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Abstract: The science of waqf and ibtida’ constitutes one of the fundamental disciplines of Qur’anic studies,
as it aims to ensure both the correct recitation of the Qur’an and the accurate transmission of its meaning. The
pause marks employed in Qur’anic manuscripts serve not only as guides for recitation but also as reflections
of scholarly preferences regarding the interpretation of Qur’anic verses. Therefore, determining the appropriate
places for pausing is not merely a matter of recitational technique; it is closely related to tafsir (Qur’anic
exegesis), qira’at (variant readings), and Arabic linguistics. This study examines two examples in Qur’anic
manuscripts where pause positions are open to discussion in terms of meaning and recitation. The first example
analyzes the existing pause mark in Q. 5:41 (Strat al-Ma’idah) as found in the Turkish, Madinah (King Fahd),
and Iranian mushafs, evaluating its impact on the meaning of the verse in light of classical tafsir works, the
wagqf and ibtida’ literature, and linguistic evidence. The second example focuses on Q. 42:6 (Stirat al-Shiira),
where no pause mark appears at a point that may give rise to ambiguity during recitation. The study discusses
the semantic implications of the current practice and presents linguistic and exegetical arguments in favor of
introducing a pause at this location. The research employs a comparative method based on classical works on
wagqf and ibtida’, Qur’anic exegesis, Arabic linguistic analysis, and contemporary Qur’anic manuscripts. The
findings demonstrate that pause marks can significantly influence the semantic structure of Qur’anic verses,
that the existing pause positions reflect particular scholarly interpretations, and that certain pause locations may
be reconsidered in light of exegetical and linguistic evidence in order to preserve the intended meaning more
effectively. Accordingly, this study highlights the central role of meaning in determining pause positions and
emphasizes the importance of evaluating pause marks through an integrated consideration of tafsir, qira’at, and
Arabic linguistic data.

Keywords: Tafsir, Qur’an, Mushaf, Waqf and Ibtida’, Waqf Symbols, Stirat al-Ma’idah, Stirat al-Shiira.

Oz: Vakf ve ibtida ilmi, Kur’an-1 Kerim’in dogru okunmasi ve anlaminmn saglikli bicimde aktarilmasi
acisindan Kur’an ilimlerinin temel disiplinlerinden biridir. Mushaflarda kullanilan vakf alametleri, okuyucuya
tilavet sirasinda rehberlik etmekle birlikte, aynt zamanda ayetlerin anlamlandirilmasina iliskin ilmi tercihleri
de yansitmaktadir. Bu sebeple vakf yerlerinin belirlenmesi yalnizca tilavet teknigiyle ilgili bir mesele olmayip
tefsir, kiraat ve Arap diliyle yakindan iligkili bir konudur. Bu ¢aligmada, mushaflarda anlam ve tilavet agisindan
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tartigmaya acik iki 6rnek incelenmistir. ilk drnek olarak Maide stiresi 41. Ayetinde Tiirkiye, Medine (Kral Fehd)
ve Iran mushaflarinda yer alan mevcut vakf uygulamasi degerlendirilmis; s6z konusu vakf yerinin ayetin
anlamina etkisi klasik tefsirler, vakf-ibtida literatiirii ve dil verileri 1s181nda analiz edilmistir. ikinci 6rnek olarak
ise Stira stresi 6. ayetinde vakf alameti bulunmayan bir durak noktasi ele alinmis; mevcut uygulamanin tilavet
sirasinda dogurabilecegi anlam c¢agrisimlar: incelenmis ve ilgili noktada vakf yapilmasimin tefsir ve dil
acisindan gerekgeleri ortaya konulmustur. Arastirmada klasik vakf-ibtida eserleri, tefsir kaynaklari, Arap dili
verileri ve gilinimiizde yaygin olarak kullanilan mushaflar karsilagtirmali yontemle degerlendirilmistir.
Inceleme sonucunda, vakf alametlerinin ayetlerin anlam orgiisiinii dogrudan etkileyebildigi, mevcut vakf
uygulamalarinin belirli ilmi tercihleri yansittigi ve bazi ayetlerde anlamin daha agik bigimde ortaya
konulabilmesi i¢in vakf yerlerinin yeniden degerlendirilebilecegi sonucuna ulasilmistir. Bu yoniiyle ¢alisma,
vakf yerlerinin belirlenmesinde anlam unsurunun belirleyici roliinii iki somut 6rnek {izerinden ortaya koymakta
ve mushaflardaki vakf uygulamalarinin tefsir, kiraat ve dil wverileri birlikte dikkate alinarak
degerlendirilmesinin 6nemine dikkat cekmektedir.

Anahtar Kelimeler: Tefsir, Kur’an, Mushaf, Vakf ve Ibtida, Vakf Alametleri, Maide stresi, Stira stiresi.
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Structured Abstract:

The correct recitation of the Qur’an and the accurate transmission of its meaning have been among
the fundamental concerns of the Islamic scholarly tradition since the early periods. In this context, the science
of wagf and ibtida’, which determines where to pause and where to resume recitation, developed with the aim
of preserving the coherence between the wording and meaning of the Qur’anic text. The wagf symbols sused
in Qur’anic manuscripts emerged as a product of this scholarly tradition and provide reciters with guidance for
reciting the Qur’an in a manner that takes its semantic structure into account. Nevