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Abstract: The Qur’an, in its essence and origin, is entirely a divine and metaphysical discourse that addresses
human beings through a language and semantic framework they can comprehend. However, the necessity of
expressing absolute realities, such as the transcendent attributes of God, the unseen realm (ghayb), and the
afterlife, within the limits of human language has given rise to the problem of mutashabih (ambiguous) verses.
In the exegetical tradition, the concept of ta’wil (interpretation) was developed to ensure that the divine
message is understood correctly without distortion, which in turn led to various scholarly debates. This study
examines the approaches to ta’wil in both classical and modern periods within the framework of a universalist
perspective that centers on the conception of the Qur’an as a metaphysical text. It comparatively analyzes the
Salafi/zahirT universalist approach, which strictly opposes ta’wil by adhering to the apparent and lexical
meanings of the text, and the modern universalist approach. Although both approaches reject ta’wil, their
reasons for doing so differ. In both perspectives, ta’wil is understood as the actual realization of divine reports
as objective and concrete realities in due time. The traditional universalist approach opposes the reinterpretation
of textual meanings through rational inference in order to preserve the principle of divine transcendence
(tanzih). In contrast, the modern universalist approach emphasizes the metaphysical dimension of the text and
advocates avoiding speculative interpretations regarding the unseen realm. In conclusion, the study finds that
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the universalist perspective treats the transcendent dimension of the Qur’an, beyond human comprehension, as
a matter of faith and adopts a stance of submission. By interpreting ta’wil as the actual occurrence of events,
this perspective remains faithful to the literal wording of the text and seeks to safeguard the objectivity and
authenticity of the divine message.

Keywords: Tafstr (Qur’anic Exegesis), Metaphysical Text, Ta’wil (Interpretation), Universalist Conception,
Salaft/Zahir1 Universalist Approach, Modern Period Universalist Approach.

Oz: Kur’an-1 Kerim, 6zii ve kaynagi bakimindan biitiiniiyle ilahi ve metafizik bir kelam olup, muhatab1 olan
insana onun anlayabilecegi bir dil ve anlam diinyasi tizerinden hitap etmektedir. Ancak Yiice Yaratici’nin agkin
stfatlarinin, gayb aleminin ve ahiret hayatinin insan kavrayisini asan mutlak gercekler olmasina ragmen sinirli
insan diliyle ifade edilmesi, Kur’an metninde miitesabih ayetler problemini ortaya gikarmistir. Bu baglamda
tefsir geleneginde, ilahi mesajin tahrif edilmeden dogru anlasilabilmesi amaciyla te’vil kurumu gelistirilmis,
bu durum ¢esitli ilmi tartigmalar1 da beraberinde getirmistir. Bu ¢alismanin amaci, Kur’an’in metafiziksel metin
tasavvurunu merkeze alan evrenselci yaklasim c¢ergevesinde, geleneksel ve modern donem te’vil anlayislari
kargilagtirmali olarak incelemektir. Bu dogrultuda Selefi/Zahiri evrenselci yaklasim ile modern dénem
evrenselci yaklagimin te’vil konusundaki tutumlar: tartigilmistir. Arastirmada kavramsal, tarihsel ve literal
incelemeye dayali nitel bir yontem benimsenmis ve ilgili yaklagimlar kargilagtirmali analiz gergevesinde
degerlendirilmistir. Elde edilen bulgulara gore her iki yaklasim da te’vili reddetmekle birlikte, bu reddin
gerekgeleri farklilik gostermektedir. Her iki yaklasimda te’vil, ilahi haberin nesnel ve somut bir gergeklik
olarak zamani geldiginde ger¢eklesmesi seklinde tanimlanmaktadir. Geleneksel evrenselci yaklasim, tenzih
ilkesini koruma amaciyla lafizlarin anlamlarmin akli ¢ikarimlar yoluyla doniistiiriilmesine karsi ¢ikarken,
modern evrenselci yaklasim metnin metafizik boyutuna vurgu yapmakta ve gayb alanina dair spekiilatif
yorumlardan kagimilmasi gerektigini savunmaktadir. Sonug olarak evrenselci tasavvurun, Kur’an’mn insan
aklin1 asan ilahi boyutunu bir inan¢ meselesi olarak ele aldig1 ve teslimiyeti esas kabul ettigi goriilmiistiir. Bu
yaklagim, te’vili, olaym fiilen ger¢eklesmesi anlaminda degerlendirerek metnin lafzina bagli kalmakta, boylece
ilahi mesajin nesnelligini ve 6zgiinliigiinii korumay1 amaglamaktadir.

Anahtar Kelimeler: Tefsir, Metafizik Metin, Te’vil, Evrenselci Tasavvur, Selefi/Zahirl Evrenselci Anlayis,
Modern Dénem Evrenselci Anlayis.
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Structured Abstract:

This study examines how the Qur’an is conceptualized as a metaphysical text within a universalist
conception and how this understanding is reflected in the theory of interpretation (ta’wil). The aim of the study
is to reveal how the universalist conception of the Qur’an is shaped on the basis of a metaphysical
understanding of text and to analyze the relationship between this understanding and the Salafi methodology
as well as the modern universalist approach. The study examines the tension between the Qur’an’s ontological
positioning centered on the Preserved Tablet (Lawh al-Mahfiiz) and the historical production of meaning in the
text, and particularly aims to explain how the concept of ta’wil differs in these two epistemological approaches.
In the literature, the relationship between the metaphysical existence of the Qur’an and its historical
interpretation has mostly been addressed under separate headings, while a systematic comparison of these two
dimensions has been relatively limited. By addressing this gap, the study evaluates the hermeneutical
implications of the conception of the Qur’an within a holistic framework.

The research was conducted within a qualitative research design and employed the document analysis
method. The data set consists of classical and modern Qur’anic exegesis literature, works of Islamic theology
(kalam), and contemporary academic studies on Qur’anic interpretation. In addition to classical sources such
as Ibn Taymiyyah, Fakhr al-Din al-Razi, al-Ghazali, al-Maturidi, al-Tabari, al-Zarkashi, and al-Suyuti, the
works of modern representatives such as Muhammad Abduh and Rashid Rida were also examined. The texts
were analyzed through a descriptive-analytical method, and thematic classification was carried out within a
conceptual framework based on the categories of “metaphysical text,” “literal meaning,” “ta’wil,” and
“universality.” In addition, comparative analysis was employed to identify methodological differences between
Salafi/literalist and modern universalist approaches.

The findings are organized around three main axes. First, the universalist conception of the Qur’an
positions it not as a historical text, but as the earthly manifestation of a metaphysical reality that eternally exists
in the Preserved Tablet. In this framework, the wording, structure, and semantic integrity of the Qur’an are
considered a fixed structure predetermined in the divine realm. Accordingly, history is not the process that
produces the text, but rather the horizon within which this fixed divine text becomes manifest. Second, in the
Salafi/literalist approach, the meaning of the Qur’an is regarded as identical with its wording, and moving
beyond the literal meaning is defined and restricted as ta’wil. This approach is grounded in a narration-centered
epistemology that prioritizes transmitted authority. In contrast, the modern universalist approach, while
remaining close to the Salafi position in metaphysical issues, adopts a reason-centered interpretive
methodology in legal and social matters. In particular, in the approach of Muhammad Abduh and Rashid Rida,
ta’wil is limited in metaphysical domains, while the context of revelation and the universal message of the
Qur’an are emphasized in determining meaning. Third, it is demonstrated that the concept of ta’wil, which was
used synonymously with tafsir in the classical period, became methodologically differentiated in the post-
Maturidi period. In this process, ta’wil was systematized as a reasoned selection among possible meanings of
a term based on evidence, whereas the Salafi/literalist approach generally regarded this method as speculative
and restricted it. The textual analysis indicates that accepting the Qur’an as a metaphysical entity does not
eliminate its interpretability; rather, it situates interpretive activity within specific epistemic boundaries.

The findings indicate that positioning the Qur’an as a metaphysical text within the universalist
conception constitutes the fundamental epistemological framework shaping both classical and modern
interpretations. This conception underpins the idea of a fixed and universal meaning structure independent of
historical context. While there is methodological continuity between the Salafi/literalist approach and the
modern universalist approach, there is also a clear divergence in interpretive tools. Whereas the literal meaning
is treated as an absolute reference in the Salafi approach, it is reinterpreted in the modern approach through
universal principles and rational considerations. This reveals an ongoing tension between preserving the
metaphysical status of the Qur’an and responding to the necessity of historical interpretation. In conclusion,
accepting the Qur’an as a metaphysical text does not eliminate interpretation; rather, it provides a theoretical
framework that determines the limits and direction of interpretation. In this respect, the study contributes to
Qur’anic hermeneutics by highlighting the decisive role of the metaphysical conception of text in interpretive
theory.
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Keywords: Tafsir (Qur’anic Exegesis), Metaphysical Text, Ta’wil (Interpretation), Universalist
Conception, Salaft/ZahirT Universalist Approach, Modern Period Universalist Approach.
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Résumé Structuré:

Cette étude examine comment le Coran est conceptualisé en tant que texte métaphysique dans le cadre
d’une conception universaliste, et comment cette compréhension se refléte dans la théorie de I’interprétation
(ta’wil). L’objectif de cette étude est de mettre en lumiére la maniére dont la conception universaliste du Coran
se construit a partir d’une compréhension métaphysique du texte, et d’analyser la relation entre cette
compréhension et la méthodologie salafiste ainsi que 1’approche universaliste moderne. L’étude examine la
tension entre le positionnement ontologique du Coran, centré sur la Tablette préservée (Lawh al-Mahfiiz), et
la production historique de sens dans le texte, et vise en particulier a expliquer en quoi le concept de ta’wil
différe selon ces deux approches épistémologiques. Dans la littérature, la relation entre 1’existence
métaphysique du Coran et son interprétation historique a le plus souvent été abordée sous des rubriques
distinctes, tandis qu’une comparaison systématique de ces deux dimensions a été relativement limitée. En
comblant cette lacune, cette étude évalue les implications herméneutiques de la conception du Coran dans un
cadre holistique.

La recherche a été menée selon une méthodologie qualitative et a recouru a la méthode d’analyse
documentaire. L’ensemble des données comprend la littérature exégétique coranique classique et moderne, des
ouvrages de théologie islamique (kalam) et des études universitaires contemporaines sur I’interprétation
coranique. Outre les sources classiques telles qu’Ibn Taymiyyah, Fakhr al-Din al-Razi, al-Ghazali, al-Maturidi,
al-Tabari, al-Zarkashi et al-Suyuti, les ouvrages de représentants modernes tels que Muhammad Abduh et
Rashid Rida ont également été examinés. Les textes ont été analysés selon une méthode descriptive et
analytique, et une classification thématique a été effectuée dans un cadre conceptuel fondé sur les catégories
de « texte métaphysique », « sens littéral », « ta’wil » et « universalité ». De plus, une analyse comparative a
ét¢ menée afin d’identifier les différences méthodologiques entre les approches salafistes/littéralistes et les
approches universalistes modernes.

Les résultats s’articulent autour de trois axes principaux. Premiérement, la conception universaliste
du Coran ne le positionne pas comme un texte historique, mais comme la manifestation terrestre d’une réalité
métaphysique qui existe éternellement dans la Tablette préservée. Dans ce cadre, la formulation, la structure et
I’intégrité sémantique du Coran sont considérées comme une structure fixe prédéterminée dans le domaine
divin. En conséquence, I’histoire n’est pas le processus qui produit le texte, mais plutot I’horizon au sein duquel
ce texte divin fixe se manifeste. Deuxiémement, dans 1’approche salafiste/littéraliste, le sens du Coran est
considéré comme identique a sa formulation, et tout dépassement du sens littéral est défini et restreint comme
étant du ta’wil. Cette approche repose sur une épistémologie centrée sur la transmission des hadiths qui
privilégie I’autorité transmise. En revanche, I’approche universaliste moderne, tout en restant proche de la
position salafiste sur les questions métaphysiques, adopte une méthodologie d’interprétation centrée sur la
raison pour les questions juridiques et sociales. En particulier, dans 1’approche de Muhammad Abduh et de
Rashid Rida, le ta’wil est limité aux domaines métaphysiques, tandis que le contexte de la révélation et le
message universel du Coran sont mis en avant pour déterminer le sens. Troisiémement, il est démontré que le
concept de ta’wil, qui était utilis¢ comme synonyme de tafsir a I’époque classique, s’est différencié sur le plan
méthodologique a I’époque post-maturidienne. Au cours de ce processus, le ta’wil a été systématisé en tant que
sélection raisonnée parmi les significations possibles d’un terme, fondée sur des preuves, alors que 1’approche
salafiste/littéraliste considérait généralement cette méthode comme spéculative et la restreignait. L’analyse
textuelle indique que le fait d’accepter le Coran comme une entité métaphysique n’élimine pas son
interprétabilité ; au contraire, cela situe 1’activité interprétative dans des limites épistémiques spécifiques.

Les résultats montrent que le fait de positionner le Coran comme un texte métaphysique au sein de la
conception universaliste constitue le cadre épistémologique fondamental qui fagonne tant les interprétations
classiques que modernes. Cette conception sous-tend 1’idée d’une structure de sens fixe et universelle,
indépendante du contexte historique. S’il existe une continuité méthodologique entre 1’approche
salafiste/littéraliste et I’approche universaliste moderne, on observe également une divergence claire au niveau
des outils d’interprétation. Alors que le sens littéral est considéré comme une référence absolue dans I’approche
salafiste, il est réinterprété dans 1’approche moderne a travers des principes universels et des considérations
rationnelles. Cela révéle une tension permanente entre la préservation du statut métaphysique du Coran et la
nécessité d’une interprétation historique. En conclusion, accepter le Coran comme un texte métaphysique
n’élimine pas I’interprétation ; cela fournit au contraire un cadre théorique qui détermine les limites et
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I’orientation de I’interprétation. A cet égard, cette étude contribue a I’herméneutique coranique en mettant en
évidence le role décisif de la conception métaphysique du texte dans la théorie de 1’interprétation.

Mots-clés: Tafsir (exégése coranique), texte métaphysique, Ta’wil (interprétation), conception
universaliste, approche universaliste salafiste/zahirite, approche universaliste de la période moderne.

Resumen Estructurado:

Este estudio examina como se conceptualiza el Coran como texto metafisico dentro de una concepcion
universalista y como esta interpretacion se refleja en la teoria de la interpretacion (ta’wil). El objetivo del
estudio es revelar como se configura la concepcion universalista del Coran a partir de una comprension
metafisica del texto y analizar la relacion entre esta comprension y la metodologia salafi, asi como el enfoque
universalista moderno. El estudio examina la tension entre el posicionamiento ontologico del Coran, centrado
en la Tabla Preservada (Lawh al-Mahf{iz), y la produccion historica de significado en el texto, y pretende, en
particular, explicar como difiere el concepto de ta’wil en estos dos enfoques epistemoldgicos. En la bibliografia
especializada, la relacion entre la existencia metafisica del Coran y su interpretacion histérica se ha abordado
principalmente en apartados separados, mientras que la comparacion sistematica de estas dos dimensiones ha
sido relativamente limitada. Al abordar esta laguna, el estudio evalua las implicaciones hermenéuticas de la
concepcion del Coran dentro de un marco holistico.

La investigacion se llevo a cabo siguiendo un disefio de investigacion cualitativo y empled el método
de analisis documental. El conjunto de datos estd compuesto por literatura exegética coranica clésica y
moderna, obras de teologia islamica (kalam) y estudios académicos contemporaneos sobre la interpretacion
coranica. Ademas de fuentes clasicas como Ibn Taymiyyah, Fakhr al-Din al-Rézi, al-Ghazali, al-Maturidi, al-
Tabari, al-Zarkashi y al-Suyuti, también se examinaron las obras de representantes modernos como
Muhammad Abduh y Rashid Rida. Los textos se analizaron mediante un método descriptivo-analitico, y la
clasificacion tematica se llevd a cabo dentro de un marco conceptual basado en las categorias de «texto
metafisico», «significado literal», «ta’wil» y «universalidad». Ademas, se empled el analisis comparativo para
identificar las diferencias metodologicas entre los enfoques salafistas/literalistas y los universalistas modernos.

Los resultados se organizan en torno a tres ejes principales. En primer lugar, la concepcion
universalista del Coran lo sitia no como un texto historico, sino como la manifestacion terrenal de una realidad
metafisica que existe eternamente en la Tabla Preservada. En este marco, la redaccion, la estructura y la
integridad seméantica del Coran se consideran una estructura fija predeterminada en el ambito divino. En
consecuencia, la historia no es el proceso que produce el texto, sino mas bien el horizonte en el que se
manifiesta este texto divino fijo. En segundo lugar, en el enfoque salafi/literalista, el significado del Coran se
considera idéntico a su redaccion, y cualquier interpretacion que vaya mas alla del significado literal se define
y se restringe como ta’wil. Este enfoque se basa en una epistemologia centrada en la narracion que da prioridad
a la autoridad transmitida. Por el contrario, el enfoque universalista moderno, aunque se mantiene cercano a la
posicion salafi en cuestiones metafisicas, adopta una metodologia interpretativa centrada en la razén en asuntos
juridicos y sociales. En particular, en el enfoque de Muhammad Abduh y Rashid Rida, el ta’wil se limita a los
ambitos metafisicos, mientras que se hace hincapié en el contexto de la revelacion y en el mensaje universal
del Coran a la hora de determinar el significado. En tercer lugar, se demuestra que el concepto de ta’wil, que
se utilizaba como sinénimo de tafsir en el periodo clasico, se diferencid metodoldégicamente en el periodo
posmaturidi. En este proceso, el ta’wil se sistematizd como una seleccién razonada entre los posibles
significados de un término basada en pruebas, mientras que el enfoque salafi/literalista solia considerar este
método como especulativo y lo restringia. El analisis textual indica que aceptar el Coran como una entidad
metafisica no elimina su interpretabilidad; mas bien, sitia la actividad interpretativa dentro de unos limites
epistémicos especificos.

Los resultados indican que situar el Coran como un texto metafisico dentro de la concepcion
universalista constituye el marco epistemologico fundamental que da forma tanto a las interpretaciones clasicas
como a las modernas. Esta concepcion sustenta la idea de una estructura de significado fija y universal,
independiente del contexto historico. Si bien existe una continuidad metodologica entre el enfoque
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salafi/literalista y el enfoque universalista moderno, también hay una clara divergencia en las herramientas
interpretativas. Mientras que en el enfoque salafi el significado literal se trata como una referencia absoluta, en
el enfoque moderno se reinterpreta a través de principios universales y consideraciones racionales. Esto pone
de manifiesto una tension constante entre preservar el estatus metafisico del Coran y responder a la necesidad
de una interpretacion historica. En conclusion, aceptar el Coran como un texto metafisico no elimina la
interpretacién; mas bien, proporciona un marco tedrico que determina los limites y la direccion de la
interpretacion. En este sentido, el estudio contribuye a la hermenéutica coranica al destacar el papel decisivo
de la concepcion metafisica del texto en la teoria interpretativa.

Palabras clave: Tafsir (exégesis coranica), texto metafisico, Ta’wil (interpretacion), concepcion
universalista, enfoque universalista salafi/zahiri, enfoque universalista del periodo moderno.

ZHLHE:
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CrpykrypnpoBanHoe Pe3rome:

B naHHOM wmcciienoBaHuM paccMmarpuBaercs, kKak KopaH KOHLENTyalnn3upyercsi B KadyecTBe
MeTapU3UIECKOT0 TEKCTa B pPaMKaxX YHHBEPCAINCTCKOW KOHLENIMM MW KaK 3TO TMOHMMAHHE HaXOJUT
OTpaXeHHE B TEOPHHM TONKOBaHWA (Ta’Buib). lLledp wmccinenoBaHMS — BBIABHTH, Kak (OPMHPYETCS
yHUBepcallicTckas KoHuenuuss KopaHna Ha ocHOBE MeTaU3UUECKOTO IMOHMMAHUS TEKCTa, a TaKKe
MPOAHAJIM3UPOBATh B3aMMOCBS3b MEXIYy 3TUM IOHHMMAaHHEM M CcaladUTCKOW METOMOJIOTHCH, a TaKke
COBPEMCHHBIM YHHBEPCAJTUCTCKUM IMOAXOI0M. B HCCIICJOBAHUN PACCMATPUBACTCA MPOTHUBOPEUYHUC MCKIAY
OHTOJIOTHYECKUM Mo3unnoHupoBanueM Kopana, ocHoBanHbiM Ha CoxpaneHHoil Ckpmxanu (Jlayx ainb-
Maxy3), 1 HICTOpUUECKUM (POPMHUPOBAHHUEM CMBICIIA B TEKCTE; B YACTHOCTH, CTABUTCS 1E]Ib OOBSICHUTH, YeM
KOHICIIIUA Ta’BUIS OTIIMYAETCA B DTHX JABYX OJIHUCTEMOJIOTMYECKUX TOAXO0JaX. B HayQHOﬁ JIaTeparype
B3aUMOCBSI3b MEXIy MeTa(U3MUECKHM CyllecTBOBaHWEM KopaHa M ero MCTOpHYECKO MHTepHpeTanueil B
OCHOBHOM paccMaTpHBaJIach B paMKax OTJEIbHBIX TEM, TOTAA KaK CHCTEMaTH4eCKOe CPaBHEHHE 3THX IBYX
aCITIEKTOB IPOBOJMIOCH OTHOCHUTEIBHO PEOKO. YCTpaHss 3TOT HpOoOEl, JaHHOE HCCIEIOBAHHE OLICHWBAET
TrepMEHEBTHYECKHE TOCIEICTBHS KOHIeNMy KopaHa B paMKax [IEJIOCTHO MmapagurMsl.

HccrnenoBanne mNpOBOJWIOCH B paMKaX KadeCTBEHHOTO MCCIENOBAaTENbCKOTO JU3aiiHa ¢
WCIIONIb30BAaHUEM METOZA aHaIN3a TOKyMeHTOB. Habop MaHHBIX COCTOMT M3 KJIACCHYECKOW M COBPEMEHHOM
ouTepaTypsl mo odk3ereruke Kopana, TpyIoB MO HCIaMCKOW TEOJOTMH (KalaM) M COBPEMEHHBIX
aKaJIeMHIECKUX UCCIeJOBaHHUH Mo ToakoBaHHIO Kopana. [ToMHMO KiTaccH4ecKUX HCTOYHUKOB, TAKNX Kak MIOH
Taiimus, @axp an-un ap-Pasu, anp-I'azamu, ame-Matypunu, at-Tabapu, a3-3apkamm u ac-CyroTH, ObLTH
TaKXe U3y4eHBI TPYIBI COBPEMEHHBIX MpeJICTaBUTeNeH, Takux Kak Myxamman A6ayx u Pammn Puma. Ananms
TEKCTOB MPOBOJWICSA C IIOMOIIBIO OMUCATEIbHO-aHAIUTHYECKOTO METO/a, a TeMaTudeckas KiIacCH(pHUKaIMs
OCYIIECTBIISUIACH B pAMKaX KOHLENTYaIbHON MOJIENTH, OCHOBAHHOW Ha KaTErOpHsX «MeTa(hU3NUECKUN TEKCTY,
«OyKBaJIbHOE 3HAYEHHUEY, «Ta’BIIIbY U «YHHUBEPCAILHOCTHY. KpoMme Toro, OBl MCTIONB30BaH CPaBHUTEIHHBII
aHaJIU3 IS BBISIBIICHHSI METOAOIOTHIECKUX PA3INIUi MEeXAy canaduTCKUM/OyKBAIUCTCKIM U COBPEMEHHBIM
YHHUBEPCAJIUCTCKUM TOAXOaMH.

IlonydyeHHble pe3yabTaThl CrPYyNIMPOBaHbl [0 TPEM OCHOBHBIM HaIlpaBICHUSM. Bo-IepBhIX,
yHHBEpcaJHCcTCKas KoHienus KopaHa MO3MIIMOHUPYET e€ro He KaK MCTOPHYECKUI TEKCT, a KaK 3eMHOe
MpOsIBJICHHE MeTapU3MUeCKOW peanbHOCTH, BeYHO cyiiecTByromieir B Coxpanennoit Ckpmwkann. B atux
paMkax (OpPMYJIHMPOBKa, CTPYKTypa M CeMaHTHYecKas LeJOCTHOCT, KopaHa paccMmaTpuBaroTCsi Kak
(uKcupoBaHHas CTPYKTYpa, NpefonpenesieHHas B 0oxecTBeHHON cepe. COOTBETCTBEHHO, HCTOPHUS — 3TO
HE TMpoIlecC, IMOPOXKIAIOUIMH TEKCT, a CKOpee T'OPHU30HT, B paMKaX KOTOPOTO 3TOT (PUKCHMPOBAHHBIN
60>KeCTBEHHBIH TEKCT CTAHOBHUTCS ABHBIM. BO-BTOPBIX, B canaguTcKOM/OyKBaJIbHOM MoAx0/e cMbich Kopana
paccMaTpuBaeTCsl Kak TOXKAECTBEHHBIH ero (OopMyJHPOBKE, a BBIXOJ 32 MpeJeibl OyKBalIbHOTO 3HAYEHHS
ompeneNnsaercss M OrpaHMYMBAETCS KaK «Ta’BHIb». OTOT NOAXOA OCHOBAaH Ha 3IHCTEMOJIOTHH,
OpUEHTUPOBAaHHOI Ha XaaucChl, KOTOpas OTAAET NPUOPUTET NEPEeAaHHOMY aBTOpuUTeTy. HampoTus,
COBPEMEHHBIN YHUBEPCAIUCTCKUH MOIX0I, OCTaBasACh OJIM3KUM K cala(UTCKOH MO3UINK B METaQU3MIECKIX
BOIIPOCaxX, IPUMEHSIET METOA0JIOTHIO TOJKOBAHUS, OPUEHTUPOBAHHYIO Ha pa3yM, B IIPAaBOBBIX U COLIUAIIBHBIX
Bompocax. B wactHocTH, B moaxone Myxammana A6myxa u Pammpa Punmel «ta’BHib» OTpaHWYIMBAETCS B
MeTadr3udecKux 001acTAX, TOTAA KaK IPH ONpPeIeNeHNH 3HAYeHHSI TIOAYEPKUBAIOTCS KOHTEKCT OTKPOBEHHUS
1 yHHBepcaiabHOe nocinanue Kopana. B-TpeTsux, moka3aHo, 4TO MOHATHE «Ta BIIIBY, KOTOPOE B KIIACCHYECKIH
MEepHo/l MCHONB30BAaJIOCh KaK CHHOHMM «Tadcupa», B IOCTMATYPHIMHCKHH IIepuoj] mHpuodperno
MeTooJornueckyto auddepennnanuio. B xone sToro mporecca «Ta’BWIb» ObUT CHCTEMAaTH3MPOBAaH Kak
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000CHOBaHHBI BBIOOD W3 BO3MOXHBIX 3HAaUCHWH TEPMHHA Ha OCHOBE JIOKAa3aTENbCTB, TOTZAA Kak
cana(uTCKuii/OyKBaIUCTCKUA TIOAXOA B IIEJIOM pPACCMaTpUBal 3TOT METOA KaK CIEKYIATHBHBIA H
OTpaHWYMBAJI €r0 NpPUMEHEHHWE. AHaIM3 TEKCTa I[OKa3blBaeT, 4YTO npu3HaHue KopaHa B KadecTse
MeTahU3UIECKOH CYITHOCTH HE MHCKIIOYAaeT BO3MOXKHOCTH €T0 TOJKOBAaHMS; HANpPOTHB, OHO ITOMEINACT
TOJKOBATEIbCKYIO JACATEILHOCTD B ONPEACICHHBIC SMICTEMOIOTHIECKUE PAMKH.

IMoydeHHbIE pe3yIbTaThl YKa3bIBAIOT HA TO, YTO MO3UIHMOHNpOBaHNe KopaHa Kak MeTaU3MIECKOTO
TEKCTa B paMKaxX YHHBEPCAINCTCKOW KOHLENLIHUH COCTAaBISET (YHAAMEHTAIBHYIO SMHCTEMOJIOTHIECKYFO
OCHOBY, OTIPEIEIIIONIYI0 KaK KJIACCHYECKHE, TAK M COBPEMEHHbBIC HHTEPIPETAMN. DTa KOHIETIH JISKHUT B
OCHOBE MW (PMKCHPOBAHHOW M YHHBEPCAIBHON CTPYKTYpPbl 3HA4€HHS, HE3aBUCHMOH OT HCTOPHIECKOTO
KOHTEKCTa. XOTSA MEXAy canauTCKUM/OYKBAINCTCKUM IIOJXOJIOM M COBPEMEHHBIM YHHUBEPCATHCTCKHM
MOAXOZOM CYIIECTBYET METOJOJIOTHYECKas NPEEMCTBEHHOCTh, MEXAY HUMH TakXKe HaOIlloJaeTcsi sIBHOE
pacxoxJeHHe B HWHCTpPYMEHTax ToskoBaHus. Eciau B camadurckoM mnonxone OyKBalbHOE 3HA4YCHUE
paccMmarpuBaeTcsl Kak abCOJIIOTHBIA OPUEHTHP, TO B COBPEMEHHOM IIO/IXO/I€ OHO MEPEOCMBICINBACTCS Yepes3
NPU3MY YHHBEPCAIbHBIX MMPUHIMIOB M PallMOHAIBHBIX COOOpPaXXEHUH. DTO CBHICTEIBCTBYET O MOCTOSHHOM
MPOTUBOPEYHH MEXAY COXpaHeHHeM MeTadusnueckoro cratryca Kopana u He0OX0JUMOCTBIO HCTOPHYECKON
MHTEpIpeTalyy. B 3akimodyeHue cieayer oTMETUTh, 4To npu3Hanue Kopana mMeTadu3anyecKMM TEKCTOM He
WCKIIIOYAeT HMHTEPIPETAINH; HANPOTHB, OHO OOECHEYMBACT TEOPETHYECKYI0 OCHOBY, OIPEICISIIONLYI0
Ipesensl M HalpaBiIeHHE HHTEpHpeTanuy. B 3TOM OTHOIICHWH NaHHOE HCCIEJOBAaHME BHOCHUT BKIAJ B
repMeHeBTHKY KopaHa, MomuepkuBas pEIIAloIIyl0 POJib METa(hU3NUECKOH KOHIENIHH TEKCTAa B TEOPUH
TOJKOBaHHS.

KuroueBbie ciaoBa: tapcup (9k3ereruka KopaHa), MeTaQu3nNUecKuil TEKCT, Ta BIWIb (TOJKOBAHMUE),
YHUBEPCAIMCTCKAs KOHUEIIU, canadUTCKO-3aXHUPHTCKUA YHHBEPCATUCTCKUN MOAXO0J, YHHBEPCATUCTCKUN
HO/IX0Jl COBPEMEHHOTO IIEPHO/a.
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Yapilandirilms Ozet:

Bu c¢alisma, Kur’dan’in evrenselci tasavvur igerisinde metafizik bir metin olarak nasil
kavramsallastirildigini ve bu kavrayisin te’vil anlayisina ne sekilde yansidigint ¢ok boyutlu ve derinlikli bir
perspektifle incelemektedir. Caligmanin temel amaci, Kur’an’a yonelik evrenselci tasavvurun metafizik metin
anlayisi ¢ercevesinde nasil sekillendigini ortaya koymak ve bu anlayisin hem klasik donemdeki selefi/zahirl
metodolojiyle hem de modern dénemde gelisen evrenselci yaklagim ile olan iliskisini kapsamli bi¢imde analiz
etmektir. Bu baglamda ¢alisma, Kur’an’in Levh-i Mahfiiz merkezli ontolojik konumlandirilmasi ile metnin
tarihsel siireg icerisinde anlam iiretmesi arasindaki gerilimli ve dinamik iligkiyi ele almakta ve 6zellikle te’vil
kavraminin bu iki farkli epistemolojik yaklasimda nasil tanimlandigini, sinirlandirildigimi ve uygulandigini
aciklamay1 hedeflemektedir. Literatiirde Kur’an’in metafizik varlig ile tarihsel yorumu ¢ogunlukla birbirinden
bagimsiz eksenlerde ele alinmis olsa da, bu iki boyutun sistematik ve karsilastirmali bigimde birlikte
incelendigi calismalar oldukca smirlidir. Bu ¢alisma, s6z konusu boslugu doldurarak Kur’an tasavvurunun
hermendtik sonuclarini daha biitiinciil, tutarli ve analitik bir ¢ercevede degerlendirmeyi amaglamaktadir.

Turkish Studies — Comparative Religious Studies, 21(3)



Ta’wil in the Qur’an as a Metaphysical Text: A Comparison of Traditional... 4527

Arastirma, nitel arastirma desenine uygun olarak yiiriitiilmiis ve veri toplama yontemi olarak dokiiman
analizi tercih edilmistir. Veri setini, klasik ve modern donem tefsir literatiirii, kelam eserleri ve cagdas Kur’an
yorumlarma iliskin akademik calismalar olusturmaktadir. Bu kapsamda Ibn Teymiyye, Razi, Gazzali,
Matiiridi, Taberi, Zerkesi ve Suylti gibi klasik dénem diisiiniirlerinin eserleri ile Muhammed Abduh ve Resid
Riza gibi modern donem temsilcilerinin ¢aligmalart ayrintili ve karsilastirmali bicimde incelenmistir. Metinler,

EEINT3

betimsel-analitik yontem kullanilarak ¢oziimlenmis; kavramsal analiz ¢er¢cevesinde “metafizik metin”, “zahiri
anlam”, “te’vil” ve “evrensellik” gibi temel kategoriler iizerinden tematik siniflandirma yapilmistir. Ayrica
karsilagtirmal1 analiz teknigi uygulanarak selefi/zahirl yaklasim ile modern evrenselci yaklasim arasindaki
metodolojik farkliliklar ve siireklilik unsurlar1 ortaya konulmustur. Bu yontemsel gerceve, hem tarihsel

derinligi hem de kavramsal netligi saglamaya yonelik olarak kurgulanmistir.

Arastirma bulgulari li¢ ana eksende toplanmaktadir. Birinci olarak, evrenselci Kur’an tasavvurunun
Kur’an’1 yalnizca tarihsel bir metin olarak degil, Levh-i Mahfiiz’da ezeli olarak var olan metafizik bir hakikatin
yeryiiziindeki tezahiirii seklinde konumlandirdig: tespit edilmistir. Bu yaklasimda Kur’an’in lafz, tertibi ve
anlam biitiinliigii ilahi diizlemde 6nceden belirlenmis, degismez ve sabit bir yapi olarak kabul edilmektedir.
Dolayisiyla tarih, metni tireten bir unsur degil; onun agiga ¢iktigi, goriiniir hale geldigi ve insan idrakine
sunuldugu bir zemin olarak degerlendirilmektedir. Bu ontolojik yaklagim, Kur’dn’in evrenselligini
temellendiren giiclii bir diisiinsel cergeve sunmakta ve metnin zamanlar {istii anlam potansiyelini
vurgulamaktadir. Aynit zamanda bu yaklagim, vahyin agkin boyutu ile tarihsel tecriibe arasindaki iligskinin
yeniden diisiiniilmesini gerekli kilmaktadir.

Ikinci olarak, selefi/zahiri yaklasimda Kur’an’in anlammin biiyiik élgiide lafizla 6zdes kabul edildigi
ve zahirl anlamm disina ¢ikilmasinin te’vil kapsaminda sinirlandirildigr goriilmektedir. Bu yaklasimin
epistemolojik temeli, rivayet merkezli bir otorite anlayisina dayanmakta ve yorum faaliyetini belirli sinirlar
icerisinde tutmay1 amaglamaktadir. Buna karsilik modern donem evrenselci yaklagim, 6zellikle miitesabih
alanlarda selefi ¢izgiye kismen yakin durmakla birlikte, hukuki ve toplumsal meselelerde daha akil merkezli,
amag odakli ve baglamsal bir yorum ydntemini benimsemektedir. Muhammed Abduh ve Resid Riza 6rneginde
goriildiigii lizere, te’vil metafizik alanlarla sinirlandirilirken, anlamin belirlenmesinde niizul baglam, tarihsel
sartlar, toplumsal ihtiyaglar ve Kur’an’in evrensel mesaji belirleyici bir rol oynamaktadir. Bu durum, modern
evrenselci yaklagimin daha esnek, islevsel ve giincel problemlere cevap iiretmeye agik bir yorum anlayisi
gelistirdigini gdstermektedir. Bu baglamda yorum, anlamin siirekliligini saglayan dinamik bir siirectir.

Uclincii olarak ise te’vil kavraminin tarihsel siireg icerisindeki déniisiimii dikkat cekici bir bicimde
ortaya konulmustur. Klasik donemde te’vilin ¢ogu zaman tefsir ile es anlamli kullanildigi, ancak Matiiridi
sonrasi siiregte bu iki kavramin metodolojik olarak ayristigi tespit edilmistir. Bu ayrigma ile birlikte te’vil,
lafzin muhtemel anlamlari arasindan delile dayali tercih yapma siireci olarak sistematik bir yapiya
kavusmustur. Buna karsin selefi/zahirl yaklagim, te’vili ¢gogunlukla zan igeren bir yorum faaliyeti olarak
degerlendirmis ve sinirlandirma egiliminde olmustur. Yapilan metin analizleri, Kur’an’in metafizik bir varlik
olarak kabul edilmesinin onun yorumlanabilirligini ortadan kaldirmadigint; aksine yorum faaliyetini belirli
epistemik ilkeler, yontemler ve sinirlar ¢ercevesinde diizenledigini gostermektedir. Bu durum, yorumun
keyfiligini engelleyerek disiplinli bir hermenétik yaklagimin olugmasina katki saglamaktadir.

Sonug olarak elde edilen bulgular, Kur’an’in evrenselci tasavvur igerisinde metafizik bir metin olarak
konumlandirilmasinin hem klasik hem de modern donem yorumlarimi sekillendiren temel bir epistemolojik
cergeve sundugunu agikca ortaya koymaktadir. Bu tasavvur, Kur’an’in tarihsel baglamdan bagimsiz olarak
sabit ve evrensel bir anlam yapisina sahip oldugu fikrini giiclendirmekte; buna karsin yorum faaliyetinin
tamamen ortadan kalkmadigni, aksine daha bilingli ve ydntemli bir zemine tasindigini gdstermektedir.
Bununla birlikte selefi/zahiri yaklasim ile modern evrenselci yaklagim arasinda yorum araglari, yontem ve
oncelikler agisindan belirgin farkliliklar bulunmakta; ancak ydntemsel diizeyde belirli bir siirekliligin de
varligini siirdiirdiigii gézlemlenmektedir. Nihayetinde Kur’an’in metafizik bir metin olarak kabul edilmesi,
yorum faaliyetini sinirlayan degil, aksine onun sinirlarini, yoniinil ve imkanlarini belirleyen teorik bir zemin
sunmaktadir. Bu yoniiyle ¢aligma, Kur’an hermenétigi alaninda metafizik metin tasavvurunun belirleyici
roliinli vurgulayarak literatiire kapsamli, derinlikli ve biitlinciil bir katki saglamaktadir.

Anahtar Kelimeler: Tefsir, Metafizik Metin, Te’vil, Evrenselci Tasavvur, Selefi/Zahiri Evrenselci
Anlayis, Modern Dénem Evrenselci Anlayis
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Introduction

The Qur’an, in terms of its source, is divine and metaphysical speech; nevertheless, it
addresses human beings through a language and semantic world that they can understand. However,
the necessity of expressing absolute realities that transcend human comprehension—such as God’s
transcendent attributes, the unseen realm, and the life of the Hereafter—through the limited medium
of human language has given rise to the problem of the mutashabih verses in the Qur’anic text. This
situation has made the question of correctly understanding the divine message one of the fundamental
areas of debate in Islamic thought.

One of the contemporary approaches that has emerged in the process of understanding and
interpreting the Qur’an is the universalist conception. This approach views the Qur’an not merely as
a text addressing particular historical and social conditions, but as a universal divine discourse
grounded in metaphysics and directed toward all times. It maintains that the meaning and message
of the Qur’an cannot be confined solely to the historical conditions of the period of revelation; rather,
revelation possessed a transcendent and holistic existence in the Preserved Tablet (al-Lawh al-
Mabhfiiz) prior to the process of revelation. Accordingly, although the Qur’an was revealed within a
historical context, its meaning cannot be reduced entirely to historical conditions; it is instead
regarded as a metaphysical reality whose significance transcends history. This conception, which
approaches the Qur’an as a metaphysical text, emphasizes its holistic existence within the realm of
divine knowledge prior to the process of revelation (Zerqani, 2010, Vol. 1, p. 48). For this reason,
the universalist approach seeks to develop an interpretive understanding that does not remain
confined to the Qur’an’s literal and historical dimensions, but instead centers on its fundamental
objectives, moral principles, and universal message to humanity. According to this understanding,
the Qur’an is the manifestation on earth of God’s eternal speech, transcending the boundaries of time
and space (Duman, 2020, p. 23). The existence of the text in the Preserved Tablet is considered to
correspond fully with its verbal form on earth, and this correspondence serves as a foundation for the
view that the Qur’an represents a transcendent and immutable truth.

Nevertheless, a significant tension exists between the Qur’an’s belonging to a transcendent
realm of existence and the necessity of its being understood by human beings. Human ontological
and linguistic limitations make it difficult to fully comprehend realities pertaining to the unseen. The
use of modes of expression such as anthropomorphism, representation, and metaphor in the Qur’an
makes it possible to understand the unknown through the known. At the same time, particularly in
the case of ambiguous expressions concerning the attributes attributed to God, such expressions may
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entail the risk of anthropomorphism (tashbih) and corporealism (tajsim). Conversely, reducing these
expressions entirely to symbolic interpretations in the effort to preserve the principle of divine
transcendence (tanzih) may weaken the meaning and function of the divine attributes. In this context,
various interpretive methods have been developed throughout the history of Islamic thought
concerning how the mutashabih verses should be understood and how a balance between tashbih and
tanzih should be established (Yurdagiir, 1984, p. 236).

Ta’wil, one of the methods employed in understanding the mutashabih verses, generally
refers to the act of making an evidence-based choice among the possible meanings of an expression
beyond its apparent meaning. Nevertheless, particularly within the universalist approach that regards
the Qur’an as a metaphysical text, the position and necessity of ta’wil remain matters of debate.

The emphasis placed on the metaphysical and transcendent nature of the Qur’an raises
questions concerning the extent to which the wording and apparent meaning should be taken as the
basis for determining the meaning of the text, the circumstances under which ta’wil may be
considered legitimate, and how the boundaries of interpretive activity should be defined. While the
traditional Salafi/ZahirT approach foregrounds fidelity to the wording and the apparent meaning in
order to preserve the divine and immutable nature of the text, modern universalist approaches, while
accepting the metaphysical nature of the Qur’an, place greater emphasis on the role of reason,
objectives, and historical context in the interpretive process, particularly with regard to legal and
social issues. This demonstrates that the relationship between viewing the Qur’an as a metaphysical
text and interpreting it within historical circumstances has been established in different ways across
different periods and approaches.

In classical literature, ta’wil was predominantly discussed in the context of understanding
the mutashabih verses, interpreting the divine attributes, and examining the relationship between
wording and meaning. Within this framework, exegetes and theologians such as al-Tabarl, al-
Maturidi, al-Zamakhshari, al-Ghazalt, and Fakhr al-Din al-Razi developed different approaches to
the nature and limits of ta’wil. Although ta’wil was used synonymously with tafsir in the early period,
the transformation of ta’wil into a secondary meaning-making activity centered on rational
interpretation with the formation of the Maturidi and Ash‘arl theological schools has been
extensively addressed in the relevant literature. In the modern period, debates over ta’wil have been
reassessed primarily within the frameworks of historicism, textualism, and hermeneutical
approaches. In this context, thinkers such as Muhammad ‘Abduh, Rashid Rida, and Fazlur Rahman
developed new interpretive methods for understanding the Qur’an.

An examination of the existing literature on the universalist conception of the Qur’an reveals
that this approach has generally been shaped around the ontological status of the text prior to
revelation and its transhistorical binding authority. Studies conducted in this field have, on the one
hand, examined the Salafi/Zahirt tradition’s literal fidelity to the text and, on the other, focused on
reason-, guidance-, and ethics-centered readings of the Qur’an developed by universalist approaches
in the modern period.

The principal gap in the literature is that the issue of ta’wil, within the framework of a
universalist conception of the text, has not been sufficiently examined comparatively, particularly
with regard to the traditional Salafi/ZahirT approach and modern universalist approaches. Existing
studies indicate that both approaches reject ta’wil in its classical sense and define it as “the actual
realization of a divine report.” However, the different ontological and epistemological grounds
underlying this shared position have not been sufficiently analyzed comparatively.
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This study aims to address this gap by examining the views of thinkers who maintained a
distance from ta’wil in order to preserve the objectivity and metaphysical dimension of the text. It
seeks to demonstrate that ta’wil is not merely a linguistic interpretive activity but also an issue shaped
by ontological and epistemological assumptions. Within this framework, the study comparatively
examines how the effort to preserve the objectivity of divine speech is grounded in different
theological motivations. The research was conducted within the framework of a qualitative research
methodology, employing document analysis and comparative analysis techniques. In this context,
classical and modern exegetical literature, works of Islamic theology, and academic studies on
contemporary interpretations of the Qur’an were examined.

1. Conceptual Framework
1.1. The Concepts of Universality and Universalism

Although the concepts of universality and universalism appear closely related due to their
common etymological root and shared semantic field, they have conceptually distinct meanings.
Universality refers to the quality of a principle, value, rule, idea, or truth possessing a broad sphere
of validity without being limited to a particular time, place, society, culture, or historical condition
(Cevizcei, 2005, p. 348). In this sense, for something to be universal means that it is not specific
merely to a particular community, period, or geographical region, but is capable of maintaining its
validity across different times and places. Accordingly, universality primarily denotes a characteristic
concerning the scope and sphere of validity of an idea, value, or principle.

The concept of universality is used particularly in philosophical and intellectual contexts to
refer to principles regarded as common to humanity and possessing general validity. When a moral
principle is considered valid for all human beings, its universal character is acknowledged. Similarly,
when a scientific truth, a legal principle, or a fundamental human value is considered to retain its
validity across different societies and historical periods, the principle or value in question is attributed
a universal character. Nevertheless, universality merely indicates that a principle possesses a broad
sphere of validity; it does not directly answer the question of why and on what grounds this principle
is valid for all human beings.

Universalism, by contrast, diverges from universality at this point. Universalism refers to an
intellectual and philosophical approach that maintains that certain principles, values, or truths are
valid for all human beings and societies and seeks to explain the grounds of this validity (Arslan,
2009, p. 202). In other words, while universality denotes the quality of an idea or principle of being
valid for all humanity, universalism is a systematic mode of thought that seeks answers to questions
concerning how this universal validity can be justified, upon which principles it is based, and how it
can be understood under different historical and cultural conditions. For this reason, universalism
does not merely assert that an idea addresses all human beings; it also seeks to establish the
epistemological, ontological, moral, or theological foundations of this universal validity.

1.2. The Universalist Conception of the Qur’an

The distinction between universality and universalism is of particular importance with regard
to the universality of the Qur’an and the universalist conception of the Qur’an. The universality of
the Qur’an means that its message is not specific to a particular historical period, society, or
geographical region, but constitutes a discourse addressed to all humanity. The universalist
conception of the Qur’an, by contrast, seeks to explain the ontological and epistemological
foundations upon which this universal character of the Qur’an rests. In this context, while the
universality of the Qur’an refers to its message directed toward all humanity, the universalist
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approach seeks to explain why and how this message remains valid for all times, how the Qur’an
preserves its universal character despite having been revealed within a historical context, and how
the meaning of the text relates to historical conditions.

Accordingly, in this study, the concepts of “universality” and “universalism” are not used
interchangeably. Universality is treated as a quality expressing the Qur’an’s message directed toward
all humanity and transcending historical periods, whereas universalism is used to denote the approach
that explains this quality within a particular intellectual and theoretical framework. The central
subject of this study is not merely the assumption that the Qur’an contains a universal message
addressed to all humanity. Rather, the study examines the ontological and textual assumptions upon
which the universality of the Qur’an is grounded and the effects of these assumptions on the
understanding and interpretation of the Qur’an, particularly on the activity of ta’wil.

The universalist approach adopted in this study places the metaphysical dimension and
divine origin of the Qur’an at the center and regards it as a fictional and metaphysical text. Within
this framework, priority is given in the processes of understanding and interpretation to the text itself
and to reports concerning the period of revelation.

The metaphysical conception of the text, by contrast, approaches the text within a framework
of divine preordination. According to this approach, the Qur’an is defined as a text that has existed
eternally in the Preserved Tablet (al-Lawh al-Mahfiiz) in the same arrangement as the present-day
mushaf (Yavuz, 2013, p. 20). Since this conception regards the text as a source containing all events
and knowledge that will occur until the Day of Resurrection, it considers the meaning of the text to
constitute universal and metaphysical knowledge.

1.3. Traditional and Modern Universalist Approaches

This study examines the network of relations that literalist and Salafi modes of reading
establish with the text along two main axes. The first axis, referred to as the “Traditional Zahiri/Salafi
Approach,” maintains that meaning is manifested exclusively in the apparent meaning of the text and
within the period of revelation, and therefore adopts complete and absolute fidelity to the wording
and the understanding of the earliest generations as its fundamental principle. This approach is
motivated by the concern to protect the revealed text (nass) from excessive interpretation. The second
axis, referred to as the “Modern Text-Centered Approach,” does not compromise the principle of
preserving the literal texture of the text, while at the same time expanding its semantic field. Rather
than subjecting the text to a purely static reading, this approach seeks to establish a dynamic bridge
between the wording and the universal message of revelation by foregrounding the universal
principles, moral objectives, and maqasid contained within revelation.

The term salaf, which lexically denotes “precedence” and “those who came before,” refers,
as a technical term, to a mentality that regards the Prophet Muhammad and the first three generations
following him—the Companions, the tabi‘tn, and the atba‘ al-tabi‘Tn—as absolute sources of
reference. The SalafT intellectual tradition took shape in three principal stages throughout history.
These stages differ from one another in terms of their conception of the text and their approaches to
understanding and interpretation. The first stage, known as the Period of the Early Authorities
(Mutagaddimiin), represents the Ahl al-Hadith tradition, exemplified by authorities in hadith and
jurisprudence such as al-BukharT (d. 256/870) and Ahmad b. Hanbal (d. 241/855), which emphasized
emulating the first three generations in terms of practical religious life (Arpa, 2016, p. 125; Bulut,
2016, p. 232; izmirli, 1981, Vol. 1, p. 61; Koca, 2015, p. 15).
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During the second stage, known as the Period of the Later Authorities (Muta’akhkhiriin), this
literalist approach developed into the ZahirT school in al-Andalus under Ibn Hazm (d. 456/1064) and
acquired a systematic structure through Ibn Taymiyya (d. 728/1328) and his student Ibn Qayyim al-
Jawziyya (d. 751/1350). Previously referred to as the Ashab al-Hadith, this school began to be known
during this period as the Salafiyya. The movement continued to exert influence particularly within
Hanbali circles and placed the idea of a direct return to the Qur’an and the Sunnah at the center of its
thought (Ersoz, 2018, p. 59; Kutlu, 2022, p. 3; Ozvarli, n.d.). Within this approach, referred to as the
Salafi/ZahirT mode of reading, the Qur’an is considered binding in every period through the same
literal rulings (Albayrak, 1995, p. 173).

The third stage of Salafi thought emerged in the modern period. This process took shape in
the nineteenth century as a response to the challenges posed by the West and the political decline of
the Muslim world. Jamal al-Din al-Afghant and Muhammad ‘Abduh were among the leading figures
of this movement. Although the movement advocated a return to the foundations of Islam, it differed
methodologically from traditional Salafism. Whereas traditional Salafism, represented by the line of
Ibn Taymiyya, sought to imitate the practices of the past, modernists aimed to develop new forms of
ijtihad suited to the contemporary age and to identify universal principles on the basis of the Qur’an
and the Sunnah (Korkmaz, 2014, p. 450; Oztiirk, 2015, pp. 37-44).

Within this theoretical framework, the study focuses on two different historical
manifestations of the universalist conception of the Qur’an. First, it examines the traditional
universalist line, which seeks universality in absolute fidelity to the wording of the text and to the
understanding of the earliest generation. In this context, the methods employed by Ahmad b. Hanbal,
Ibn Hazm, and Ibn Taymiyya—regarded as architects of the Salafi/ZahirT exegetical tradition—in
understanding the revealed text are analyzed. Second, the study examines an innovative approach
that seeks to bring the transhistorical message of revelation into dialogue with the intellectual horizon
of the modern period. Accordingly, the approaches of Muhammad ‘ Abduh and Rashid Rida, regarded
as leading representatives of the modern universalist approach, to the Qur’an and the activity of ta’wil
are discussed on a comparative basis.

The principal reason for examining Muhammad ‘Abduh and Rashid Rida as representatives
of the modern universalist approach is their pioneering and foundational role in the systematization
of Qur’an-centered interpretive thought in the modern period. Both thinkers sought to develop a new
method of interpretation capable of responding to the epistemological and social problems of the
modern age. Their reinterpretation of the relationship between reason and revelation, their emphasis
on the universal objectives and principles of the Qur’an, and their efforts to move beyond literalist
and madhhab-centered interpretations made them early and influential representatives of the modern
universalist line.

Another reason for selecting ‘Abduh and Rashid Rida is the decisive influence they exerted
on many subsequent reformist and universalist approaches in modern Islamic thought. Nevertheless,
this study does not make the absolute claim that ‘Abduh and Rashid Rida represent “the entirety of
the modern universalist approach.” Their selection is based on their high representative value as
thinkers who make the fundamental parameters of universalist interpretive tendencies in the modern
period visible and who exerted considerable intellectual influence.

The Qur’an as a Metaphysical Text in the Universalist Paradigm

The universalist approach to the fafsir (exegesis) and fa ‘'wil (interpretation) of the Qur’an is
fundamentally a reflection of a particular conception of the nature of the Qur’anic text. The central
focus of this approach is the ontological status of the text in the metaphysical realm prior to its
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historical process of revelation. The holistic and transcendent nature of the Qur’an, which has existed
eternally within divine knowledge, is regarded as a “metaphysical text” (Yavuz, 2013, p. 20).
Accordingly, the universalist conception is text-centered. This approach, which is based on the
principle that the commands and prohibitions of the Qur’an possess supra-temporal binding force
and therefore maintains that its rulings remain valid until the Day of Judgment, is also referred to as
an “absolute” or “universalist reading” (Pagaci, 2000, pp. 28-29). In the process of determining the
meaning of the text, this approach regards its status as divine speech, its internal coherence, and its
conceptual structure as the primary determining elements.

Within the distinction between different types of texts—namely, oral texts formed through a
living dialogue with an addressee and pre-constructed texts whose holistic structure is designed in
advance—universalism regards the Qur’an as a pre-constructed text. In this sense, the verses of the
Qur’an are understood as God’s eternal divine speech and as the symbolic manifestation of a
metaphysical reality preserved in the Lawh al-Mahfiiz (Preserved Tablet) (Karakaya, 2003, pp. 26—
27). The Qur’an was not formed as a living dialogue with its addressees during the period of
revelation; rather, it was predetermined independently of the historical conditions experienced and
the events encountered by its first addressees. Revelation was sent down gradually over a period of
twenty-three years within the framework of a divine plan ordained by God. The verses revealed
during this process were arranged in accordance with the divine order in the Lawh al-Mahfiz, and
the position of every verse and siirah was determined by this divine arrangement (Mawdudi, 2005,
Vol. 1, pp. 46—47). In the form of the Mushaf, the Qur’an thus assumed the character of a coherent
text possessing internal consistency and wholeness (Coskun, 2018, p. 50; Zarkashi, 1972, Vol. 1, p.
236). In other words, within the universalist conception, the Qur’an is the historical and linguistic
manifestation of metaphysical divine speech.

The fundamental basis of the universalist conception lies in statements contained within the
Qur’an itself indicating that it is preserved in a transcendent realm. Verses such as, “Rather, it is a
glorious Qur’an, [inscribed] in a Preserved Tablet” (Qur’an 85:21-22); “Indeed, it is a noble Qur’an
in a well-protected Record; none touch it except the purified” (Qur’an 56:77-79); and “Indeed, it is
in the Mother of the Book with Us, exalted and full of wisdom” (Qur’an 43:4) have been interpreted
as evidence that the Qur’an exists in a protected metaphysical realm referred to as the Lawh al-
Mahfiiz (Mugqatil b. Sulayman, 1423, Vol. 3, p. 789). Likewise, exegetes have interpreted concepts
such as Kitab (Book) (Qur’an 6:38; 50:4), Umm al-Kitab (Mother of the Book) (Qur’an 13:39; 43:4),
Kitab Mubin (Clear Book) (Qur’an 10:61; 34:3), Kitab Maknun (Hidden/Protected Book) (Qur’an
56:78), and Kitab Mastiir (Written Book) (Qur’an 17:58; 33:6) as referring to the Qur’an (Razi, 1995,
Vol. 9, p. 418; Suyiti, 2003, Vol. 14, p. 20; Tabari, 1996, Vol. 3, p. 103). On the basis of these
evidences, it is argued that the Qur’an’s form in the *Lawh al-Mahfuz corresponds to its metaphysical
textual form and that it constituted a completed reality within the realm of divine knowledge even
before it was directed toward humanity.

Within the theological tradition of A4l al-Sunna as well, the Qur’an is regarded as a reflection
of God’s eternal attributes of speech and knowledge. This transcendent text lies beyond time and
space (Oztiirk, 2012, p. 25), and its content is therefore not limited to a particular historical period.
Rather, it encompasses developments across all times and includes potential problems that may arise
(Oztiirk, 2017, p. 11). Despite their differences, scholars such as Ibn Taymiyyah (d. 728/1328), Fakhr
al-Din al-Razi (d. 606/1210), and al-Zarqani (d. 1367/1948) share the view that the Mushaf in our
possession today, compiled between two covers, corresponds to the original preserved in the Lawh
al-Mahfiiz. The Qur’an in our hands is understood as the earthly manifestation of its original form
(Ibn Taymiyyah, 1426, Vol. 12, p. 126; Razi, 1995, Vol. 21, p. 250; Zargani, 2010, Vol. 1, p. 48).
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According to this conception, the transmission of revelation is also described as a
hierarchical process whose precise nature cannot be fully comprehended. According to transmitted
reports, the angels conveyed the revelation to the Prophet Muhammad by transcribing (istinsakh) it
from the Qur’an preserved in the Lawh al-Mahfiiz (Yazir, 2023, Vol. 6, p. 203). Accordingly, the
Qur’an was transmitted by the will of God and in a manner whose precise nature is unknown to
human beings. Through the process of revelation, Gabriel conveyed it to the Prophet Muhammad
(Duman, 1997, p. 75). In this respect, revelation may be understood as a continuous process of
transmission extending from the Lawh al-Mahfiiz through revelation to the Mushaf.

When defining the Qur’an, the fact that it is described not only as divine speech sent down
to the Prophet Muhammad through Gabriel, transmitted through tawatur, and revealed for the
purposes of i jaz (inimitability) and hidayah (guidance) (Gorglin, 2024), but also as “that which is
written in the Lawh al-Mahfiiz” (Mertoglu, 2025), indicates that the Qur’an in the *Lawh al-Mahfiz
and the Mushaf in our possession are regarded as identical (Aliisi, 1301, Vol. 1, pp. 27-28). This
conception emerges as a reflection of the textual paradigm developed concerning the Qur’an.
Accordingly, the Qur’an possesses the character of a text predetermined in the presence of God and
completed in all its dimensions. All elements—including the arrangement of the text, its mode of
recitation, and the relationship between wording and meaning—are regarded as fixed from the outset.
Since the Qur’an’s being inscribed in the Lawh al-Mahfiiz (Qur’an 85:21-22) is understood as
referring to the original form of divine speech (Aydar, 2000, p. 118), this implies that not only the
content of the text but also its wording and arrangement possessed a form predetermined within the
divine plan (Agbal, 2018, p. 93; Duman, 2020, p. 23; Qurtubi, n.d., Vol. 1, p. 44).

One of the important issues that must be addressed in discussions concerning the Qur’an’s
metaphysical realm of existence is the matter of Bayt al- ‘Izza (the House of Might). Regarded as one
of the metaphysical stages of the Qur’an’s revelation, Bayt al-‘Izza constitutes a symbolic
representation of the aforementioned metaphysical form. The belief that the Qur’an was sent down
in its entirety from the *Lawh al-Mahfuz to the lowest heaven during the month of Ramadan (Qur’an
2:185), on a blessed night (Qur’an 44:3) known as the Night of Decree (Laylat al-Qadr) (Qur’an
97:1), and was subsequently conveyed from there to the Prophet Muhammad gradually (Demirci,
1998, pp. 35-37; Suyiti, 1422, Vol. 1, pp. 116-117; Tabari, 1996, Vol. 9, p. 177) is regarded as one
of the principal arguments for the conception of the Qur’an as a metaphysical text. In this way, the
metaphysical integrity of the Qur’an was preserved while the historical process of revelation
commenced. Al-Zarkasht (d. 794/1392) reports that there is a consensus among scholars that the
Qur’an was sent down all at once from the *Lawh al-Mahfiiz to Bayt al- ‘Izza (Zarkashi, 1972, Vol.
1, p. 321). In the modern period, however, some thinkers have approached reports concerning the
Qur’an’s complete descent at once with reservation. For example, Subht al-Salih (d. 1986) stated that
he did not accept the notion of its collective descent to Bayt al- ‘Izza. According to him, the reports
concerning this issue do not fully correspond to the Qur’an’s own statements regarding the process
of revelation (Subht al-Salih, 1970, p. 51).

Within the conception of the text envisioned by the universalist paradigm through the
metaphysical realm, revelation is understood not as a dynamic process of communication occurring
within historical circumstances, but rather as the transmission to humanity of a book that had already
been constituted (Elik, 1998, p. 62). The Qur’an is not merely a revelation sent down at a particular
point in time. Rather, it is a fixed text that was predetermined in God’s eternal knowledge and
possesses a constructed and holistic structure. Within this conception, the Qur’an is regarded as a
“preface” to history (Oztiirk & Unsal, 2017, p. 11). History is the stage upon which this fixed text
becomes manifest; however, events occurring in history do not have a determining influence on the
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formation of the text. All events that have occurred and will occur are understood to be contained
within the Qur’anic content in a form predetermined in advance.

Since the Qur’an is regarded within the universalist approach as a manifestation of God’s
knowledge, the rulings contained within it are understood to be universal in the sense that their
meaning and content remain valid across all times and places. In this way, the Qur’an is regarded as
being preserved by God Almighty until the Day of Judgment (Keskin, 2016, pp. 3, 15, 91).
Consequently, the preservation of the Qur’an signifies not only the preservation of its wording but
also the preservation of its meaning. The literal and apparent meanings of the Qur’anic verses possess
validity transcending time. Although the verses were revealed in the context of particular events and
addressed to particular addressees, the meaning of their wording cannot be confined to a specific
historical period, geographical setting, or particular individuals. These meanings possess a
comprehensiveness capable of responding to the needs of humanity in every age. The rulings and
message of the Qur’an do not address only the period in which it was revealed; rather, they provide
divine guidance that remains continuously valid for all humanity.

According to the universalist conception of the Qur’an, the fact that the arrangement of the
verses and strahs is tawqifi (divinely determined), and that processes such as its recitation and
explanation are directly attributed to God, indicates the dominance of a divine plan and the existence
of a metaphysical integrity in the text independent of human intervention. The verses, “Do not move
your tongue with it to hasten with its recitation. Indeed, upon Us is its collection and its recitation”
(Qur’an 75:16-17), and “Then indeed, upon Us is its clarification” (Qur’an 75:19), are presented as
Qur’anic evidence for this conception. According to the universalist approach, the verse, “And [it is]
a Qur’an which We have divided [into parts] so that you may recite it to the people over a prolonged
period, and We have sent it down progressively” (Qur’an 17:106), also demonstrates that this gradual
descent involved the presentation, in parts, of a whole determined in advance (Agbal, 2018, p. 84).

The inviolability of the text and its completion within God’s eternal knowledge demonstrate
the extent to which the Qur’anic text is regarded as insulated from human intervention in every
respect. This conception constitutes one of the important foundations upon which the universalist
view has based its modern-period understanding of the universality of the Qur’an. Otherwise, if any
element of the Qur’an—including its composition, meaning, wording, or language—were deficient,
its divine character would be compromised. This is because every passage of the Qur’an was sent
down to the heart of the Prophet Muhammad by God’s will in accordance with the form preserved
in the Lawh al-Mahfiiz (Duman, 2009, p. 18).

The Qur’an’s metaphysical state—that is, its existence in the *Lawh al-Mahfuz—did not
constitute an obstacle to its being understood. On the contrary, this metaphysical foundation is
regarded as necessary for understanding the divine intent, since the Qur’an has been subjected to
processes of understanding and interpretation from the very day of its revelation. Various approaches
emerged in the course of understanding the Qur’an. One of the fundamental methods employed in
this process is an approach that places the text at the center and focuses on its apparent (zahir)
meaning (Baktir, 2004, pp. 27-28). At the foundation of this conception lies the idea that the Qur’an
exists in the *Lawh al-Mahfliz in terms of both its wording and its meaning. Moreover, the
expressions found in the Qur’an are often sufficiently clear not to require interpretation, and meaning
is regarded as fixed within the limits of the wording. For this reason, one of the primary aims of the
ZahirT interpretive tradition is to preserve, in accordance with its original form, the meaning borne
by the divine text without disrupting its literal structure (Kutlu, 2007, p. 158).

Within the tradition of tafsir, the approach that advocates absolute fidelity to the wording
and apparent meaning (zahir) of the text within the universalist conception of the Qur’an is the
traditional Zahiri/Salafi approach. In this approach, referred to as the Salafi/ZahirT reading, the
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Qur’an maintains its binding authority through the same literal rulings in every period (Albayrak,
1995, p. 173). Since the meaning of the Qur’an is regarded as fixed within its literal structure, this
approach maintains that the ruling is precisely what the wording declares. According to this
conception, the Zahirreading functions as a shield that protects the text from arbitrary interpretations
and preserves on earth the ontological reality and inviolability of the Qur’an as it exists in the Lawh
al-Mahfiiz (Oztiirk, 2016, p. 135; Yavuz, 2019, pp. 180-182). It is also argued that the Companions
during the period of revelation and the generation that followed them were those who understood the
Qur’an best, and that the understanding and practices of those periods should therefore be carried
over directly into the present. For this reason, the Salafi/ZahirT approach maintains that no additional
interpretation by later generations is necessary for understanding the verse (Arpa, 2018, p. 21).

According to the universalist approach, because the text was already determined in pre-
eternity, external context is not of primary importance in discovering its meaning. The text itself is
already the determinant of meaning. Accordingly, the meaning of the wording is not affected by
events and phenomena that occur in history, and meaning does not change throughout the historical
process, since the circumstances of the period in which the text was revealed do not determine its
meaning (Ibn Hazm, 1970, Vol. 1, pp. 15-25). Therefore, the activity of tafsir does not consist in
assigning new meanings to the text, but rather in preserving the original meaning fixed during the
period of revelation. The primary duty of the exegete is to function as a transmitter who conveys this
historical meaning (Oztiirk, 2014, p. 200).

The Modern Period, constituting the third phase of Salafi thought and the idea of returning
to the primary sources, emerged under the leadership of Jamal al-Din al-Afghani (d. 1897) and
Muhammad ‘Abduh (d. 1905) in response to the challenges posed by the West and the political
decline of the Islamic world in the nineteenth century. Although this movement also advocated a
return to the essence of the tradition, it differed methodologically from traditional Salafism. Whereas
traditional Salafism in the line of Ibn Taymiyyah imitated the practices of the past, modernists sought
to develop new forms of jjtihdd appropriate to the contemporary age and to identify universal
principles on the basis of the Qur’an and the Sunnah (Korkmaz, 2014, p. 450; Oztiirk, 2015, pp. 37—
44).

The modern text-centered universalist approach, shaped by the new social and cultural
formations brought about by the modern age as well as by the challenges posed by the West, aimed
to reread the text in a manner capable of responding to the realities of modern life. ‘Abduh and those
associated with him argued that the Qur’an was revealed for the purpose of providing guidance and
showing the path of truth, and maintained that Qur’anic injunctions possess supra-historical value.
For example, Rashid Rida, one of the prominent representatives of this movement, held that no verse
had become obsolete and that every part of revelation continued to offer a living message to its
addressees in different times and contexts (Rashid Rida, 2011, Vol. 1, p. 179; Vol. 4, p. 280).

In their approaches to the Qur’anic text, the traditional Salafi/Zahirt and modern universalist
approaches share common ground insofar as both accept the textual integrity of the Qur’an in the
Lawh al-Mahfiiz. Accordingly, both approaches maintain that fidelity must be shown to the wording
of the text and that no alteration should be made to it. Nevertheless, the methods employed by these
two schools in understanding and interpreting the verses differ considerably. The traditional
Salafi/Zahir1 approach follows a narration-centered (riwayah) method in understanding the Qur’an
and advocates the universality of its wording by emphasizing its eternal dimension. The modern
universalist approach, by contrast, gives priority to reason over transmitted reports and emphasizes
the universality of the message by focusing on the Qur’an’s validity across time and space (Aydiiz,
2013, p. 60).
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The modern universalist approach likewise raises no objection to the Qur’an’s prior existence
as a text in the *Lawh al-Mahfiiz and its descent from there to the lowest heaven; rather, it treats this
as a matter of faith. In this respect, the sphere of human responsibility is limited to believing in this
reality without delving into its details or hidden dimensions. Metaphysical matters belong to the
realm of the unseen (ghayb), which exceeds the limits of human knowledge and experience;
therefore, submission is regarded as more reasonable than rational speculation (‘Abduh, 1341, p. 61;
Rashid Rida, 2011, Vol. 2, p. 263). Once revelation began to be sent down to the Prophet Muhammad
and the Qur’an was compiled between two covers, it came to possess an existential form expressed
in human language and transformed into an earthly text that could be read, understood, and
interpreted (Said, 2000, p. 122). Thus, while the modern universalist approach accepts through faith
the transcendent and eternal existence of the Qur’an in the *Lawh al-Mahftiz on the one hand, it also
regards it, on the other, as a universal guide capable of shaping the moral, social, and intellectual
lives of human beings.

The universalist conception of the Qur’an does not regard the fact that divine speech
possesses an ontologically transcendent and metaphysical structure as an insurmountable
epistemological obstacle to its being understood and interpreted by the human intellect. According
to this approach, although the origin of revelation belongs to the realm of absolute and divine
knowledge, the descent of the message to earth took place in a manner appropriate to the intellectual
capacity, conceptual world, and linguistic possibilities of its human addressee. This comprehensive
perspective becomes most clearly evident in metaphysical subjects that challenge the limits of human
reason, particularly God’s transcendent attributes, reports concerning the unseen, and the mutashabih
verses.

The approach to fa 'wil adopted by the universalist conception in both its traditional and
modern forms has tended to prioritize the apparent expression of the text with regard to God’s
attributes and the mutashabih verses. Within this approach, the relevant verses have been accepted
without denying their existence in their literal form, while interpretive efforts aimed at reducing the
meaning of the text entirely to a symbolic or allegorical structure have largely been avoided.
According to this conception, the fundamental boundaries of the meaning conveyed by the divine
address are determined by the nass (scriptural text), and the human intellect does not possess the
authority to produce definitive interpretations beyond these boundaries.

In contrast to the comprehensive conception adopted by the universalist approach, which
centers on the ontological realization of the divine declaration, the theological backgrounds
constructed by different interpretive traditions constitute a significant field of debate. The approaches
rejected by universalism have reduced the ta ‘wil of the realities reported by the verses to purely
linguistic or corporealist interpretations. Indeed, these polarized modes of reading become fully
apparent in the problematic relationships that different theological movements have established with
the text throughout the history of kalam: the Mu‘tazilite movement, which, by placing reason above
the nass, moved toward excessive abstraction, and the Mushabbiha and Mujassima, which, by
becoming confined to the apparent meaning of the wording, corporealized the divine.

Within the universalist approach, the concept of ta ‘wil is situated not merely as a mental or
linguistic effort to understand the text in the narrow sense, but rather as an ontological and
epistemological preference concerning how the unseen and metaphysical realities reported by the
Qur’an will ultimately become manifest. The answer to the question of which expression in the text
constitutes the zahir (apparent meaning) and which represents the murad al-ilahi (divine intent)
reflecting the ultimate truth is constructed directly through the theological presuppositions of the
mind that approaches the text. In this context, fa ‘'wil is far more than a simple and technical operation
of matching the words of divine speech with their lexical meanings and explaining them. By
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centering on the emergence of the truth of the divine message into the realm of existence, it becomes
a fundamental instrument of understanding that determines how the relationship between text and
reason, and between wording and meaning, is to be established.

The significance of the debate concerning fa ‘wil is not limited solely to the question of how
verses are interpreted; it also lies in revealing the theory of knowledge, conception of God, and
understanding of revelation upon which these interpretations are based. In other words, the analysis
of the method of ta 'wil assumes a determining role in understanding the ways in which different
schools of Islamic thought approach the Qur’an and the theoretical foundations underlying those
approaches.

The Concept of Ta’wil and Its Theological Foundations

In order for the divine intent (murad al-ildahi) conveyed to humanity by God to be properly
reflected in lived reality, it is essential that the Qur’anic verses be correctly understood. In the process
of understanding the Qur’an, incorrect meanings attributed to words may lead both to the
misinterpretation of the concepts derived from them and to the erroneous or incomplete
understanding and interpretation of the verses in which they occur. For this reason, the method of
ta’'wil is of considerable importance in terms of the role it plays in the process of understanding
Qur’anic verses.

The concept of ta ‘'wil is derived from the Arabic root a-w-/, which lexically means “to return”
or “to arrive at something” (Ibn Manziir, 1414, vol. 11, p. 33). It carries meanings such as the ultimate
point to which a matter or statement eventually leads, its final meaning, its outcome, and the
interpretation of a dream (Raghib, n.d., p. 59). As a technical term, ta ‘wil refers either to assigning
an expression that initially appears ambiguous or capable of bearing more than one meaning in the
wording of the Qur’an to an appropriate meaning on the basis of evidence derived from the Qur’an
and the Sunnah (Birisik, 2025), or to selecting one of the possible meanings that is compatible with
the meaning of the verse (Kafiyaji, 1998, p. 22).

The concept of ta’wil occurs in seventeen different places in the Qur’an and is used in
different senses in these contexts. In the verses, it refers to the intended meaning of muhkam
expressions and the ultimate reality of mutashabih verses (Qur’an 3:7); the outcome or desired result
of an affair or event (Qur’an 18:78; 12:82); the inner reality of an event that has occurred or is
occurring (Qur’an 7:52-53; 10:39); or the literal realization in the external world of a statement that
had previously been foretold (Qur’an 12:6, 21, 35, 37, 44, 45, 100, 101).

When the history of Qur’anic exegesis is examined, it becomes evident that fafsir and ta 'wil
were used synonymously in the early period. Reports attributed to Ibn ‘Abbas support this
observation (Ibn Manziir, 1414, vol. 11, p. 33), while Muhammad b. Jarir al-TabarT (d. 310/923)
frequently used the expression gawlu-hu fi ta 'wili (“regarding the interpretation of His statement”)
when explaining Qur’anic verses (Tabari, 1996, vol. 1, pp. 62, 65, 511). This indicates that no
definitive methodological distinction had yet been established between the two concepts in the early
period. In this sense, the concepts of tafsir and ta 'wil were understood as the explanation of the
Qur’an on the basis of the meaning “to clarify” or “to elucidate.” With Imam al-Maturidi (d.
333/944), however, the two concepts began to be used in different senses and were methodologically
distinguished from one another. According to al-Maturidi, tafsir is the determination of the single
and certain meaning indicated by a word, achieved by referring to reports transmitted from the
Companions who witnessed the revelation. Ta 'wil, by contrast, is based on rational interpretation
and consists of preferring one of the possible meanings of an expression without claiming certainty
(Maturidi, 2006, vol. 1, pp. 3, 349). Al-Zarkashi similarly defines fa 'wil as “the selection of one of
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the possible meanings of an expression on the basis of evidence and with consideration of the
contextual relationship between what precedes and follows it” (Zarkashi, 1972, vol. 1, sec. 2, p. 166).
Al-Suytti (d. 911/1505), meanwhile, further clarified the methodological distinction between the two
concepts by emphasizing that fafsir is based on transmitted reports, whereas ta ‘wil relies on rational
reasoning and the rules of language (Suyiti, 1422, vol. 1, p. 759). On the basis of these definitions,
it may be stated that tafsir is the definitive explanation of expressions and relies largely, as a source,
on reports transmitted from the Companions and the Successors. Ta ‘wil, on the other hand, involves
reinterpreting Qur’anic expressions among their possible meanings on the basis of evidence derived
from the fundamental sources of religion and through the use of rational methods. From a functional
perspective, in the classical methodology, fafsir provides the foundation for ta ‘wil, while ta 'wil is a
process that reveals secondary meanings indicated by the wording on this foundation. In this respect,
tafsir primarily performs the function of explanation, whereas ta 'wil constitutes an act of
interpretation based on preference and substantiation.

Ta 'wil should not be regarded as an arbitrary act of assigning meaning. For ta 'wil to be
considered valid, it is necessary to adhere to certain methodological conditions. Requirements such
as remaining faithful to the contextual coherence of the verse, avoiding conflict with the general
principles of Islam, and grounding the interpretation in a sound linguistic basis remove fa ‘wil from
the realm of arbitrariness and give it a scholarly character. When carried out in accordance with the
necessary conditions, this activity is not merely a literal analysis. Rather, it is an effort of
understanding that seeks to discover the meaning of the text and expand its horizon of meaning. It
aims to make visible the possible fields of meaning indicated by the wording while remaining within
the boundaries of methodological principles. In this respect, ta ‘wil does not invalidate the wording;
rather, at points where the apparent meaning of the wording proves insufficient, it serves to reveal
the divine intent (murad al-ilahi) (Razi, 1993, pp. 182—-183, 187). Consequently, it may be argued
that za 'wil, when conducted in accordance with the necessary methodological principles, does not
weaken the authority of the text but instead becomes an interpretive activity that enables the text to
be understood in a more comprehensive and coherent manner.

In the method of ta ‘wil, no forced meaning that contradicts the rules of language or makes it
impossible to establish a connection with the context may be attributed to the wording. Nevertheless,
even in an interpretation that fulfills all the necessary conditions, it cannot be claimed with absolute
certainty that the proposed interpretation is definitively the divine intent expressed in the verse
(Yavuz, 2025). What is decisive in this effort to understand is not the personal inclinations of the
interpreter but the wording and the other pieces of evidence that support it. Therefore, although ta 'wil
involves a subjective dimension of interpretation, it is not entirely subjective. Since ta ‘'wil is restricted
by the rules of language and the general principles of Islam, it possesses an objective dimension as
an act of understanding.

The method of fa 'wil has been employed in Islamic sciences not only in zafsir but also in
various other disciplines, such as kalam and jurisprudence. Ta ‘wil is a concept whose meaning and
method of application have been debated by Muslim scholars. In terms of the meaning and function
attributed to it in this study, it is more appropriate to regard ta ‘wil in the science of fafsir as a method
employed in determining the meanings of verses containing mutashdabih, mujmal, mushkil, and
mubham expressions, as well as the meanings of polysemous words. In the tradition, the concept of
ta 'wil has largely been understood as a transition from the apparent meaning of an expression to a
secondary or figurative meaning through the use of linguistic devices such as metaphor and isti ‘ara
(Yavuz, 2019, p. 265).
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One of the subjects in which ta ‘'wil has been most extensively employed is the question of
the divine attributes. Muslim scholars have agreed that, with respect to God's essence and attributes,
He is transcendent and free from every form of deficiency. However, particularly in the case of the
khabari (informative) attributes, emphasizing the literal meaning of a verse may lead to
misunderstanding. Accordingly, two fundamental methodologies have developed regarding
expressions that evoke physical associations, such as “hand,” “face,” and istiwa . The adherents of
the first approach prefer tafwid: they adhere to the apparent meaning of the expressions found in the
revealed texts while consigning the modality and reality of these attributes to God. The adherents of
the second approach, which adopts the method of 7a ‘'wil, consider it necessary to resort to rational
inference and the possibilities offered by language, on the grounds that interpreting the apparent
meaning of these expressions literally may lead to various theological problems (Yurdagiir, 1984, p.
236).

Among thinkers who hold a universalist conception of the Qur’an, there are scholars such as
Ahmad b. Hanbal, Imam Malik, Ibn Taymiyyah, and Ibn Hazm who rejected ta 'wil, as well as
scholars such as al-Razi and al-Ghazali who accepted this method. The first group, which rejected
ta 'wil and argued that the wording should be understood according to its apparent meaning, preferred
to affirm the divine attributes while consigning their modality to God within the framework of the
principle of bild kayf—that is, without asking how or asserting knowledge of their modality. The
starting point of the second group, which adopted the method of fa wil, was the necessity of
protecting the doctrine of divine transcendence from likening God to created beings. According to
al-Razi, who held this view, fa 'wil constitutes a theological necessity, since when the human mind
hears the words “hand” or “face,” it involuntarily tends to conceive of a physical form. Such a
conception is fundamentally incompatible with the doctrine of divine unity. These corporeal
conceptions, which directly conflict with the Islamic principle that the Creator cannot be likened to
created beings, must therefore be eliminated. Accordingly, such expressions should be interpreted
through secondary meanings appropriate to God's majesty (Razi, 1993, p. 220 ff.; Yurdagiir, 1984,
p. 237).

The aim of both the fafwid and ta 'wil approaches is to avoid the danger of likening God to
created beings. The difference between the two approaches lies at the level of method. Accordingly,
this difference may be regarded as a manifestation of different attitudes toward reconciling the
authority of the revealed text and fidelity to the text with rational consistency. At this point, the
approach of the universalist Salafi/Zahiri methodology—which prioritizes adherence to the apparent
meaning of the text and regards the understanding and practices of the first three generations, known
as the salaf al-salih, as its primary point of reference—toward ta’'wil becomes particularly
significant.

Literal Fidelity and the Rejection of 7a 'wil in Salafi/Zahiri Methodology

Although different theories have been developed within the Islamic intellectual tradition, the
majority of Sunni scholars have adopted the view that the origin of language is rooted in revelation,
that is, that language is tawqifi. According to this approach, language is not the product of human
convention. From the perspective of Salafi/Zahiri reasoning, it is God who brought language into
existence. It is accepted that there is a connection between wording and meaning that was constructed
in the metaphysical realm and determined by the divine will. Thinkers such as Ibn Hazm and Ibn
Taymiyyah, in particular, argued that the origin of language is revelation and that the names of things
were taught directly by God (Ibn Hazm, 1970, Vol. 1, pp. 11-25; Ibn Taymiyyah, 1996, p. 80). The
understanding that the relationship between wording and meaning is divine constitutes the basis for
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adhering particularly to the apparent meanings of the nass and for adopting a cautious attitude toward
ta 'wil.

Knowledge concerning God's essence and attributes is fawqifi, and the limits of knowledge
in this field are determined by the Quran and the Sunnah. Human reason has no independent method
by which it can acquire knowledge in this matter, because the divine essence and attributes belong
to the realm of the unseen and possess a nature that cannot be directly accessed through human
experience or rational inference. Therefore, human beings can know God only in the manner in which
He has introduced Himself through revelation or in the manner in which His Messenger has described
Him (Ibn Taymiyyah, 1426, Vol. 5, p. 16). The fact that the Quran and the Prophet Muhammad
conveyed knowledge concerning God's essence and attributes through the possibilities of human
language is likewise regarded as a requirement for revelation to be comprehensible to its addressees.

The majority of scholars have sought to interpret the apparent meanings of mutashabih
scriptural texts in accordance with the general principles of the Quran and the Sunnah and the
principles of reason, with the aim of preserving the principle of divine transcendence (tanzih). The
fundamental purpose of this approach is to eliminate the possibility of likening God to created beings.
However, the most distinctive characteristic of the universalist Salafi/Zahiri methodology, which
places the Quran at the center as a metaphysical text, is its opposition to the fa 'wil of scriptural texts
and its acceptance of verses and hadiths whose meanings are considered obscure according to their
literal meanings (Ibn Taymiyyah, 1426, Vol. 5, p. 101; Razi, 1993, p. 202). Through such an attitude,
its proponents sought to preserve the metaphysical literal integrity of revelation and the stability of
its meaning.

According to the Salafi/Zahiri approach, there are two fundamental grounds for avoiding the
ta 'wil of such scriptural texts. The first is the view that ta ‘'wil is itself prohibited by God in verse 7
of Siirat Al ‘Imran (Razi, 1995, Vol. 1, p. 414). Accordingly, the approach maintains that the nass
itself requires distance from the practice of ta 'wil. The second reason is the consensus that fa ‘'wil is
based on conjecture rather than certain knowledge. According to this approach, human reason is, by
its very nature, regarded as a limited and relative instrument of knowledge that involves conjecture.
It is not considered correct to issue judgments based on conjecture concerning the divine attributes.
As indicated by scholars deeply rooted in knowledge, it is necessary to affirm that all the mutashabih
attributes originate from God. For the addressee, it is obligatory to believe in the apparent meaning
of the text and to affirm it inwardly as well (Oztiirk, 2009, p. 88; Shahrastani, n.d., p. 93).

The Ashab al-Hadith, regarded as the early representatives of the Salafi/Zahiri approach,
adhered to the apparent meaning in fafsir and accepted the views of the Salaf al-Salih as a point of
reference. The scholars of this approach followed the same method in understanding the khabart
attributes and treated concepts such as “hand,” “face,” “descent,” and “istiwa’” found in the scriptural
texts according to their apparent meanings, without assigning them metaphorical meanings or
resorting to ta ‘'wil. According to the Ashab al-Hadith, removing a nass from its apparent meaning
and subjecting it to a different interpretation requires the existence of clear and binding evidence.
Within this approach, the Book, the Sunnah, the statements of the Companions, and the consensus
of the Successors are regarded as evidence required for fa 'wil. Without one of these forms of
evidence, removing a nass from its apparent meaning and subjecting it to fa 'wil is not regarded as a
valid method (Gormez, 1997, p. 99). However, according to the proponents of this approach, this
position does not entail any comparison that would amount to anthropomorphism or corporealism.
Its fundamental reference is the principle that God resembles nothing. Therefore, it is maintained that
the true nature of these attributes is entirely different from that of created beings, and the door to
ta 'wil is consequently kept closed (Ash‘ari, 1410, p. 57).
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The fundamental reason why the Ashab al-Hadith adopted such an approach in
understanding these verses was to prevent human intervention in the text and thereby protect religion
from distortion. Accordingly, it is necessary to affirm that the mutashabih attributes originate from
God, to believe in the apparent meaning of the text, and to consign knowledge of their modality
(kayfiyya) to God. From their perspective, investigating the manner in which the attributes exist or
altering the words through linguistic manipulation is contrary to the spirit of religion. Therefore, one
must believe in the meaning indicated by the wording. Those who engage in fa ‘'wil, it is argued, rely
on conjecture rather than definitive evidence such as the nass, and the fixed meaning of the wording
is altered by subjective and changeable human reason. In this case, fa 'wil becomes a mode of
interpretation in which subjectivity predominates, and when objective understanding is absent,
distortion will inevitably occur. Once the door to fa 'wil is opened, the limits will be exceeded, and it
will no longer be possible to prevent this process (Ghazali, 1974, Vol. 1, p. 104).

The principle attributed to Imam Malik (d. 179/795)—"“Istiwa’ is known, its modality is
unknown”—constitutes one of the foundations of the traditional Salafi/Zahiri methodology (Zarqani,
2010, Vol. 2, p. 231). According to this principle, the lexical meaning of the wording in the language
is known to everyone, and the verse refers to this known meaning. However, the approach consigns
to God knowledge of how this meaning is manifested in His essence. Accepting the manifestation of
an attribute while consigning knowledge of its modality to God may lead to an understanding of God
in the human mind as unknown or unknowable. According to Ibn Taymiyyah, in order to prevent
such an agnostic attitude—that is, the conception of a God who possesses certain attributes but cannot
be known—the apparent meaning of the wording must be accepted (Ibn Taymiyyah, 1426, Vol. 3, p.
74). In this way, the wording does not become functionally meaningless or devoid of significance.

Throughout history, the opposition to ta 'wil led the Ashab al-Hadith to struggle against the
Mujassima and Mushabbiha, who corporealized God. They also opposed the Jahmiyya and the
Mu ‘tazila, who did not accept the meanings of these attributes according to their apparent sense, on
the grounds that they rendered the attributes functionally meaningless (Kirbasoglu, 2017, p. 109).
According to Ahmad b. Hanbal, accepting the attributes mentioned in the scriptural texts according
to their apparent meanings does not mean likening God to created beings; rather, it means consigning
knowledge of their modality to God. Just as likening the Creator to created beings constitutes a grave
deviation, rejecting or rendering meaningless the attributes mentioned in the scriptural texts under
the pretext of affirming divine transcendence is likewise an equally erroneous and dangerous method
(Ahmad b. Hanbal, 2003, p. 90). The safest path in this matter is to follow the method of the Salaf
al-Salih. Those who deviated from the Salafi position concerning the divine attributes were severely
criticized, and al-Darimi even expressed views suggesting that such deviation was equivalent to
polytheism (Darimi, 1985, pp. 93-94).

In the Salafi/Zahiri approach, the wording is itself the truth and, as the sole form through
which God's intent is conveyed to human beings (Ghazali, 1993, Vol. 1, pp. 180—-182), it must be
accepted in the form in which it was revealed. Accordingly, the apparent meaning of the wording is
the primary and original source of meaning. Whatever the wording states is the meaning. By virtue
of this direct relationship between a name and the entity named (ism and musamma), words indicate
their literal meanings without resorting to metaphor (Ibn Hazm, 1970, Vol. 4, p. 437). For example,
the word “hand” in the verse, “What I have created with My two hands” (Quran 38:75), is understood
in its literal sense. If it meant “power,” God would have used the word “power” instead of “hand.”
God did not say, “My hand is My power,” or use a similar expression. Moreover, according to this
approach, since God, who possesses infinite power and might, is capable of expressing His intent in
the clearest and most eloquent manner, preferring a metaphorical meaning that is not explicitly
indicated by the wording is considered contrary to the purpose of the text. Therefore, the apparent
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meaning—in this case, the attribute of the hand—cannot be abandoned (Tabari, 1996, Vol. 3, p. 340).
Likewise, if God had intended the word istiwa’ in the verse to mean “dominion” or “subjugation,”
He would not have been incapable of expressing this explicitly (Ibn Taymiyyah, 1426, Vol. 5, p.
145).

In universalist Salafi/Zahiri thought, which does not accept the classical methodological
definition of ta 'wil, the concept is used in two different senses. In the first sense, ta 'wil is regarded
as equivalent to tafsir and refers to explaining and clarifying the meaning of a statement. The use of
the concept in the early period points to this meaning. In this usage, fa 'wil aims to reveal what the
wording indicates. In the second sense, fa 'wil refers to the actual occurrence of the situation or report
mentioned in the external world, that is, its transformation into an objective reality (Ibn Taymiyyah,
1426, Vol. 13, pp. 288-289). In this sense, ta 'wil is not an intellectual activity of understanding but
the realization of the event that has been reported. Indeed, in the Quranic account of Joseph, when
his brothers prostrated themselves before him in respect, the verse states, “This is the ta ‘wil of my
dream” (Quran 12:100); here, ta 'wil refers to the realization of the reported event (Ibn Taymiyyah,
n.d., Vol. 2, p. 111). An examination of the literature likewise indicates that the generally accepted
understanding among the definitions given to the concept of za 'wil is oriented in this direction. Its
use as a synonym for zafsir or its classical definition is not accepted (Rashid Rida, 2011, Vol. 14, p.
250). The Salafi/Zahiri approach's definition of ta ‘wil on the basis of its Quranic usage can be
regarded as a manifestation of its text-centered approach and its sensitivity to adhering to the apparent
meaning of the nass.

When the verse concerning istiwa’ is evaluated in light of this meaning attributed to ta 'wil,
the following conclusion may be reached. Istiwa’ is an ontological reality expressing God's absolute
dominion over the universe, and this reality is affirmed by believing in the apparent meaning of the
wording. The ta 'wil of the verse will occur when we see our Lord in the Hereafter having istiwa’
over the Throne. However, it may be argued that this mode of understanding adopts an incomplete
position with regard to revealing the meaning for the present addressee. The Salafi position, in effect,
postpones the meaning from the present to the future and to the Day of Resurrection. According to
this approach, although the reality to which the verse refers is not yet fully known, an objective act
of understanding nevertheless takes place because the apparent meaning of the wording is taken as
the basis; thus, the truth and validity of the text are preserved.

When the verse is considered from the perspective of objectivity and subjectivity, which
constitute a fundamental concern of the universalist approach, istiwa’ is currently a “report.” Because
this report is divine, it is binding. However, the nature and modality of this knowledge are not yet
fully accessible to human understanding. What is important here is that the meaning constitutes
objective knowledge accepted by everyone. At a later time, or when it occurs in the Hereafter, it will
become an objective reality. When the wording is read according to its apparent meaning and its
meaning is not altered, the meaning does not arise arbitrarily in the reader's mind. Thus, when
meaning is linked to an event that will occur, subjectivity is avoided and the meaning is objectified.
In this case, the approach that remains within the limits indicated by the text advances a claim to
text-centered objectivity.

One of the reasons for the Salafi/Zahiri methodology's refusal to subject the divine attributes
and mutashabih verses to ta 'wil is the integrity of the Quran and the Sunnah. According to this
approach, if the Prophet Muhammad's fundamental duty was to convey and explain revelation to
people, then, had there been another intended meaning beyond the apparent expressions of the verses,
he would have been obliged to communicate it. He would never have concealed it from his
community and would have fulfilled his mission. Since no explanation to this effect has been
transmitted from the Prophet, it is not correct to abandon the apparent meaning of the scriptural texts.
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Ta'wils based solely on rational arguments contrary to what the wording states are arbitrary
interpretations without a basis in religion (Ibn Taymiyyah, 1426, Vol. 5, p. 16; Tabari, 1996, Vol. 2,

p. 16).

The alleged consensus of the Salaf that fa 'wil should not be employed in understanding the
khabart attributes and mutashabih verses is another reason for the approach's distance from ta 'wil
(Ibn Taymiyyah, 1426, Vol. 16, p. 92). The Companions and the generation that followed them were
the most authoritative and exemplary figures in understanding and transmitting religion. They did
not accept questioning the modality of God's attributes and stated that only God Himself knows His
true nature (Keskin, 2016, p. 97). They accepted the wording found in the verses according to its
apparent meaning and did not subject it to any alternative interpretation. Accordingly, they
understood the word istiwa * according to its apparent meaning and did not assign it the metaphorical
meaning of “dominion” or “subjugation.” Therefore, meanings derived by later generations through
the use of reason amount to questioning the modality of the attribute and constitute an innovation
(bid ‘a) (Ibn Taymiyyah, 1426, Vol. 5, p. 148).

Some thinkers who accepted the textual integrity of the Quran in the Lawh al-Mahfiiz and
who fundamentally emphasized fidelity to the wording did not, however, reject fa 'wil in its entirety
(Oztiirk, 2009, p. 102). Ibn Hazm's interpretation of concepts attributed to God such as wajh, janb,
and istiwa’ provides a clear example of this. He interpreted the expression wajh Allah in Quran 2:115
as God's knowledge of and approval of the servant's orientation toward Him; the concept janb Allah
in Quran 39:57 as worship of God; and the word istiwa’ in Quran 20:5 as the creation of the Throne
(Ibn Hazm, 1317, Vol. 2, p. 166). On the basis of this picture, it may be argued that this approach
generally opposes arbitrary fa 'wil rather than rejecting fa ‘'wil altogether. What is prohibited is not the
attempt to understand the text, but rather an ill-intentioned and transgressive effort to assign
meanings to it.

Scholars such as al-Ghazali (d. 505/1111) and al-Razi may also be evaluated in this context.
Although these thinkers accepted the integrity of the Quran's existence with God before its revelation
and defended the authority of the wording in understanding the verses, they also regarded ta 'wil as
legitimate. The fact that some individuals lacking sufficient mastery of the subtleties of the Arabic
language and the capacity for rational reasoning could misunderstand literal readings and fall into
the error of attributing corporeality to God (Shahrastani, n.d., Vol. 1, p. 105) led these scholars to the
view that fa ‘'wil was necessary to protect Islamic belief.

In his work [ljam al- ‘Awam, al-Ghazali classified the methodology of the Salaf concerning
mutashabih verses under seven fundamental principles. These are tagdis (declaring divine
transcendence), fasdig (affirmation and belief), acknowledging one's incapacity, silence, restraint,
abstention, and submitting the matter to those qualified in knowledge (Ghazali, n.d., pp. 3-33;
Simsek, 1991, p. 21). Al-Ghazali also stated that this was the path to be followed by the common
people. He maintained that verses concerning the mutashabih and God's attributes should be subject
to ta 'wil, arguing that the apparent meaning at first glance carries the risk of likening the Creator to
created beings. Accordingly, secondary meanings appropriate to the rank of divinity must be assigned
in accordance with the principle of divine transcendence. This is a task requiring expertise and must
be undertaken by scholars deeply rooted in knowledge (rasikhiin fi al- ilm) (Ghazali, 1962, p. 52).
According to this understanding, fa 'wil should be carried out by scholars in a limited and
methodologically disciplined manner in order to eliminate the risk of anthropomorphism.
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According to al-Razi, who held a position similar to that of al-Ghazali, ¢a 'wil is necessary
and legitimate when rational necessity requires it (Razi, 1993, p. 173). This is because metaphysical
truths in the Quran cannot always be directly comprehended through the apparent meaning of the
wording. In matters concerning the divine attributes and mutashabih verses, insisting on the apparent
meaning may lead to rational and theological problems (Razi, 1993, pp. 82—83). Although al-Razi
accepted the Quran's metaphysical textual existence and criticized the Salafi/Zahiri approach for its
attitude toward fa 'wil, he emphasized the integrity of the Quran and language as the limits of ta ‘wil.
According to him, transferring a meaning to another meaning requires linguistic evidence (Razi,
1993, pp. 180-181; Razi, 1995, Vol. 6, p. 149), and ta ‘'wil must necessarily be based on strong
rational evidence. If no valid evidence exists, forced interpretations should not be pursued, and the
matter should be consigned to God's knowledge (Razi, 1993, p. 168; Razi, 1995, Vol. 6, p. 148).

In conclusion, according to the traditional Salafi/Zahiri approach, the principle of not
departing from the apparent meaning of the nass unless clear evidence exists became a fundamental
method not only for muhkam verses but for all expressions found in the Quran. In order to preserve
the metaphysical textual integrity of the Quran and avoid distortion, mutashabih expressions and
khabart attributes were accepted according to their apparent meanings, and any shift in meaning was
rejected. This method was also regarded as ensuring objectivity in the process of understanding.

The Modern Universalist Approach to Ta wil

The modern universalist approach adopts a methodology that prioritizes reason over the
tradition-based methodology of the Salafi/ZahirT approach, particularly in addressing legal and social
issues. Although this approach gives priority to the universal objectives and purposes of the Qur’an,
it follows a more cautious path concerning mutashabih verses and the divine attributes, thereby
maintaining a line of thought that, in this respect, remains consistent with traditional Salafi/Zahiri
thought.

In the modern period, fidelity to the apparent meaning of the wording is likewise prioritized
in dealing with mutashabih texts. The first apparent meaning of the wording is taken as the basis by
exegetes, and metaphorical interpretations are generally avoided. Since knowledge concerning the
unseen realms, such as mutashabih matters and the divine attributes, is tawqifi—namely, grounded
in revelation—it transcends the limits of human experience and rational conceptualization. Indeed,
the fire of the Hereafter and the fruits, milk, and honey of Paradise are not identical to those found
in this world. Likewise, no one can fully comprehend the manner in which God performs istiwa’.
Accordingly, Muhammad ‘Abduh regards engaging in ta’wil concerning mutashabih matters and the
divine attributes as probing into metaphysical issues about which God has provided no explanation
(‘Abduh, 1341, p. 7). In his view, the safest approach is to refrain from debating such matters and to
believe in them “as they are” (‘Abduh, 1341, p. 84). Moreover, since reason is considered inadequate
to comprehend the nature of metaphysical realities, one must adhere to the principle of
“acknowledging one’s incapacity,” which has been adopted by the majority (Yazir, 2023, vol. 4, p.
81). In this way, both the risks of anthropomorphism and corporealism and arbitrary interpretations
can be avoided.

According to modern universalist exegetes, correct understanding can be attained by
considering together the meaning of a word as it occurs in the Qur’an and its original and primary
meaning during the period in which revelation was sent down (Asad, 2015, p. 31). Accordingly,
Rashid Rida defines ta’wil, in accordance with its Qur’anic usage, as “the occurrence of the reported
situation in the external world when its appointed time arrives” (Rashid Rida, 2011, vol. 14, p. 250).
This position derives from the modern universalist approach’s adoption of a text-centered
understanding. Consequently, the technical definition of ta’wil that became widespread in the
classical usil literature—namely, “assigning a wording to a secondary meaning on the basis of an
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interpretive indicator”—has not been accepted. In our view, referring to the usage of the concept in
the Qur’an and during the period of revelation, rather than to the technical meanings it acquired
subsequently, may be interpreted as an effort to preserve the objective meaning of the Qur’an.
Likewise, accepting the metaphysical subjects mentioned in the Qur’an as matters of faith that
transcend human reason and submitting to them, while prioritizing the apparent meaning of the
wording, serves to preserve the objectivity of the divine message.

In the modern universalist approach, the avoidance of ta’wil is motivated not only by
assumptions concerning metaphysical reality but also by the desire to focus on the moral and
universal message that revelation seeks to convey. The primary aim of this approach is to foreground
the Qur’an’s dimension of guidance and to realize revelatory guidance in every sphere of life. From
this perspective, excessive emphasis on debates concerning mutashabih verses and the divine
attributes is thought to risk overshadowing the Qur’an’s moral and universal message.

Conclusion

This study has comparatively examined the understandings of ta’wil adopted by the
traditional universalist approach and the modern universalist approach, which constitute two sub-
branches of the universalist approach that takes the conception of the Qur’an as a metaphysical text
as its point of departure. The findings indicate that both approaches, grounding themselves in the
transcendent and holistic nature of the Qur’an, reject ta’wil in the context of interpretive activity in
the classical sense. In both the traditional and modern universalist approaches, ta’wil is defined as
“the objective realization of the divine report when its appointed time arrives” and is thus regarded
not as a linguistic process of interpretation but as an ontological realization.

The most significant common feature of the traditional and modern universalist approaches
is their effort to preserve the objectivity of meaning by remaining faithful to the wording of the text.
However, the reduction of ta’wil to an ontological realization also entails a conception that postpones
the clarification of meaning in the present. Within the universalist conception, this gives rise to a
significant tension between the universality of the text and the historical situatedness of
interpretation.

In the traditional Salafi/ZahirT understanding, although the Qur’anic text is regarded as clear
and intelligible in terms of meaning, it is assumed that the ultimate and binding meaning has largely
been determined by the “first addressees” and the “generations of the Salaf.” Consequently, rather
than producing direct answers to questions and needs arising in new contexts, the preservation of
meaning within established interpretive frameworks is preferred. Alternatively, by conceiving
meaning—an understanding accepted by both the traditional and modern periods—as an event that
will become manifest in the future or in the Hereafter, meaning does not come into existence in the
mind of the reader in the present.

As an inevitable consequence of this epistemological perspective on the problem of ta’wil,
the re-signification of the text by the contemporary interpreting subject is restricted, and the
production of meaning is often reduced to the repetition of interpretations formed in the past. In other
words, the meaning of the Qur’an becomes a historically completed and static structure rather than a
dynamic process reconstructed “here and now.” Although this preserves the claim to the universality
of the text, it also limits, to a certain extent, its capacity to generate new meanings within
contemporary contexts.
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Within the universalist conception of the Qur’an, postponing the time at which truth comes
to pass produces a situation resembling the deferral of meaning. The approach, however, does not
regard this as an uncertainty; rather, it considers it a dynamic mechanism that continuously expands
the meaning framework of the divine text throughout the course of history and keeps the text alive
in every age. According to this approach, revelation addressed the people of its time in a language
appropriate to their level of understanding; nevertheless, the ultimate mode of realization—that is,
the ta’wil—of the symbolic indications and metaphysical truths it contains will become manifest in
subsequent periods or fully in the Hereafter. In this context, even if the absolute reality to which the
verses point has not yet fully come to pass, the transcendent truth and transhistorical validity of the
divine text remain fully preserved.

In response to the problem of the deferral of meaning encountered in the interpretation of the
divine text, a more adequate framework of reading, consistent with the universal structure of the
Qur’an, should be proposed. Rather than freezing meaning in the past through rigid traditionalism or
postponing it entirely to the Hereafter and thereby rendering the text functionally ineffective in the
contemporary world, a more dynamic relationship must be established between the internal context
of the text and the contemporary context. In this process of reconstruction and understanding, the
epistemological value of the classical exegetical tradition must also be properly determined. The
classical heritage is neither a static “repository of ultimate meaning” in which the inexhaustible
meanings of the Qur’an have been imprisoned nor an insurmountable boundary. On the contrary, it
should be understood as a productive historical accumulation that nourishes and deepens the
contemporary exegete’s efforts of understanding and interpretation while providing a sound
methodological foundation.

Through the fusion of horizons that takes place between the text and the interpreter in the
process of understanding the Qur’an, meaning emerges within the historical situatedness of the reader
and becomes capable of responding to the present circumstances. In this context, a balanced
methodological approach should be adopted—one that takes context into account while excluding
arbitrariness. Such an approach would preserve the text’s connection with its historical roots while
also enhancing its capacity to generate contemporary meanings.

Although the universalist approach’s distance from ta’wil is based on the aim of preserving
the transcendence and objectivity of the divine word, it also establishes an epistemological boundary
in the process of interpreting meaning and, in this respect, constitutes an area open to debate in both
the classical and modern periods. Since both approaches tend either to reject ta’wil altogether or to
postpone meaning to an event that will occur in the future, they produce a result that limits rather
than explains the mutashabih realm. This narrows the multilayered meaning potential of the
mutashabih verses and entails the risk of reducing the Qur’an’s horizon of meaning to a one-
dimensional plane of reading.

There are significant differences between the traditional and modern universalist approaches
regarding the reasons for avoiding ta’wil. The traditional Salafi/Zahir1 approach’s opposition to
ta’wil is grounded in ontological premises, based on the assumption that there is a direct and
immutable relationship between the wording and the divine intent. Accordingly, departing from the
apparent meaning is regarded as an intervention that undermines the objectivity of the text. By
contrast, in the modern universalist approach, the tendency to avoid ta’wil is based primarily on
epistemological and pragmatic grounds. The modern approach emphasizes the inadequacy of human
reason to comprehend the realm of the unseen and argues that speculative interpretations may
overshadow the text’s purpose of providing guidance.

The Salafi/Zahirm approach largely rejects ta’wil by taking the apparent meaning of
mutashabih texts as its basis and consigning the nature of such expressions to God. Although this
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position aims to protect the text from arbitrary interpretations, it transforms the mutashabih realm
into a “domain of silence” closed to human understanding. The modern universalist approach, by
contrast, attempts to evaluate the same texts within the integrity of the universal message;
nevertheless, by often defining ta’wil either as a symbolic reading or as the future realization of a
report, it likewise confines meaning within a fixed framework. Thus, although for different reasons,
both approaches restrict the capacity of the mutashabih verses to generate secondary meanings.

The fundamental problem shared by both the traditional and modern universalist approaches
is that they regard the mutashabih as a static field of meaning. Yet mutashabih verses are not merely
obscure expressions; they also contain an interpretive potential that provides a basis for the unfolding
of meaning. Ta’wil should therefore be understood as a mode of understanding that actualizes this
potential and expands meaning in accordance with context, language, and divine intent without
nullifying the apparent meaning of the wording. In this respect, ta’wil should be neither an arbitrary
act of meaning-making nor a deferral of meaning. Rather, it should function as an intermediate
epistemic bridge that makes possible the production of meaning between the text and its addressee.

In conclusion, although the protective stance adopted by both approaches toward mutashabih
verses is grounded in the aim of preventing the distortion of meaning, it ultimately assumes a form
that restricts the richness of the process of understanding and interpretation. This restrictive attitude,
rather than making sense of the Qur’an’s mutashabih nature, lays the foundation for a static reading
that fixes the text. Consequently, ta’wil becomes not a method for revealing the depth of meaning
inherent in the revealed text, but a problematic domain that must be restricted.
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Metafizik Bir Metin Olarak Kur’an’da Te’vil: Geleneksel ve Modern Evrenselci
Yaklasimlarin Karsilastirilmasi

Giris

Kur’an-1 Kerim, kaynagi itibariyla ilahi ve metafizik bir kelam olup muhatab1 olan insana
onun anlayabilecegi bir dil ve anlam diinyasi {izerinden hitap etmektedir. Bununla birlikte Allah’in
askin sifatlari, gayb alemi ve ahiret hayati gibi insan kavrayisini asan mutlak gergeklerin sinirli insan
diliyle ifade edilme zorunlulugu, Kur’an metninde miitesabih ayetler problemini ortaya ¢ikarmstir.
Bu durum, ilahi mesajin dogru anlasiimasi1 meselesini Islam diisiincesinin temel tartigma alanlarindan
biri héaline getirmistir.

Kur’an’m anlasilmasi ve yorumlanmasi siirecinde ortaya ¢ikan ¢agdas yaklasimlardan biri
olan evrenselci tasavvur, Kur’an’1 yalnizca belirli tarihsel ve toplumsal sartlara hitap eden bir metin
olarak degil, ilahi kaynakli, metafizik temelli ve biitiin zamanlara yonelik evrensel bir hitap olarak
degerlendirmektedir. Bu yaklasim, Kur’an’in anlam ve mesajinin yalnizca niizul déneminin tarihsel
sartlariyla sinirlandirilamayacagini; aksine vahyin, niizul siirecinden 6nce Levh-i Mahfiiz’da agkin
ve biitiinciil bir varolusa sahip oldugunu kabul etmektedir. Dolayisiyla Kur’an, tarihsel baglam
icerisinde nazil olmus olmakla birlikte, anlami biitiiniiyle tarihsel kosullara indirgenemeyecek
metafizik bir hakikat olarak goriilmektedir. Kur’an’1 metafizik bir metin olarak ele alan bu tasavvur,
onun niizul siirecinden 6nce ilahi bilgi alanindaki biitiinciil varligina vurgu yapmaktadir (Zerkani,
2010, c. 1, s. 48). Evrenselci yaklasim bu nedenle, Kur’an’in yalnizca lafzi ve tarihsel boyutuyla
sinirlt kalmayan; onun temel maksatlarini, ahlaki ilkelerini ve insanliga yonelik evrensel mesajimi
merkeze alan bir yorum anlayisi gelistirmeye yonelmektedir. Bu anlayisa gore Kur’an, Allah’in ezeli
kelaminin zaman ve mekéan sinirlarini agarak yerytiziine tecelli etmis halidir (Duman, 2020, s. 23).
Metnin Levh-i Mahfz’daki varlig1 ile yeryiiziindeki lafz1 arasinda tam bir uyum bulundugu kabul
edilmekte ve bu durum, Kur’dn’in askin ve degismez bir hakikati temsil ettigi diisiincesini
temellendirmektedir.

Bununla birlikte Kur’an’in agkin bir varlik alanina ait olmasi ile insan tarafindan anlagilmasi
gerekliligi arasinda 6nemli bir gerilim bulunmaktadir. Zira insanin ontolojik ve dilsel sinirliliklari,
gaybi hakikatlerin biitliniiyle kavranmasini gili¢lestirmektedir. Kur’an’da tesbih, temsil ve mecaz gibi
anlatim bigimlerinin kullanilmasi, bilinmeyenin bilinen iizerinden anlasilmasini miimkiin kilarken;
Ozellikle Allah’a nispet edilen haberi sifatlar gibi miitesabih ifadeler, tesbih ve tecsim riskini de
beraberinde getirmektedir. Buna karsilik bu ifadelerin tamamen sembolik yorumlara indirgenmesi
ise tenzih ilkesini koruma adina ildhi sifatlarin anlam ve islevinin zayiflatilmas: tehlikesini
dogurmaktadir. Bu baglamda Islam diisiince tarihinde miitesabih ayetlerin nasil anlagilmas: gerektigi
ve tesbih-tenzih dengesinin nasil kurulacagi meselesi etrafinda farkli yorum yontemleri
gelistirilmigtir (Yurdagiir, 1984, s. 236).

www.turkishstudies.net/religion



4550 Nevin Gezici - Zeynep Ceran

Miitesabih ayetleri anlamada basvurulan yontemlerden biri olan te’vil, genel olarak metnin
zahirl anlamimin 6tesinde, lafzin muhtemel anlamlar arasindan delile dayali bir tercihte bulunma
faaliyetini ifade etmektedir. Bununla birlikte, 6zellikle Kur’an’1 metafizik bir metin olarak ele alan
evrenselci yaklasim igerisinde te’vilin konumu ve gerekliligi tartismali bir mesele olarak varligini
stirdiirmektedir.

Kur’an’in metafizik ve askin niteligine yapilan vurgu, metnin anlaminin belirlenmesinde
lafzin ve zahirl anlamin ne 6l¢iide esas alinacagi, te’vilin hangi durumlarda mesru kabul edilebilecegi
ve yorum faaliyetinin smirlarinin nasil ¢izilecegi sorularin1 giindeme getirmektedir. Geleneksel
Selefi/Zahiri yaklasimda metnin ilahi ve degismez niteliginin korunmasi1 amaciyla lafzi sadakat ve
zahir anlam 6n plana ¢ikarilirken, modern donem evrenselci yaklasimlarda Kur’an’in metafizik
niteligi kabul edilmekle birlikte, 6zellikle hukuki ve toplumsal meselelerde akil, maksat ve tarihsel
baglamin yorum siirecindeki roliine daha fazla vurgu yapilmaktadir. Bu durum, Kur’an’in metafizik
bir metin olarak kabul edilmesi ile tarihsel sartlar i¢erisinde yorumlanmasi arasindaki iligkinin farkli

donem ve yaklagimlarda farkli bigimlerde kuruldugunu gostermektedir.

Klasik literatiirde te’vil, ¢ogunlukla miitesabih ayetlerin anlagilmasi, ilahi sifatlarin
yorumlanmasi ve lafiz-anlam iliskisi baglaminda tartisilmistir. Bu cergevede Taberi, Matiiridi,
Zemabhserl, Gazzali ve Razi gibi miifessir ve kelamcilar, te’vilin mahiyeti ve sinirlar1 iizerine farkl
yaklagimlar gelistirmiglerdir. Erken donemde tefsir ile es anlamli kullanilan te’vilin, siire¢ igerisinde
Matiiridi ve Es‘ari kelam ekollerinin tesekkiiliiyle birlikte dirayet eksenli ikincil bir anlamlandirma
faaliyetine doniismesi eserlerde genis bi¢cimde ele alinmistir. Modern dénemde ise te’vil tartigmalari,
daha ¢ok tarihselcilik, metin merkezcilik ve hermendtik yaklagimlar gergevesinde yeniden
degerlendirilmistir. Bu baglamda Muhammed Abduh, Resid Riza ve Fazlur Rahman gibi diisiiniirler,
Kur’an’in anlagilmasina yonelik yeni yorum yontemleri gelistirmislerdir.

Mevcut literatiirde evrenselci Kur’an tasavvuruna dair calismalar incelendiginde, bu
yaklagimin genellikle metnin niizul oncesi ontolojik durumu ve tarihiistii baglayiciligi etrafinda
sekillendigi goriilmektedir. Bu alanda yapilan ¢aligmalar, bir yandan Selefi/Zahiri gelenegin metne
yonelik lafzi sadakatini incelerken, diger yandan modern doénem evrenselci yaklasimlarin akil,
hidayet ve ahlak merkezli Kur’4an okumalarina odaklanmaktadir.

Literatiirde dikkat ¢eken temel bosluk, evrenselci metin tasavvuru baglaminda te’vil
meselesinin, ozellikle geleneksel Selefi/Zahiri yaklagim ile modern donem evrenselci yaklasim
arasinda karsilasgtirmali olarak yeterince ele alinmamis olmasidir. Mevcut galigmalarda her iki
yaklagimin da klasik anlamdaki te’vili reddettigi ve onu “ilahi haberin fiilen gerceklesmesi” seklinde
tammmladig1 belirtilmektedir. Ancak bu ortak tutumun arka plamindaki farkli ontolojik ve
epistemolojik gerekgeler mukayeseli olarak yeterince analiz edilmemektedir.

Bu caligmada, metnin nesnelligini ve metafizik boyutunu koruma amaciyla te’vile mesafeli
duran diisiiniirlerin goriisleri degerlendirilerek s6z konusu boslugu doldurmay1 amaglayarak, te’vilin
yalnizca dilsel bir yorum faaliyeti degil, ayn1 zamanda ontolojik ve epistemolojik kabullerle
sekillenen bir mesele oldugunu ortaya koymayr hedeflenmektedir. Bu g¢ercevede ilahi kelamin
nesnelligini koruma ¢abasinin farkli teolojik motivasyonlardan nasil beslendigi karsilastirmali olarak
incelenmektedir. Arastirma, nitel arastirma yontemi ¢ercevesinde yiiriitiilmiis; dokiiman analizi ve
karsilastirmali analiz tekniklerinden yararlanilmigtir. Bu kapsamda klasik ve modern dénem tefsir
literatiirti, kelam eserleri ve ¢cagdas Kur’an yorumlarina iliskin akademik ¢aligmalar incelenmistir.
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1. Kavramsal Cerceve

1.1. Evrensellik ve Evrenselcilik KavramlariEvrensellik ile evrenselcilik kavramlari, ayni
kokten tiiremeleri ve ortak bir anlam alanina sahip olmalari nedeniyle birbirine yakin gériinmekle
birlikte, kavramsal agidan farkli anlamlara sahiptir. Evrensellik, herhangi bir ilke, deger, kural,
diisiince veya hakikatin belirli bir zaman, mekéan, toplum, kiiltiir ya da tarihsel sartla sinirh
olmaksizin genis bir gecerlilik alanina sahip olmasini ifade eder (Cevizci, 2005, s. 348). Bu anlamda
bir seyin evrensel olmasi, onun yalnizca belirli bir topluluga, doneme veya cografyaya 6zgii olmayip,
farkli zaman ve mekanlarda gegerliligini koruyabilmesi anlamina gelir. Dolayisiyla evrensellik,
oncelikle bir diisiincenin, degerin veya ilkenin kapsam ve gecerlilik alanina iliskin bir nitelik
belirtmektedir.

Evrensellik kavrami, 6zellikle felsefi ve diisiinsel baglamda, insanlik icin ortak ve genel
gecerlilige sahip oldugu kabul edilen ilkeleri ifade etmek iizere kullanilmaktadir. Ahlaki bir ilkenin
biitiin insanlar icin gegerli oldugu kabul edildiginde bu ilkenin evrensel niteliginden so6z edilir.
Benzer sekilde bilimsel bir hakikatin, hukuki bir ilkenin veya temel bir insani degerin farkli toplumlar
ve tarihsel donemler bakimindan gegerliligini korudugu disiiniildiigiinde, s6z konusu ilke veya
degere evrensel bir nitelik atfedilmektedir. Bununla birlikte evrensellik, yalnizca bir ilkenin genis bir
gecerlilik alanina sahip oldugunu belirtir; bu ilkenin neden ve hangi temellere dayanarak biitiin
insanlar i¢in gegerli oldugu sorusuna dogrudan cevap vermez.

Evrenselcilik ise bu noktada evrensellikten ayrilmaktadir. Evrenselcilik, belirli ilke, deger
veya hakikatlerin biitiin insanlar ve toplumlar i¢in gecerli oldugunu savunan ve bu gecerliligin
dayanaklarini agiklamaya calisan diisiinsel ve felsefl bir yaklagimi ifade etmektedir (Arslan, 2009, s.
202). Baska bir ifadeyle evrensellik, bir diisiincenin veya ilkenin biitiin insanlik i¢in gecerli olma
niteligini belirtirken; evrenselcilik, bu evrensel gegerliligin nasil temellendirilecegi, hangi ilkelere
dayanacagi ve farkli tarihsel ve kiiltiirel sartlarda nasil anlasilacagi sorularina cevap arayan
sistematik bir diisiince bi¢imidir. Bu nedenle evrenselcilik, yalnizca bir diisiincenin biitiin insanlara
hitap ettigini ileri siirmekle yetinmemekte; s6z konusu evrensel gecerliligin epistemolojik, ontolojik,
ahlaki veya teolojik temellerini de ortaya koymaya ¢aligmaktadir.

1.2. Evrenselci Kur’an Tasavvuru

Evrensellik ve evrenselcilik arasindaki ayrim, Kur’an’in evrenselligi ve evrenselci Kur’an
tasavvuru bakimindan 6zel bir 6nem tagimaktadir. Kur’an’in evrensel olmasi, onun mesajinin belirli
bir tarihsel doneme, topluma veya cografyaya 6zgii olmayip biitiin insanliga yonelik bir hitap niteligi
tagimasi anlamina gelmektedir. Buna karsilik evrenselci Kur’an tasavvuru, Kur’an’in bu evrensel
niteliginin hangi ontolojik ve epistemolojik temellere dayandigini agiklamaya yonelmektedir. Bu
baglamda Kur’an’in evrenselligi, onun biitiin insanliga yonelik mesajinm ifade ederken; evrenselci
yaklagim, bu mesajin neden ve nasil biitiin zamanlar i¢in gegerli oldugunu, Kur’an’in tarihsel bir
ortamda nazil olmasina ragmen evrensel niteligini nasil korudugunu ve metnin anlaminin tarihsel
sartlarla nasil bir iliski i¢erisinde bulundugunu agiklamaya galismaktadir.

Bu calismada “evrensellik” ile “evrenselcilik” kavramlari birbirinin  yerine
kullanilmamaktadir. Evrensellik, Kur’an’in biitiin insanliga yonelik ve zamanlar iistii mesajini ifade
eden bir nitelik olarak ele alinirken; evrenselcilik, bu niteligi belirli bir diisiinsel ve teorik ¢ergeve
icerisinde aciklayan yaklagim olarak kullanilmaktadir. Calismanin temel konusu da Kur’an’in
yalnizca biitiin insanliga hitap eden evrensel bir mesaj tasidigi kabuliinden ibaret degildir. Asil
olarak, Kur’an’in evrenselliginin hangi ontolojik ve metinsel kabuller iizerinden temellendirildigi ve
bu kabullerin Kur’an’1n anlagilmasi ve yorumlanmasi, 6zellikle de te’vil faaliyeti tizerindeki etkileri
incelenmektedir. antizul
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ilahi Mahfiz(Yavuz, 2013, s. 20).
1.3. Geleneksel ve Modern Evrenselci YaklagimlaristeiinZiKur’anKur’an
2. Evrenselci Tasavvurda Metafizik Bir Metin Olarak Kur’an

Kur’an’m tefsir ve te’viline dair evrenselci yaklagim, temelde Kur’an metninin mahiyetine
dair bir tasavvurun yansimasidir. Yaklagimin odak noktasi metnin tarihsel niizul siirecinden onceki
metafizik dlemdeki ontolojik durumudur. Kur’an’in ilahi ilimde ezelden beri var olan biitiinciil ve
askin mahiyeti “metafiziksel metin” olarak kabul edilmektedir (Yavuz, 2013, s. 20). Bu nedenle
evrenselci goriis metin merkezlidir. Kur’an’in emir ve yasaklarinin zamanlar {istii bir baglayiciliga
sahip oldugu ilkesine dayanan ve bundan hareketle hiikiimlerin kiyamete kadar gegerliligini
korudugunu kabul eden bu metoda “mutlak” veya “evrenselci okuma” da denmektedir (Pagaci, 2000,
s. 28-29). Bu yaklasim, metnin anlamini belirleme siirecinde onun ilahi kelam olusunu, kendi i¢
biitiinligiinii ve kavramsal 6rgiisiinii ana belirleyici unsurlar olarak gérmektedir.

Metin tiirlerine dair sozlii yani muhatapla canli diyalog sonucu olusan ve kurgusal yani
biitiinciil yapist Onceden tasarlanmis metin ayriminda evrenselcilik, Kur’an’in kurgusal metin
oldugunu kabul etmektedir. Bu anlamda Kur’an ayetleri Allah’1n ezeli kelamdir ve Levh-i Mahfiz’da
korunmus metafizik bir hakikatin sembolik tezahiiriidir (Karakaya, 2003, s. 26-27). Niizul
doneminde muhatapla canli diyalog seklinde tesekkiil etmemis, bilakis ilk muhataplarin yasadiklart
tarihsel sartlardan ve karsilastiklar1 olaylardan bagimsiz olarak onceden belirlenmistir. Vahiy
Allah’1n takdir ettigi ilahi plan c¢ergevesinde yirmi ii¢ yillik bir siirecte tedricen indirilmistir. Bu
stirecte nazil olan ayetler, Levh-i Mahf{iz’daki ilahi tertibe uygun bi¢imde diizenlenmis ve her ayetin
ve surenin yeri, ilahi diizen tarafindan tayin edilmistir (Mevdudi, 2005, C. 1, s. 46-47). Mushaf
haliyle Kur’an kendi i¢inde tutarli, biitiinliik arz eden bir metin héalini almistir (Coskun, 2018, s. 50;
Zerkesi, 1972, C. 1, s. 236). Baska bir ifadeyle evrenselci tasavvurda Kur’an, metafizik bir kelamin
tarihsel ve dilsel goriiniimiidiir.

Evrenselci tasavvurun temel dayanagi, Kur’an’in bizzat kendi lafzinda yer alan ve onun agkin
bir alanda korundugunu ifade eden beyanlaridir. “Dogrusu o, kaybolmayan bir levhada bulunan sanli
Kur’an’dir” (Kur’an-1 Kerim, 85:21-22), “Siiphesiz o, gizli bir kitapta bulunan, degerli bir
Kur’an’dir; ona ancak arinmis olanlar dokunabilir” (Kur’an-1 Kerim, 56:77-79) ve “Muhakkak ki o,
bizim katimizdaki Ana Kitap’ta olup ¢ok yiice ve ¢ok hikmetlidir” (Kur’an-1 Kerim, 43:4) mealindeki
ayetleri, Kur’an’in metafizik alanda Levh-i Mahfliz denilen korunakli bir yerde bulunduguna delil
olarak degerlendirilmistir (Mukatil b. Siilleyman, 1423, C. 3, s. 789). Aym sekilde miifessirler Kitab
(Kur’an-1 Kerim, 6:38, 50:4), Ummii’l-Kitab (Kur’an-1 Kerim, 13:39, 43:4), Kitab-1 Miibin (Kur’an-
1 Kerim, 10:61, 34:3), Kitab-1 Mekniin (Kur’an-1 Kerim, 56:78) ve Kitdb-1 Mestir (Kur’an-1 Kerim,
17:58, 33:6) gibi kavramlar Kur’an olarak yorumlanmistir (Razi, 1995, C. 9, s. 418; Suyiti, 2003, C.
14, s. 20; Taberi, 1996, C. 3, s. 103). Bu delillerden hareketle, Kur’an’in Levh-i Mahfiiz’daki halinin
onun metafiziksel metin formuna karsilik geldigi ve insanliga yonelmeden 6nce de ilahi bilgi
alaninda tamamlanmis bir hakikat oldugu savunulmaktadir.

Ehl-i Siinnet kelam geleneginde de Kur’an Allah’mn ezell kelam ve ilim sifatinin bir
yansimasi olarak kabul edilir. Askin olan bu metin, zaman ve mekanin &tesindedir (Oztiirk, 2012, s.
25) ve bu nedenle muhtevasi belirli bir tarihsel kesitle simirl degildir. Aksine tiim zamanlardaki
gelismeleri dikkate almakta ve meydana gelebilecek muhtemel sorunlari icermektedir (Oztiirk, 2017,
s. 11). Farkli diisiincelere sahip olmalarina ragmen ibn Teymiyye (6.728/1328), Fahreddin Razi
(6.606/1210) ve Zerkani (6.1367/1948) gibi alimlerin ortak kanaatine gore bugiin elimizde bulunan,
iki kapak arasinda toplannmis Mushaf, Levh-i Mahtiz’daki ashiyla kayitli bulunmaktadir. Elimizdeki
Kur’an asil niishanin yeryiiziindeki yansimasidir (ibn Teymiyye, 1426, C. 12, s. 126; Razi, 1995, C.
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21, s. 250; Zerkéani, 2010, C. 1, s. 48). Bu anlayisa gore vahyin intikali de hiyerarsik fakat mahiyeti
tam olarak idrak edilemeyen bir siire¢ olarak tasvir edilir. Rivayetlere gore melekler Levh-i
Mahfiz’daki Kur’an’dan istinsah ederek yani kopyalayarak vahyi Hz. Peygamber’e ulastirmiglardir
(Yazir, 2023, C. 6, s. 203). Buna gore Kur’an, Allah’in iradesi dahilinde ve mahiyeti bizce
bilinmeyen bir tarzda intikal etmistir. Vahiy siireciyle Cebrail bunu Hz. Peygamber’e aktarmistir
(Duman, 1997, s. 75). Bu durumda Levh-i Mahfliz-vahiy-Mushaf ¢izgisinde siireklilik esasina dayali
bir inzal s6z konusudur.

Kur’an’in tanmmi yapilirken, Cebrail araciliiyla Hz. Peygamber’e indirilen, tevatiirle
nakledilen, i’caz ve hidayet i¢in gonderilen ilahi kelam (Gorgiin, 2024) olmasimin yaninda “Levh-i
Mahfiz’da yazili olan” (Mertoglu, 2025) diye belirtilmesi Levh-i Mahfiiz’da bulunan Kur’an ile
elimizdeki Mushafin 6zdes kabul edildigini gdstermektedir (Alusi, 1301, C. 1, ss. 27-28). Bu anlayis,
Kur’an’a dair gelistirilen metin tasavvurunun bir yansimasi olarak ortaya ¢ikmaktadir. Buna gore
Kur’an, Allah katinda &nceden belirlenmis ve biitiin yonleriyle tamamlanmis bir metin niteligi
tagimaktadir. Metnin tertibi, okunma bi¢imi ve lafiz-mana iligskisi gibi unsurlarin tamami
baslangictan itibaren sabit kabul edilir. Zira Kur’an’m Levh-i Mahfliz’da yazili olmasi (Kur’an-1
Kerim, 85:21-22) ilahi kelamin asli formu olarak disiiniildiigiinde (Aydar, 2000, s. 118) metnin
sadece igeriginin degil, lafiz ve tertibinin de ilahi planda 6nceden diizenlenmis bir forma sahip
oldugunu ima etmektedir (Agbal, 2018, s. 93; Duman, 2020, s. 23; Kurtubi, t.y., C. 1, s. 44).

Kur’an’m metafizik varlik alanina iliskin tartismalarda {izerinde durulmasi gereken 6nemli
konulardan biri de Beytii’l-izze meselesidir. Kur’an’in niizdl siirecinin metafizik asamalaridan biri
olarak kabul edilen Beytii’l-izze s6z konusu metafizik formun sembolik bir anlatimidir. Kur’an’in
Levh-i Mahfiiz’dan diinya semasina Ramazan ayinda (Kur’an-1 Kerim, 2:185) Kadir Gecesi (Kur’an-
1 Kerim, 97:1) olarak adlandirilan miibarek bir gecede (Kur’an-1 Kerim, 44:3) toptan indirilmesi ve
oradan peyderpey Hz. Peygamber’e ulastirilmasi inanci (Demirci, 1998, ss. 35-37; Suyuti, 1422, C.
1,ss. 116-117; Taberi, 1996, C. 9, s. 177) metafizik metin inancinin temel arglimanlardan biri olarak
degerlendirilmektedir. Boylece Kur’an’in hem metafizik biitiinliigli korunmus hem de tarihsel vahiy
stireci baglamig olmaktadir. Zerkesi (6.794/1392) Kur’an’in bir defada Levh-i Mahfliz’dan Beytii’l-
Izze’ye indirildigi hususunda alimler arasinda icma bulundugunu nakletmektedir (Zerkesi, 1972, C.
1, s. 321). Ancak modern donemde baz1 diisiiniirler Kur’an’in bir defada toptan indigine dair
rivayetlere mesafeli yaklasmiglardir. Ornegin Subhi Salih (6.1986) Beytii’l-izze’ye toplu inis
inancin1 kabul etmedigini belirtmistir. Ona gdre bu konuyla ilgili rivayetler niizul siirecine dair
Kur’an’in kendi beyanlartyla tam olarak ortiismemektedir (Subhi Salih, 1970, s. 51).

Evrenselci tasavvurun metafizik alem iizerinden tasavvur ettigi metin anlayisinda vahiy,
tarihsel sartlar icinde gerceklesen dinamik bir iletisim silireci olmaktan ziyade, daha &nce
olusturulmus bir kitabin insanlara ulastirilmasi seklinde anlasilmaktadir (Elik, 1998, s. 62). Kur’an
yalnizca belirli bir tarihte indirilmis bir vahiy degildir. Bilakis, Allah’in ezeli ilminde 6nceden
tasarlanmis, kurgusal ve biitiinliiklii bir yap1 arz eden sabit bir metindir. Bu anlay1s igerisinde Kur’an,
tarihin bir “6nsdzii” olarak kabul edilir (Oztiirk & Unsal, 2017, s. 11). Tarih, bu sabit metnin aciga
¢ikt1g1 bir sahnedir, ancak tarihte yasanan olaylarin metnin olusumunda belirleyici bir etkisi yoktur.
Yasanan ve yasanacak olan biitiin olaylar 6nceden tasarlanmis bir sekilde Kur’an muhtevasinda yer
almaktadir.

Evrenselci yaklagimda Kur’an, Allah’m ilminin bir tezahiirii oldugu i¢in onda yer alan
hiikiimlerin anlam ve igerik olarak her zaman ve mekanda gecerli olacak sekilde evrensel oldugu
kabul edilir. Bu sekilde Kur’an, kiyamete kadar yiice Allah tarafindan koruma altina alinmigtir
(Keskin, 2016, ss. 3, 15, 91). Dolayistyla Kur’an’in korunmuslugu yalnizca lafzinin degil manasiin
da korunmuslugu anlamina gelmektedir. Kur’an ayetlerinin lafzi ve zahiri anlamlar1 zamanlar {istii
bir gecerlilige sahiptir. Her ne kadar ayetler belirli olaylar ve muhataplar ¢er¢evesinde nazil olmus
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olsa da lafzin anlamu1 belirli bir tarihi dénemle, cografyayla ya da belirli sahislarla sinirlandirilamaz.
Bu anlamlar her donemde insanligin ihtiyacina cevap verecek bir biitiinliik arz etmektedir. Kur’an’in
hiikiim ve mesaj1 sadece indirildigi doneme hitap etmemekte, bilakis tiim insanlik icin siirekli gegerli
olacak ilahi bir rehberlik sunmaktadir.

Evrenselci Kur’an tasavvuruna gore ayet ve sure tertibinin tevkifi olmasi, okunmasi ve
acgiklanmasi gibi siireglerin dogrudan Allah’a nispet edilmesi ilahi bir planin hakim oldugunu ve
metnin beserl miidahaleden bagimsiz metafiziksel bir biitiinliigiiniin bulundugunu gdstermektedir.
“Onu (vahyi) carcabuk almak i¢in dilini kimildatma. Siiphesiz onu toplamak (cem‘uhi) ve okumak
(kur’anehti) bize aittir” (Kur’an-1 Kerim, 75:16-17). “Sonra onu aciklamak (beyaneht) da bize aittir”
(Kur’an-1 Kerim, 75:19) ayetleri bu diisiincenin Kur’ani delilleri olarak sunulmaktadir. Evrenselci
yaklagima gore “Biz Kur’an’1, insanlara dura dura okuyasin diye dyet ayet ayirdik ve onu peyderpey

indirdik” (Kur’an-1 Kerim, 17:106) ayeti de bu tedrici inisin, 6nceden belirlenmis bir biitiiniin
pargalar halinde sunulmasi oldugunu gostermektedir (Agbal, 2018, s. 84).

Metnin dokunulmazligi ve Allah’in ezeli ilmindeki tamamlanmisligi, Kur’an metninin her
alanda beseri miidahalelerden ne denli yalitildigini gostermektedir. Bu diisiince evrenselci goriisiin
modern donemde Kur’an’in evrenselligini temellendirmedeki 6nemli dayanaklar1 arasindadir. Aksi
bir durumda yani Kur’an’in nazim, mana, lafiz ve dil unsurlarindan biri eksik oldugunda, onun
“ilahi” niteligi bozulur. Zira Kur’an’daki her pasaj Allah’in iradesiyle Hz. Peygamber’in kalbine,
Levh-i Mahftz’daki 6rnege paralel bicimde indirilmistir (Duman, 2009, s. 18).

Kur’an’in metafiziksel hali, yani Levh-i Mahfiiz’daki varlig1, onun anlagilmasi1 i¢in engel
teskil etmemistir. Aksine ilahi muradin anlasilmasi i¢in bu bir zorunluluktur, zira indigi glinden
itibaren anlamaya ve yorumlanmaya tabi tutulmustur. Kur’an’in anlasilma sirecinde farkli
yaklagimlar ortaya ¢ikmistir. Bu siiregte bagvurulan temel yontemlerden biri metni merkeze alan ve
onun zahirl manasina odaklanan yaklasimdir (Baktir, 2004, ss. 27-28). Bahsi gecen anlayisin
temelinde, Kur’an’in hem lafiz hem de mana yoniiyle Levh-i Mahfiiz’da mevcut oldugu diisiincesi
bulunmaktadir. Ayrica Kur’an’da yer alan ifadeler ¢ogu zaman yorum gerektirmeyecek kadar agiktir
ve anlam lafzin sinirlari igerisinde sabittir. Bu sebeple, zahiri yorum geleneginin temel amaclarindan
biri, ilahi metnin lafzl yapisin1 bozmadan, tasidigi anlami aslina uygun bi¢imde koruyabilmektir
(Kutlu, 2007, s. 158).

Tefsir geleneginde evrenselci Kur’an tasavvurunda metnin lafzina ve zahirine mutlak
sadakati savunan ekol ise geleneksel zahiri/selefi yaklasimdir. Sozlikte “Oncelik ve gegmis”
manalarina gelen selef kavrami, (Ozervarli, 2009, s. 399) terim olarak Hz. Peygamber ve onu takip
eden ilk ii¢ nesli yani sahabe, tabiin ve etbau’t-tabiini mutlak referans kaynagi olarak goren zihniyeti
ifade etmektedir. Bu selefi diisiince gelenegi ve metin tasavvuru, anlama ve yorumlama faaliyetleri
baglaminda tarihsel siirecte ii¢ ana evreden gegerek sekillenmistir. Birinci evre olan Miitekaddimin
Donemi, ilk {i¢ nesli yasam pratigi olarak taklit etmeyi esas alan, Buhari (6.256/870) ve Ahmed b.
Hanbel (6.241/855) gibi hadis ve fikih otoritelerinin temsil ettigi Ehl-i Hadis ¢izgisidir (Arpa, 2016,
s. 125; Bulut, 2016, s. 232; izmirli, 1981, C. 1, s. 61; Koca, 2015, s. 15). Ikinci evre olan Miiteahhirin
Dénemi’nde ise bu lafizc1 yaklasim, Endiiliis’te Ibn Hazm (6.456/1064) ile Zahirilik mezhebine
doniismiis, Ibn Teymiyye ve 6grencisi Ibn Kayyim el-Cevziyye (6.751/1350) ile sistematik bir yap:
kazanmigtir. Daha dnce Ashabii’l-hadis olarak anilan ekol, bu dénemle birlikte “Selefiyye” ismini
almis ve 6zellikle Hanbeli mezhebi ¢evresinde etkisini stirdiirerek Kur’an ve Siinnet’e kayitsiz sartsiz
doniisii merkeze koymustur (Ersoz, 2018, s. 59; Kutlu, 2022, s. 3; Ozvarli, 2026). Selefi/Zahiri
okuma olarak adlandirilan bu yaklagimda Kur’an, her donemde ayni lafzi hiikiimlerle baglayiciligini
devam ettirmektedir (Albayrak, 1995, s. 173). Kur’an’in anlami, lafzi yap1 icerisinde sabitlendigi
icin bu yaklasim lafiz ne beyan ediyorsa hilkmiin o oldugunu kabul etmektedir. Bu yaklagima gore
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zahiri okuma, metni keyfi yorumlardan koruyan ve Kur’an’in Levh-i Mahfiiz’daki ontolojik
gercekligi ile dokunulmazligin yeryiiziinde de muhafaza eden bir kalkan islevi gérmektedir (Oztiirk,
2016, s. 135; Yavuz, 2019, ss. 180-182). Ayrica Kur’an’1 en iyi anlayanlarin niizul dénemindeki
sahabe ve onlardan sonra gelen nesil oldugu savunularak, o donemlerdeki anlayisin ve uygulamanin
birebir bugiine taginmasi gerektigi iddia edilmektedir. Bu nedenle Selefi/Zahiri yaklasim, ayetin
anlasilmasinda sonraki nesiller tarafindan yapilan ilave bir yoruma ihtiya¢ duyulmadigim
belirtmektedir (Arpa, 2018, s. 21).

Yaklasima gore metin zaten ezelde takdir edildigi i¢in anlamin kesfi igin harici baglam ¢ok
da 6nemli degildir. Metnin kendisi zaten anlamin belirleyicisidir. Boylece lafzin anlami yasanan olay
ve olgulardan etkilenmemekte ve anlam tarihsel siirecte degismemektedir, zira metnin indirildigi
donemin sartlar1 anlam {izerinde etkili degildir (Ibn Hazm, 1970, C. 1, ss. 15-25). Dolayistyla tefsir
faaliyeti metne yeni manalar vermek degil, niizul doneminde sabitlenmis olan asli manay1 muhafaza
etmektir. Miifessirin asli vazifesi bu tarihsel manay1 aktaran bir nakilci olmaktir (Oztiirk, 2014, s.
200).

Selefi diislincenin ve ana kaynaklara doniis fikrinin Ui¢iincii evresi olan Modern Dénem ise
19. yiizyilda Bati’nin meydan okumalar1 ve Islam diinyasindaki siyasi gerilemeye tepki olarak
Cemaleddin Efgani (6.1897) ve Muhammed Abduh (6.1905) onciiliigiinde ortaya ¢ikmistir. S6z
konusu hareket de 0Oze doniisii savunmakla birlikte yontem olarak geleneksel selefilikten
ayrilmaktadir. ibn Teymiyye cizgisindeki geleneksel selefilik ge¢misin uygulamalarim taklit
ederken; modernistler Kur’an ve Siinnet’ten hareketle caga uygun yeni ictihatlar gelistirmeyi ve
evrensel ilkeleri tespit etmeyi hedeflemektedir (Korkmaz, 2014, s. 450; Oztiirk, 2015, ss. 37- 44).

Modern c¢agin getirdigi toplumsal, kiiltiirel yeni olusumlarin yani sira Bati’nin meydan
okumalar karsisinda sekillenen modern metin merkezli evrenselci yaklagim, metni modern hayatin
gercekliklerine cevap verecek sekilde yeniden okumayr gaye edinmistir. Abduh ve arkadaslari,
Kur’an’in hidayet etmek ve hakikat yolunu gdstermek maksadiyla vahyedildigini belirterek, Kur’an
buyruklarmin tarihiistii bir degere sahip oldugunu savunmuslardir. Ornegin, hareketin dnemli
temsilcilerinden Resid Riza higbir ayetin miadin1 doldurmadigi, vahyin her pargasinin farkli zaman
ve zeminlerde muhataplarina sunacagi canli bir mesaji oldugu goriisiindedir (Resid Riza, 2011, C. 1,
s. 179, C. 4, s. 280).

Kur’dn metnine dair yaklasimda geleneksel Selefi/Zahiri donem ile modern dénem
evrenselci yaklagimlari, Kur’an’in Levh-i Mahfiiz’daki metinsel biitiinliigiinii kabul etmeleri
hasebiyle ortak bir zeminde bulusmaktadir. Bu nedenle her iki yaklasimda da metnin lafzina sadakat
gosterilmeli ve herhangi bir degisiklige gidilmemelidir. Ancak bu iki ekoliin ayetleri anlama ve
yorumlama yontemleri birbirinden oldukga farklidir. Geleneksel Selefi/Zahiri yaklasim Kur’an’
anlamada rivayet merkezli bir yontem izlemekte ve Kur’an’in ezeli boyutunu 6n plana ¢ikararak
lafzin evrenselligini savunmaktadir. Modern donem evrenselci yaklasim ise rivayetin yerine akla
oncelik vermekte ve Kur’an’in zamanlar ve mekanlar iistii gegerliligine odaklanarak mesajin
evrenselligini 6ne ¢ikarmaktadir (Aydiiz, 2013, s. 60).

Modern dénem evrenselci yaklasim da Kur’an’in Levh-i Mahfiiz’da metin olarak 6nceden
var olduguna ve oradan diinya semasina indirildigine herhangi bir itirazda bulunmamakta, bilakis
bunu bir inan¢ meselesi olarak ele almaktadir. Bu konuda insanin sorumluluk alani, hakikatin
detayina veya sirli taraflarina girmeksizin inanmakla sinirlidir. Zira metafizik meseleler insanin bilgi
ve deneyim smurlarini agan bir gayb alanidir ve akli spekiilasyonlar yerine teslimiyet daha makul bir
tutumdur (Abduh, 1341, s. 61; Resid Riza, 2011, C. 2, s. 263). Hz. Peygamber’e vahyedilmeye
basladiginda ve iki kapak arasinda toplandiginda artik beseri bir dil ile ifade edilen ve diinyevi bir
metin héline doniisen Kur’an, okunan, anlasilabilen ve yorumlanabilen bir varlik alan1 kazanmistir
(Said, 2000, s. 122). Boylece modern evrenselci yaklagim bir taraftan Kur’an’in Levh-i Mahfiz’daki
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askin ve ezeli varligin1 imanla kabul ederken, diger taraftan da onu, insanlarin ahlaki, toplumsal ve
entelektiiel yasamlarini sekillendirecek evrensel bir rehber olarak degerlendirmektedir.

Evrenselci yaklasim Kur’an’in metafizik bir biitiin olarak algilanmasinin, onun anlagilmasi
veya yorumlanmasi konusunda herhangi bir engel teskil etmedigini savunmaktadir. Bu diisiince en
cok Allah’n sifatlar1 ve miitesabih ayetlere getirilen aciklamalarda kendini géstermektedir. Bununla
birlikte hem geleneksel donem hem de modern dénem evrenselci yaklagim bu ayetleri lafzil olarak
kabul etmis, herhangi bir te’vil yontemine gitmemistir. Bu noktada, evrenselci yaklagimlarin karsi
cikmasina ragmen farkli yaklagimlarin Kur’an ayetlerinin agiklanmasinda kullandiklar1 tevil
yonteminin kapsami ve teolojik arka plani 6nem kazanmaktadir. zahiriilahiilahiKur’an

3. Te’vil Kavram ve Teolojik Zemini

Allah tarafindan insanliga ulastirilan murad-1 ilahinin, yasanan hayata gerektigi gibi
yansitilabilmesi i¢in Kur’an ayetlerinin dogru anlasilmasi zorunluluktur. Kur’an’in anlagilmasi
siirecinde, kelimelere yiliklenen yanlis anlamlar hem bunlardan tiiretilen kavramlarin yanlis
degerlendirilmesine hem de i¢inde gectikleri ayetlerin hatali veya eksik anlasilip yorumlanmasina
yol agabilmektedir. Bu nedenle te’vil yontemi ayetlerin anlagilmasi siirecinde iistlendigi gorev
bakimindan son derece dnemlidir.

Te’vil kavrami, sozliikte “donmek, bir seye varmak” anlamindaki e-v-1 kdkiinden tiiremistir
(ibn Manzir, 1414, C. 11, s. 33). Bir isin veya soOziin doniip dolagip varacagi son nokta, nihai anlam,
akibet ve rilyanin yorumu gibi manalar tagimaktadir (Ragib, t.y., s. 59). Terim olarak ise Kur’an’in
lafzinda ilk bakista kapali olan veya birden fazla anlama gelme ihtimali tagiyan ifadelerin, Kitap ve
stinnetten delillere dayanarak uygun bir manaya hamledilmesi (Birisik, 2025) ya da ayetin anlamina
uygun gelecek muhtemel manalardan birinin secilmesidir (Kafiyeci, 1998, s. 22).

Te’vil kavrami Kur’an-1 Kerim’de on yedi farkli yerde ge¢cmekte ve buralarda farkli
anlamlarda kullanilmaktadir. Ayetlerde, muhkem ifadelerde kastedilen anlam ve miitesabih ayetlerin
gergek mahiyeti (Kur’an-1 Kerim, 3:7), bir isin, bir olayin akibeti veya arzu edilen sonucu (Kur’an-1
Kerim, 18:78, 12:82), yasanmis veya yasanmakta olan bir olayin i¢ yiizli (Kur’an-1 Kerim, 7:52-53,
10:39) veya 6nceden haber verilen bir s6ziin harici alemde harfiyen gergeklesmesi (Kur’an-1 Kerim,
12:6, 21, 35, 37, 44, 45, 100, 101) gibi kullanimlart mevcuttur.

Tefsir tarihine bakildiginda erken donemlerde tefsir ve te’vilin es anlamli kullanildigi
goriilmektedir. ibn Abbas’tan gelen rivayetler bu durumu desteklerken (Ibn Manziir, 1414, C. 11, s.
33), Ibn Cerir et-Taberi’nin (6.310/923) ayetleri yorumlarken siklikla “Kavlithu fi te’vili...” (Su
sOziin te’viline dair) ifadesini kullanmasi (Taberi, 1996, C. 1, ss. 62, 65, 511), ilk donemde bu iki
kavram arasinda heniiz kesin bir metodolojik ayrimin olmadiginmi gostermektedir. Bu anlamda tefsir
ve te’vil kavramlari, “agiklamak, izah etmek” anlamindan hareketle Kur’an’in agiklanmasi olarak
tanimlanmustir. Imam Matiiridi (6.333/944) ile birlikte bu iki kavram farkli anlamlarda kullanilmis
ve metodolojik olarak birbirinden ayrilmistir. Matiiridi’ye gore tefsir, lafzin isaret ettigi tek ve kesin
mananin ortaya ¢ikarilmasi, bunun i¢in s6z konusu anlamin vahyin inisine sahit olan sahabelerden
gelen rivayetlere basvurmak suretiyle elde edilmesidir. Te’vil ise dirayete dayanmaktadir. Lafzin
muhtemel manalari arasindan birini, kesinlik iddias1 giitmeksizin tercih etme eylemidir (Maturidi,
2006, C. 1, ss. 3, 349). Zerkesi de te’vil konusunda “bir delile dayanarak ve siyak-sibak gozetilerek
lafzin muhtemel manalardan birinin secilmesi” (Zerkesi, 1972, C. 1, Bol. 2, s. 166) seklinde benzer
bir tanimda bulunmustur. Suyti (6. 911/1505) ise tefsirin rivayete, te’vilin ise akli muhakeme ve dil
kurallarina  dayandigmi  vurgulayarak  kavramlar arasindaki  yOntembilimsel — ayrimi
belirginlestirmistir (Suyti, 1422, C. 1, s. 759). Bu tanimlardan hareketle tefsirin, lafizlarin kesin bir
aciklamasi oldugu ve kaynak olarak biiyiik Olciide sahabe ve tabiln rivayetlerine dayandigi
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sOylenebilir. Te’vil ise ayet lafizlarinin, muhtemel anlamlar arasindan dinin temel kaynaklarindan
elde edilen bir delile dayanarak ve akli yontemleri kullanarak yeniden anlamlandiriimasidir. islevsel
acidan bakildiginda klasik usulde tefsir, te’vilin temelini olustururken, te’vil ise bu zemin iizerinde
lafzin isaret ettigi ikincil manalari ortaya ¢ikaran bir siiregtir. Bu bakimdan tefsir daha ¢ok agiklama
islevi goriirken, te’vil tercih ve delillendirme {izere kurulu bir anlamlandirmadir.

Te’vil keyfi bir anlamlandirma faaliyeti olarak goriilmemelidir. Zira te’vilin gecerli
sayilabilmesi i¢in belirli metodolojik sartlara bagh kalinmasi zorunludur. Ayetin siyak-sibak
biitiinliigiine sadik kalmas1, islam’in genel ilkeleriyle ¢atismamasi ve saglam bir dilbilimsel temele
dayanmasi gibi birtakim sartlar te’vili keyfilikten ¢ikarip, bilimsel nitelik kazandirmaktadir. Gerekli
sartlar1 g6z Oniine alarak yapilan bu faaliyet salt lafzi bir ¢éziimleme degildir. Bilakis metnin
anlamini kesfetmek kastryla metnin anlam ufkunu genisleten bir anlama ¢abasidir. Lafzin isaret ettigi
muhtemel anlam alanlarini us@l sinirlar1 i¢inde kalarak goriinlir kilmayi amaglamaktadir. Bu
durumda te’vil lafz1 gegersiz kilmamakta, aksine lafzin zahirinin yetersiz kaldig1 noktalarda ilahi
muradin ortaya ¢ikarilmasina hizmet etmektedir (Razi, 1993, ss. 182-183, 187). Sonug olarak gerekli
usul sartlarina bagli te’vilin metnin otoritesini zayiflatmadigi, onun daha kapsamli ve tutarl bigimde
anlagilmasini miimkiin kilan bir anlama faaliyetine doniistiigii soylenebilir.

Te’vil yonteminde lafza, dil kurallarina aykiri veya baglamla irtibat kurmanin imkansiz
oldugu, zorlama hicbir anlam verilememektedir. Bununla birlikte gerekli biitiin sartlar1 tagiyan
te’vilde dahi ayetteki ilahi maksadin mutlak surette o oldugu iddiasinda bulunulamaz (Yavuz, 2025).
Bu anlama ¢abasinda belirleyici olan yorumcunun kisisel egilimleri degil, lafiz ve onu destekleyen
diger delillerdir. Bu nedenle te’vil 6znel yorum igermesine ragmen biitiiniiyle siibjektif degildir.
Te’vil, dil kurallar1 ve Islam’m genel ilkeleriyle sinirlandirildigr igin nesnel bir anlama niteligi
tasimaktadir.

Te’vil yontemi Islami ilimlerde sadece tefsirde degil, kelam ve fikih gibi farkli disiplinlerde
de kullanilmistir. Te’vil, anlam1 ve kullanim yontemi alimler tarafindan tartigilan bir kavramdir.
Calismada verilen anlam ve islevi bakimindan te’vil kavraminin, tefsir ilminde 6zellikle miitesabih,
miicmel, miskiil, miiphem iceren ayetlerin ve ¢ok anlamli kelimelerin anlamlarinin tespitinde
kullanilan bir yontem olarak degerlendirilmesi daha isabetlidir. Gelenekte de te’vil kavrami biiyiik
oranda, mecaz ve istiare gibi dil sanatlar1 kullanmak suretiyle lafzin zahiri anlamindan yan anlamina
gecis olarak algilanmaktadir (Yavuz, 2019, s. 265).

Te’vilin en ¢ok kullanildigi konulardan birisi Allah’in sifatlaridir. Misliiman alimler,
Allah’n zat1 ve sifatlari meselesinde O’nun her tiirlii noksanliktan uzak ve asgkin oldugu hususunda
ittifak etmislerdir. Ancak Ozellikle haberi sifatlar1 anlama s6z konusu oldugunda, ayetin lafzi
anlamimi 6ne ¢ikarmak yanlis anlasilmaya sebebiyet verebilmektedir. Bu nedenle “el, yiiz, istiva”
gibi fiziksel cagrisimlar yapan lafizlarin anlagilmasinda temelde iki farkli metodoloji gelistirilmistir.
Birinci yaklagimin mensuplari naslarda gecen lafizlarin zahirl anlamina bagh kalarak mahiyeti
Allah’a havale etmeyi yani tefvizi tercih etmektedir. Te’vil yontemini benimseyen ikinci yaklagimin
mensuplart ise lafizlarin zahirinin literal anlamda alinmasinin ¢esitli problemlere sebep olacagini
diisiinerek akli istidlallere ve dilin imkanlarina bagvurmay1 zorunlu gérmiistiir (Yurdagiir, 1984, s.
236).

Kur’anadeiEvrenselci Kur’an tasavvuruna sahip diisiiniirler arasinda te’vili reddenler oldugu
gibi bu yontemi kabul eden dlimler de bulunmaktadir. Te’vil yontemini kabul etmeyip lafzin zahiri
iizere anlagilmasi gerektigini savunan yaklagim “bila keyf” yani nasilliginin bilinemeyecegi ilkesi
cergevesinde, Allah’mn sifatlarimi tasdik edip mahiyetini Allah’a birakmay1 uygun gérmektedir.
Te’vil yontemini benimseyen ikinci grubun hareket noktasi ise Allah’1 yaratilmiglara benzetmekten
korunmaktir. Bu diisiincede olan Razi’ye gore te’vil kelam1 bir zarurettir, zira insan zihni, “el” veya
“yiiz” kelimesini duydugunda gayri ihtiyari fiziksel bir form tasavvur etmeye meyillidir. Bu algilama
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ise tevhid inanciyla kesinlikle bagdasmamaktadir. Islam’mn Yaratic1’yr mahliikata benzetmeme
ilkesiyle dogrudan catisan bu cisimsel tasavvurlar1 bertaraf etmek gereklidir. Bundan dolay1 s6z
konusu lafizlar Allah’in sanina uygun ikincil manalara te’vil edilmelidir (Razi, 1993, s. 220 vd.;
Yurdagiir, 1984, s. 237).

Gerek tefviz gerekse te’vil yaklasiminda amag, Allah’in mahlikata benzetme tehlikesinden
sakindirmaktir. Yaklagimlardaki farklilik ise kullanilan yontem diizeyindedir. Dolayisiyla sz
konusu farklilik nassin otoritesi ve metne sadakat ile akli tutarliligi uzlastirma konularinda sergilenen
cesitli tutumlarin tezahiirii olarak degerlendirilebilir. Bu noktada metnin zahirine baglilig1 esas alan
ve selef-i salihin olarak anilan ilk ii¢ neslin anlayis ve uygulamalarini temel referans kabul eden
evrenselci Selefi/Zahiri metodolojinin te’vile yonelik yaklagimi 6nem kazanmaktadir.

4. Selefi/Zahiri Metodolojide Lafzi Sadakat ve Te’vilin Reddi

Islam diisiince geleneginde farkli teoriler bulunmakla birlikte, Ehl-i Siinnet alimlerinin
cogunlugu dilin kokeninin vahye dayandigini, yani tevkifi oldugu goriislinii benimsemistir. Bu
yaklagima gore dil, beserl uzlasmanin {irinii degildir. Selefi/Zahirl mantiga gore de dili ortaya
cikaran Allah’tir. Lafiz ile mana arasinda, metafizik alemde kurgulanmis ve ilahi irade tarafindan
belirlenmis bir bag oldugu kabul edilmektedir. Ozellikle Ibn Hazm ve Ibn Teymiyye gibi diisiiniirler
dilin kokeninin vahiy oldugunu ve isimlerin bizzat Allah tarafindan 6gretildigini savunmaktadirlar
(ibn Hazm, 1970, C. 1, ss. 11-25; Ibn Teymiyye, 1996, s. 80). Lafiz-anlam iliskisinin ilahi olmasi
anlayisi, 6zellikle nasslarin zéhirine bagh kalmanin ve te’vile karsi ihtiyatli durmanin gerekgesini
olusturmaktadir.

Allah’in zat1 ve sifatlar1 konusundaki bilgiler tevkifidir ve bu konudaki bilginin sinirlart
Kur’an ve siinnet tarafindan belirlenmistir. Aklin bu konuda herhangi bir bilgi elde etme yontemi
mevcut degildir zira ilahi zat ve sifatlar gayb alanina ait olup insan tecriibesinin ve akli ¢ikarimin
dogrudan erisemeyecegi bir mahiyete sahiptir. Bu sebeple insan, Allah’1 ancak vahiyle kendisini
tanittig1 veya Reshlii’niin O’nu vasiflandirdig1 sekliyle bilebilir (ibn Teymiyye, 1426, C. 5, s.16).
Kur’an ve Hz. Peygamber’in de Allah’in zat1 ve sifatlar ile ilgili bilgileri insan dilinin imkanlarini
kullanarak bildirmesi vahyin muhatap tarafindan kavranabilir olmasimin bir geregi olarak
degerlendirilmektedir.

Alimlerin biiyiik gogunlugu tenzih ilkesini korumak amaciyla miitesabih nasslarin zahirini,
Kur’an ve siinnetin genel ilkelerine baglh kalarak, aklin ilkeleri dogrultusunda yorumlama yoluna
gitmiglerdir. Bu yaklasimda temel amag, Allah’t mahlikata benzetme ihtimalini ortadan
kaldirmaktir. Ancak Kur’an’t metafizik bir metin olarak merkeze alan evrenselci Selefi/Zahiri
metodolojinin en bariz 6zelligi, nasslarin te’vil edilmesine karsi olmalar1 ve manasi kapali ayet ve
hadisleri lafzi manalariyla kabul etmeleridir (ibn Teymiyye, 1426, C. 5, s. 101; Razi, 1993, s. 202).
Boyle bir tutum sergilemekle vahyin metafiziksel lafzi biitiinliigiinii ve anlam sabitligini korumak
istemislerdir.

Selefi/Zahiri yaklagima gore, sz konusu nasslari te’vil etmekten kaginmanin iki temel
dayanag vardir. Bunlardan birincisi, Al-i imréan suresinin 7. ayetinde te’vilin bizzat Allah tarafindan
yasaklanmis oldugu kabuliidiir (Razi, 1995, C. 1, s. 414). Dolayisiyla yaklagima gore te’vil
faaliyetine mesafeli durmay1 nass istemektedir. Ikinci gerekce ise te’vil yonteminin kesin bilgiye
degil, zanna dayandig1 hususundaki goriis birligidir. Bu yaklasima gore insan akli yapisi geregi
siirli, greceli ve zan iceren bir bilgi araci olarak kabul edilmektedir. ilahi sifatlar mevzusunda
zanna dayali hiikiim vermek dogru degildir. ilimde derinlesmis alimlerin de isaret ettigi iizere,
miitesabih sifatlarin tamaminin Allah katindan geldigini beyan etmek gereklidir. Muhatap icin
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metnin zahirine iman edip kalben de bunu tasdik etmek zorunludur (Oztiirk, 2009, s. 88; Sehristani,
t.y., s. 93).

Selefi/Zahiri yaklasimin erken donem temsilcileri kabul edilen Ashabii’l-Hadis, tefsirde
zahirl anlama bagliligi ve Selef-i Salihin’in goriislerini referans kabul etmislerdir. Yaklagimin
alimleri haberi sifatlarin anlagilmasi hususunda da ayni yontemi takip etmisler, nasslarda gecen “el,
yliz, niiz0l ve istivd” gibi kavramlari, herhangi bir mecazi anlama yormadan veya te’vil cihetine
gitmeden, zahirl anlamlanyla ele almiglardir. Ashéabii’l-Hadis’e gore bir nassi zahiri anlamindan
cikartp farklt bir yoruma tibi tutmak icin mutlaka agik ve baglayici bir delilin bulunmasi
gerekmektedir. S6z konusu yaklasimda Kitap, siinnet, sahabe kavli ve tabilnin icmasi gibi deliller
te’vilde sart kosulan delillerdir. Bunlardan biri olmadan nass1 zahiri anlamindan ¢ikarip te’vil etmek
dogru bir yontem olarak kabul edilmez (Gormez, 1997, s. 99). Ancak yaklasim sahiplerine gore bu
kabul, tesbih ve tecsim anlamina gelecek bir benzetme igermemektedir. Bu diisiincenin temel
referans1 Allah’in higbir seye benzemedigi kaidesidir. Bu nedenle s6z konusu sifatlarin gergek
mahiyetinin yaratilmig varliklarinkinden tamamen farkli oldugu savunulmus ve te’vil kapisi kapali
tutulmustur (Es’ari, 1410, s. 57).

Ashabii’l-Hadis'in bu ayetlerin anlasilmasinda boyle bir yaklasim sergilemesinin temel
nedeni metne beserl miidahaleyi engellemek ve bdylece dini tahrifattan korumaktir. Bu nedenle
miitesabih sifatlarin Allah katindan geldigini tasdik etmek, metnin zahirine iman etmek ve keyfiyet
bilgisini Allah’a havale gerekir. Onlar agisindan sifatlarin nasilligini irdelemek veya dil oyunlariyla
kelimeleri degistirmek dinin ruhuna aykir1 bir davranigtir. Bu nedenle lafiz hangi anlamdaysa ona
gore iman edilmelidir. Te’vil yapanlar nass gibi kesin deliller yerine zan ile hareket etmekte, 6znel
ve degisken olan insan akli ile lafzin sabit anlam1 degistirilmektedir. Bu durumda te’vil 6zneligin
agir bastig1 bir anlamadir ve nesnel bir anlamanin olmadig1 durumlarda tahrif meydana gelecektir.
Te’vil kapisi agildiginda sinir agilacak ve artik bunun 6niine gegmek miimkiin olmayacaktir (Gazzali,
1974, C. 1, 5. 104).

Imam Malik’e (8.179/795) nispet edilen “Istivd malum, keyfiyet ise meghuldiir” kural
geleneksel Selefl/Zahiri yaklasimin yonteminin temellerini olusturmaktadir (Zerkani, 2010, C. 2, s.
231). Buna gore lafzin dildeki s6zliik manasi herkes tarafindan bilinmekte ve ayet de bu bilenen
manay1 kastetmektedir. Ancak yaklasim bu mananin Allah’in zatinda nasil tecelli ettiginin bilgisini
Allah’a havale eder. Tecelli seklinin nasilligin1 Allah’a birakarak kabul etmek, insan zihninde
bilinmeyen ya da bilinemeyen bir Allah tasavvuruna sebep olabilir. Ibn Teymiyye’ye gére bu
agnostik tutumu engellemek yani birtakim sifatlara sahip olan ama bilinemeyen bir Allah
tasavvuruna girmemek icin lafzin zahiri anlami alinmahdir (Ibn Teymiyye, 1426, C. 3, s. 74).
Boylece lafiz islevsiz ve anlamsiz bir yapiya donlismeyecektir.

Tarihsel siirecte te’vil karsitligi ile Ashabii’l-Hadis, Allah’1 cisimlestiren Miicessimeyle ve
Miisebbiheyle miicadele etmislerdir. Ashabii’l-Hadis ayrica bu sifatlarin anlamlarini zahiri lizerinden
kabul etmeyen Cehmiyye ve Mu’tezile’ye sifatlar1 iglevsiz hale getirdikleri gerekgesiyle karsi
cikmiglardir (Kirbasoglu, 2017, s. 109). Ahmed b. Hanbel’e gore, nasslarda yer alan sifatlar1 zahiri
manalartyla kabul etmek, Allah’1 yaratilmislara benzetmek anlamina gelmez, sifatlarin keyfiyyetini
Allah’a havale etmektir. Yaraticiy1 yaratilmislara benzetmek ne kadar biiyiik bir sapma ise, tenzih
etme iddiasiyla naslarda gecen sifatlar1 reddetmek veya islevsiz kilmak da ayni derecede hatali ve
tehlikeli bir yontemdir (Ahmed b. Hanbel, 2003, s. 90). Bu konuda en giivenli yol Selef-i Salihinin
yontemine tabi olmaktir. Sifatullah konusunda Selef ¢izgisinden sapanlar agir bir dille elestirilmis,
hatta Darim1 bu sapmay1 sirkle esdeger tuttuguna dair goriisler beyan etmistir (Darimi, 1985, ss. 93-
94).
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Selefi/Zahiri yaklasimda lafiz, hakikatin kendisidir ve Allah’in muradini1 bizlere tasiyan
yegane kalip oldugundan (Gazzali, 1993, C. 1, ss. 180-182) vahyedildigi sekliyle alinmasi esastir.
Dolayistyla lafzin zahiri, anlamin asli ve 6ncelikli kaynagidir. Lafiz ne diyorsa anlam odur. Isim ile
miisemma (isimlendirilen sey) arasindaki bu dogrudan iliski geregi, kelimeler mecaza sapmadan
hakiki manalarma delalet etmektedirler (ibn Hazm, 1970, C. 4, s. 437). Ornegin “el” kelimesi “Iki
elimle yarattigim” (Kur’an-1 Kerim, 38:75) ayetinde, gergek anlamindadir. Eger burada “kudret”
manasina gelseydi, Allah “el” yerine “kudret” derdi. Allah “Benim elim kudretimdir” gibi bir
kullanim yapmamustir. Ayrica yaklasima gore sonsuz bir gii¢ ve kudret sahibi olan Allah’in, muradini
en acik ve en belig sekilde ifade etmeye kadir oldugu kabul edildiginden, lafzin acikga isaret etmedigi
bir mecazi anlami tercih etmek metnin amacina aykir1 goriilmiistiir. Dolayisiyla burada zahiri
manadan, yani sifat olan el’den vazgecilemez (Taberi, 1996, C. 3, s. 340). Benzer sekilde ayette
gecen “istiva” lafziyla Allah “istila” manasimi murad etseydi, bunu agikca ifade etmekten aciz
kalacak degildir (Ibn Teymiyye, 1426, C. 5, s. 145).

Klasik usuldeki tanim seklini kabul etmeyen Selefi/Zahirl evrenselci diisiincede te’vil
kavramu iki farkli anlamda kullanilmaktadir. Birinci anlamda te’vil, tefsir ile esdeger kabul edilmekte
ve sOziin manasinin izah edilmesi, agiklanmasi anlamindadir. Kavramin ilk déonemdeki kullanimi1 bu
anlama isaret etmektedir. Bu kullanimda te’vil lafzin neye delalet ettigini ortaya koymayi
hedeflemektedir. ikinci anlamda ise te’vil, sézii edilen durumun veya haberin, dis diinyada bizzat
vuku bulmas1, yani nesnel bir gerceklige déniismesidir (ibn Teymiyye, 1426, C. 13, ss. 288-289). Bu
anlamda te’vil, zihinsel bir anlama faaliyeti degil, haber verilen olaym sonu¢lanmasidir. Nitekim
Kur’an’da gegen Hz. Yusuf kissasinda kardesleri huzurunda saygiyla egildiklerinde, onun “Iste bu,
rilyamin te’vilidir” (Kur’an-1 Kerim, 12:100) ayetinde te’vil, haberin ger¢eklesmesini ifade
etmektedir (Ibn Teymiyye, t.y., C. 2, s. 111). Litaratiir incelendiginde de te’vil kavramma yapilan
tanimlar arasinda genel olarak kabul edilen goériisiin bu yonde oldugu anlagilmaktadir. Tefsir
anlaminda onunla esdeger kullanimi veya klasik tanim1 kabul edilmemektedir (Resid Riza, 2011, C.
14, s. 250). Selefi/Zahirl yaklasimin, te’vil kavramini Kur’an’daki kullanimini esas alarak
tanimlamas1 metin merkezli yaklagiminin ve nassin zahirine baglh kalma konusundaki hassasiyetinin
tezahiirli olarak degerlendirilebilir.

Kavramina verilen bu anlam baglaminda istivd ayeti degerlendirildiginde su sonuca
ulasilmaktadir. Istivi Allah’mn evren iizerindeki mutlak hiikiimranligmi anlatan ontolojik bir
gergektir ve bu hakikat, lafzin zahirine iman edilmek suretiyle tasdik edilir. Ayetin te’vili ise ahirette
Rabbimizi arsa istiva etmis halde gordiiglimiizde vuku bulacaktir. Ancak bu anlama seklinin mevcut
muhatap acgisindan anlamin ortaya ¢ikarilmasi konusunda eksik bir tutum sergiledigi soylenebilir.
Zira Seleflyye, anlami simdiden alip gelecege, kiyamete ertelemektedir. Yaklagima gore ise ayetin
delalet ettigi hakikat heniiz biitlinliyle bilinmese de lafzin zahiri esas alindigindan nesnel bir anlama
faaliyeti gerceklesmekte, boylece metnin dogrulugu ve gecerliligi korunmusg olmaktadir.

Evrenselci yaklagimin temel savunusu olan nesnellik-6znellik agisindan ayete bakildiginda
istiva su an bir “haber”dir. Bu haber ilahi oldugu i¢in baglayicidir. Ancak bu bilginin mahiyeti ve
keyfiyeti beseri idrak agisindan heniiz tam olarak diizeyde degildir. Burada dikkat edilecek husus
anlamin herkes tarafindan kabul edilen nesnel bilgi olmasidir. Ilerleyen zamanda veya ahirette
gerceklestigi zamanda ise nesnel gerceklige doniisecektir. Lafiz zahiri lizere okunup mana
degistirilmediginde anlam okuyucunun zihninde keyfi bicimde ger¢eklesmemektedir. Boylece
anlam, gergeklesecek bir olguya baglandiginda 6znellikten kagimilmakta ve nesnellestirilmektedir.
Bu durumda metnin bildirdigi sinirlar i¢inde kalan yaklasim, metin merkezli bir nesnellik iddias1
ortaya koymaktadir.
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Selefi/Zahiri metodolojinin sifatlar1 ve miitesabih ayetleri te’vil etmeme konusundaki
sebeplerinden biri de Kur’an ile siinnetin biitiinliigiidiir. Yaklasima gore, Hz. Peygamber’in temel
gorevi vahyi insanlara teblig ve tebyin etmek ise ayetlerin zahiri ifadelerinin disinda, murad edilen
baska bir anlam s6z konusu olsaydi Peygamber bunu bildirmekle gérevli olurdu. O bunu timmetinden
asla gizlemezdi ve gorevini yerine getirirdi. Hz. Peygamber’den bu yonde bir agiklama gelmedigine
gore, nasslarin zahirini terk etmek dogru degildir. Lafzin sdylediginin aksine salt akli gerekgelere
dayanarak yapilan te’viller, dinde dayanagi1 olmayan keyfi yorumlardir. (Ibn Teymiyye, 1426, C. 5,
s. 16; Taberi, 1996, C. 2, s. 16).

HaberiS6z konusuayetlerle ilgili te’vil yapilmamasi gerektigi seklindeki Selef’in icmasi1 da
yaklasimin te’vilden uzak durma gerekcelerindendir (ibn Teymiyye, 1426, C. 16, s. 92). Zira sahabe
ve ondan sonra gelen nesil dini anlama ve aktarma konusunda en yetkin ve 6rnek kimselerdir. Onlar
kullarin Allah’1n sifatlarinin keyfiyetinin sorgulanmasini kabul etmez ve Allah’in mahiyetini ancak
kendisinin bilecegini ifade ederler (Keskin, 2016, s. 97). Ayetlerde gecen lafzi zahiri {izere kabul
etmis herhangi bir yoruma tabi tutmamiglardir. Dolayisiyla istiva lafzini zahiri anlami iizere anlamis,
kelimeye mecazi olarak istila anlam1 vermemislerdir. Bu nedenle sonraki nesillerin, akli kullanarak
cikardig1 anlamlar sifatin keyfiyetini sorgulamaktir ve bid’attir (ibn Teymiyye, 1426, C. 5, s. 148).

Kur’an’in Levh-i Mahfiiz’daki metinsel biitiinliigiinii kabul eden ve temelde lafza sadakati
esas alan evrenselci yaklasima sahip bazi disilinirlerin, te’vili biitiiniiyle reddetmedikleri
goriilmektedir (Oztiirk, 2009, s. 102). ibn Hazm’in “vech”, “cenb” ve “istiva” gibi Allah’a nispet
edilen kavramlar1 te’vil yoluna gitmesi bunun agik bir ornegidir. O, Bakara 2/115 ayetindeki
“vechullah” ibaresini “Allah’mn, kulun ydnelisini bilip riza gostermesi”, Ziimer 39/57 ayetindeki
“cenbullah” kavramini “Allah’a kulluk”, Taha 20/5 ayetindeki “istiva” lafzini ise “arsin yaratilmasi”
seklinde te’vil etmistir (Ibn Hazm, 1970, C. 2, s. 166). Bu tablodan hareketle, s6z konusu yaklasimin
genel olarak te’vili reddetmekten ziyade keyfi te’vile karst durdugu soylenebilir. Zira yasaklanan
eylem metni anlamaya calismak degil, art niyetli ve haddi asan bir anlamlandirma g¢abasi icine
girmektir.

Gazzali (6.505/1111) ve Razi gibi alimler de bu minvalde degerlendirilebilir. Kur’an’in
vahyedilmeden 6nce Allah katindaki varliginin biitiinliigiinii kabul eden bu diisiiniirler, ayetlerin
anlagilmasinda lafzi otoriteyi savunmakla birlikte te’vili de mesru gormislerdir. Arap dilinin
inceliklerine ve akli muhakeme yetisine sahip olmayan bazi kimselerin zahirl okumalar1 yanlig
anlayarak Allah’a cisim isnat etme hatasina diismeleri (Sehristani, t.y., C. 1, s. 105), bu alimleri Islam
inancini korumak igin te’vilin zorunlu oldugu fikrine sevk etmistir.

Gazzali, miitesabih ayetler konusunda selefin metodolojisini “IlcAmu’l-Avam” adli eserinde
yedi temel prensip lizerinden tasnif etmistir. Bunlar, takdis (tenzih), tasdik (iman), aczini itiraf, siikdt,
imsak, keff ve ma’rifet ehline teslimdir (Gazzali, t.y., ss. 3-33; Simsek, 1991, s. 21). Ayrica Gazzali,
bunun toplumun avam kisminin takip edecegi yol oldugunu sdylemistir. O miitesabih ve Allah’in
sifatlar1 ile ilgili ayetlerin te’vil edilmesi gerektigini savunur ve buna gerekge olarak da zahiri
anlamin ilk bakista Yaratici’y1 yaratilanlara benzetme riski tagimasini gosterir. Bu nedenle tenzih
ilkesine gore ullthiyet makamina uygun diisen ikincil anlamlar verilmesi gereklidir. Bu ise uzmanlik
gerektiren bir istir ve ilimde derinlesmis “rasih alimler” tarafindan yapilmalidir (Gazzali, 1962, s.
52). Bu anlayiga gore te’vil alimler tarafindan tesbih riskini ortadan kaldirmak amaciyla, usitile bagl
ve sinirh sekilde yapilmalidir.

Gazzali ile ayn1 minvalde diisiinen Razi’ye gore de akli zorunlulugun bulundugu durumlarda
te’vil gerekli ve mesrudur (Razi, 1993, s. 173). Ciinkii Kur’an’daki metafizik hakikatler her zaman
lafzin zahiri anlami ile dogrudan kavranamaz. il1ahi sifatlar ve miitesabih ayetler sz konusu
oldugunda, zéhiri anlamda 1srar etmek akli ve itikadl problemlere yol agabilir (Razi, 1993, ss. 82-
83). Razi Kur’an’in metafiziksel metin varligini kabul etmis ve Selefi/Zahiri yaklagimi te’vile karst
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tutumlar1 nedeniyle elestirirken, kendisi te’vilin sinirlar1 olarak Kur’an’in biitiinliiglinti ve dili 6ne
¢ikarmistir. Ona gore manay1 bagka bir manaya ¢evirmek i¢in lafzi delillerin olmasi (Razi, 1993, ss.
180-181; Razi, 1995, C. 6, s. 149), ayrica te’vilin mutlaka giiclii akli delillere dayanmasi gerekir.
Sayet gecerli bir delil bulunamiyorsa, zorlama yorumlara gidilmemeli ve o husus Allah’in ilmine
havale edilmelidir (Razi, 1993, s. 168; Razi, 1995, C. 6, s. 148).

Sonug olarak geleneksel donem Selefi/Zahirl yaklasima gore agik bir delil bulunmadikca
nassin zahirinden ayrilmama ilkesi sadece muhkem degil, Kur’an’da gegen biitiin ifadeler i¢in temel
yontem haline getirilmistir. Kur’an’in metafiziksel metin biitiinliigiinii korumak ve tahriften
kaginmak icin miitesabih lafizlar ve haberi sifatlar zahirl anlam iizere kabul edilmis ve anlam
kaydirmasina kars1 ¢ikilmigtir. Bu yontem anlamada nesnelligi de saglamistir.

5. Modern Donem Evrenselci Yaklasimin Te’vil Anlayisi

Modern donem evrenselci yaklagim, ozellikle hukuki ve sosyal meselelerin ¢oziimiinde,
Selefi/Zahiri anlayisin rivayeti Oonceleyen metodolojisinin yerine akli dnceleyen bir metodoloji
benimsemektedir. Bu yaklasimda Kur’an’in evrensel hedeflerine ve maksatlarina dncelik verilmekle
birlikte, miitesdbih ve sifatullah konularinda daha temkinli bir yol izlenmekte ve geleneksel
Selefi/Zahiri diigiinceyle ayni ¢izgi devam ettirilmektedir.

Modern donemde de miitesabih nasslarda lafzin zahirine sadakat Oncelenmektedir.
Miifessirler tarafindan lafzin ilk goériinen anlami esas alinmakta ve mecazi anlamlandirmalara
gidilmemektedir. Miitesabih ve sifatullah gibi gaybi alanlara dair bilgiler tevkifi oldugu icin beseri
tecriibenin ve akli tasavvurun sinirlarini agmaktadir. Nitekim ahiretin atesi, cennetin meyveleri, siitii
veya bal1 bu diinyaninki gibi degildir. Ayni sekilde Allah’in istivasinin nasil oldugunu hi¢ kimse tam
anlamiyla idrak edemez. Bu nedenle Muhammed Abduh, miitesabih ve sifatullah ile ilgili te’vil
yapmay1 Allah’in, hakkinda agiklama yapmadigi metafizik meseleleri kurcalamak olarak
gormektedir (Abduh, 1341, s. 7). Ona gore bu konularda tartigmaya girmemek ve “nasilsa 6yle iman
etmek” en giivenli yoldur (Abduh, 1341, s. 84). Ayrica aklin metafizik hakikatlerin mahiyetini
anlama konusunda yetersiz kaldig1 kabul edilerek, ¢cogunlugun benimsedigi “aczini itiraf” ilkesine
sadik kalinmasi gerekir (Yazir, 2023, C. 4, s. 81). Boylece hem tesbih ve tecsim riskinden uzak
durulmus hem de keyfi te’villerin oniine gecilmis olacaktir.

Modern donem evrenselci miifessirlere gore dogru anlamaya lafzin Kur’an’da gegen
anlaminin ve vahyin indigi donemdeki ilk ve 6zgiin manalarinin birlikte esas alinmasi ile ulagilacaktir
(Esed, 2015, s. 31). Bunedenle Resid Riza te’vil kavramini, Kur’an’da gectigi anlama bagl kalinarak
“haber verilen durumun zamani gelince harici alemde gergeklesmesi” olarak tanimlamaktadir (Resid
Riza, 2011, C. 14, s. 250). S6z konusu tutum modern donem evrenselci yaklasimin metin merkezli
bir anlayist1 benimsemesinden kaynaklanmaktadir. Bu nedenle te’vil kavrami klasik usil
literatiiriinde yayginlasan “karine yoluyla lafzi ikincil manaya hamletme” seklindeki teknik tanimiyla
kabul edilmemistir. Kanaatimizce kavramin sonradan kazandigi terimlesmis manalar yerine,
ayetlerdeki ve niizul donemindeki kullaniminin referans alinmasi Kur’an’in nesnel anlamim
muhafaza etme ¢abasi olarak yorumlanabilir. Kur’an’da gegen metafizik konularin insan aklini1 agan
inang meseleleri olarak kabul edilip teslimiyet gosterilmesi ve lafzin zéhirine oncelik verilmesi de
ilahi mesajin nesnelligini korumak i¢indir.

Modern evrenselci yaklagimda te’vilden uzak durulmasinda, metafiziksel gerceklige dair
kabullerin yani sira vahyin vermeyi amagladig1 ahlaki ve evrensel mesaja odaklanma istegi de nemli
bir sebeptir. Zira yaklagimin temel amaci Kur’an’in hidayet boyutunun 6n plana ¢ikarilmasi ve
hayatin her alaninda vahyi rehberligin gerceklestirilmesidir. Kur’an metnine bu acidan
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yaklasildiginda miitesabih ve sifatullah tartismalarina asir1 vurgu yapmanin, Kur’an’in ahlaki ve
evrensel mesajini golgede birakabilecegi diigiiniilmustiir.

6. Sonuc¢

Bu calisma, Kur’dn’in metafiziksel bir metin oldugu diisiincesini esas alan evrenselci
yaklagimin iki alt kolu durumundaki geleneksel evrenselci yaklagim ile modern donem evrenselci
yaklagimin te’vil anlayislarimi karsilagtirmali olarak incelemistir. Elde edilen bulgular, her iki
yaklagimin da Kur’an’in agkin ve biitlinciil yapisini temel alarak, klasik anlamda bir yorum faaliyeti
baglaminda te’vili reddettigini gdstermektedir. Hem geleneksel hem de modern evrenselci
yaklagimda te’vil, “ilahi haberin zamani geldiginde nesnel olarak gergeklesmesi” seklinde
tanimlanmakta ve bu yoniiyle dilsel bir yorumlama siirecinden ziyade ontolojik bir gerceklesme
olarak degerlendirilmektedir.

Geleneksel ve modern evrenselci yaklasimin en 6nemli ortak noktasi ise metnin lafzina bagl
kalarak anlamin nesnelligini koruma c¢abasidir. Ancak bu tutumun, te’vili ontolojik bir
gerceklesmeye indirgemesi, anlamin simdiki zamanda agiklanmasini erteleyen bir anlayisi da
beraberinde getirmektedir. Bu da evrenselci tasavvur icerisinde, metnin evrenselligi ile yorumun
tarihsel bagimlilig1 arasinda belirgin bir gerilim ortaya ¢ikarmaktadir.

Geleneksel Selefi/Zahirl anlayista Kur’an metni, her ne kadar anlam bakimindan agik ve
anlasilir kabul edilse de, nihai ve baglayici anlamin biiyiik dl¢lide “ilk muhataplar”, “selef nesli”
tarafindan belirlenmis oldugu varsayilmaktadir. Bu nedenle yeni baglamlarda ortaya ¢ikan soru ve
ihtiyaglara dogrudan cevap iiretmek yerine, anlamin sabitlenmis yorum gergeveleri igerisinde
korunmasi tercih edilmektedir. Yahut hem geleneksel hem de modern donemin kabul ettigi anlamin
ilerleyen zamanda veya ahirette goriilecek bir olay olarak tasavvur edilmesi ile anlam okuyucunun
zihninde gerceklesmemektedir.Te’vil problemine getirilen bu epistemolojik perspektifin zorunlu bir
sonucu olarak, metnin ¢agdas yorumlayici 6zne tarafindan yeniden anlamlandirilmasi sinirlanmakta;
anlam iiretimi ¢ogu zaman gegmiste tesekkiil etmis yorumlarin tekrarina indirgenmektedir. Bagka bir
ifadeyle, Kur’an’1n anlami “simdi ve burada” yeniden insa edilen dinamik bir siire¢ olmaktan ziyade,
tarihsel olarak tamamlanmuis, statik bir yapi1 haline gelmektedir. Bu durum, metnin evrenselligi
iddiasin1 korumakla birlikte, onun giincel baglamlarda yeni anlamlar {iretme kapasitesini belirli
Olglide sinirlandirmaktadir.

Evrenselci Kur’an tasavvurunda hakikatin vuku bulma zamaninin gelecege birakilmasi
anlamin tehir edilmesi gibi bir duruma sebep olmaktadir. Ancak yaklasim, bu durumu bir belirsizlik
olarak degil; aksine ilah1 nassin anlam ¢ergevesini tarihsel akis i¢erisinde siirekli genigleten ve metni
her ¢agda diri tutan dinamik bir mekanizma olarak degerlendirir. Bu yaklasima goére vahiy, nazil
oldugu donemin muhataplarina onlarn idrak seviyesine uygun bir dille seslenmis olmakla birlikte;
barindirdigi sembolik isaretlerin ve metafizik hakikatlerin nihai gergeklesme bigimi yani te’vili
ilerleyen zaman dilimlerinde veya biitiiniiyle ahiret yurdunda tecelli edecektir. Bu baglamda,
ayetlerin isaret ettigi mutlak gergeklik heniiz tam olarak vuku bulmamis olsa dahi, ilahi metnin askin
dogrulugu ve caglar iistii gegerliligi higbir sekilde zedelenmeden korunmus olmaktadir.i14hi metnin
anlamlandirilmasi siirecinde karsilasilan anlamin ertelenmesi problemine karsi, Kur’an’in evrensel
yapistyla oOrtlisen daha saglikli bir okuma cercevesi teklif edilmelidir. Anlami, ya kat1 bir
gelenekgilikle gegmiste dondurmak ya da biitiiniiyle ahirete erteleyerek metni bugiiniin diinyasinda
islevsiz kilmak yerine; metnin kendi i¢ baglamui ile ¢agdas baglam arasinda daha dinamik bir iligki
kurulmasi gerekmektedir. Bu yeniden insa ve anlama siirecinde, klasik tefsir mirasinin epistemolojik
degeri de dogru tayin edilmelidir. Klasik birikim, Kur’an’1in tilkenmez manalarinin hapsedildigi statik
bir 'nihai anlam deposu' yahut agilamaz bir siir ¢izgisi degildir; tam tersine, ¢agdas miifessirin
anlama ve yorumlama g¢aligmalarimi besleyen, derinlestiren ve ona saglam bir metodolojik zemin
sunan iiretken bir tarihsel birikim olarak okunmalidir.
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Kur’an’mn anlagilmasinda metin ve yorumcu arasinda gergeklesecek olan ufuklarin
kaynagmasi ile anlam okuyucunun tarihselligi dahilinde ortaya ¢ikacak ve mevcut duruma cevap
verebilecektir. Bu baglamda anlama ve yorum siirecinde baglami dikkate alan ancak keyfiligi de
dislayan dengeli bir metodolojik yaklasimin benimsenmesi gerekmektedir. Bu durum, hem metnin
tarihsel koklerine bagliligi koruyacak hem de onun giincel anlam iiretme kapasitesini daha etkin hale
getirecektir.

Evrenselci yaklagimin te’vile mesafeli tutumu, ilahi kelamin askinligimi ve nesnelligini
koruma amacina dayanmakla birlikte, anlamin yorumlanmasi siirecinde epistemolojik bir sinir
cizmekte ve bu yoOniiyle hem klasik hem de modern doénemde tartismaya acik bir alan
olusturmaktadir. Her iki yaklasim da te’vili ¢ogunlukla ya biitiiniiyle reddetme ya da anlam
gelecekte gerceklesecek bir olguya erteleme egilimi tasidigi i¢in, miitesabih alani agiklamaktan
ziyade sinirlandiran bir sonug iiretmektedir. Bu durum, miitesabih ayetlerin tasidigi ¢ok katmanl
anlam potansiyelini daraltmakta ve Kur’an’in anlam ufkunu tek boyutlu bir okuma diizlemine
indirgeme riskini beraberinde getirmektedirSZ

Selefi/Zahiri yaklagim, miitesabih nasslarin zahiri anlamini esas alarak te’vili biyiik dlglide
reddetmekte ve bu tiir ifadelerin mahiyetini Allah’a havale etmektedir. Bu tavir, metni keyfi
yorumlardan koruma amacini tagisa da, miitesabih alani insan idrakine kapali bir “susma alani”na
doniistirmektedir. Buna karsilik modern evrenselci yaklagim, ayni metinleri evrensel mesajin
biitiinliigii icinde degerlendirmeye ¢alismakla birlikte, te’vili cogu zaman ya sembolik bir okuma ya
da haberin ileride gergeklesmesi seklinde tanimlayarak anlami yine sabit bir cerceveye
hapsetmektedir. Boylece iki yaklagim da farkli gerekgelerle miitesabih ayetlerin ikinci anlam tiretme
kapasitesini sinirlamaktadr.

Hem geleneksel hem de modern dénem evrenselci yaklagimin temel problemi, miitesabihi
statik bir anlam alani1 olarak gérmeleridir. Oysa miitesabih ayetler, yalnizca kapali ifadeler degil, ayni
zamanda anlamin agilmasina zemin hazirlayan bir yorum potansiyeli barindirir. Te’vil ise bu
potansiyeli islevsel héle getiren, lafzin zahirini iptal etmeden anlami baglam, dil ve ilahi maksat
dogrultusunda genisleten bir anlama imkani olarak degerlendirilmelidir. Bu yoniiyle te’vil, ne keyfi
bir anlam ne de anlamin ertelenmesi olmalidir; bilakis metin ile muhatap arasindaki anlam iiretimini
miimkiin kilan ara bir epistemik koprii islevi gérmelidir.

Sonug olarak, her iki yaklasimin da miitesdbih ayetler karsisinda benimsedigi korumaci
tutum, her ne kadar anlamin tahrifini 6nleme gayesine dayansa da, anlama ve yorumlama siirecinin
zenginligini tahdit eden bir yapiya biiriinmektedir. Zira bu kisitlayic tavir, Kur’an’in miitesabih
tabiatin1 anlamlandirmaktan ziyade, metni sabitleyen duragan bir okumaya zemin hazirlamaktadir.
Boylelikle te’vil, nassin anlam derinligini ortaya ¢ikaran bir yontem olmak yerine, sinirlandirilmasi
gereken sorunlu bir alana doniistiirtilmektedir.

Bununla birlikte, te’vilden uzak durma gerekgeleri bakimindan iki yaklagim arasinda 6nemli
farkliliklar bulunmaktadir. Geleneksel selefi/zahirl yaklagimin te’vil karsithigi ontolojik temellere
dayanmakta, lafiz ile ilahi murad arasinda dogrudan ve degismez bir bag bulundugu kabul
edilmektedir. Bu nedenle zahirden uzaklagsmak, metnin nesnelligini zedeleyen bir miidahale olarak
gorlilmektedir. Buna karsilik modern evrenselci yaklasimda te’vilden kaginma egilimi daha ¢ok
epistemolojik ve pragmatik gerekcelere dayanmaktadir. Modern yaklagim, insan aklinin gaybi alani
kavramadaki yetersizligini vurgulamakta ve spekiilatif yorumlarin metnin hidayet amacii
golgeledigini savunmaktadir.
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Her iki yaklasimin en o6nemli ortak noktasi ise metnin lafzina bagl kalarak anlamin
nesnelligini koruma cabasidir. Ancak bu tutum, te’vili ontolojik bir ger¢eklesmeye indirgemesi
sebebiyle, anlamin simdiki zamanda agiklanmasini erteleyen bir anlayisi da beraberinde
getirmektedir. Bu durum, metnin anlagilabilirli§i acisindan belirli simirhiliklar dogurmakta ve
evrenselci tasavvurun kendi i¢inde bir gerilim barindirdigini gostermektedir.

Sonug olarak, evrenselci yaklasimin te’vile mesafeli tutumu, ilahi kelamin agkinligini ve
nesnelligini koruma amacina dayanmakla birlikte, anlamin yorumlanmasi siirecinde epistemolojik
bir sinir ¢cizmekte ve bu yoniiyle hem klasik hem de modern donemde tartismaya agik bir alan
olusturmaktadir.
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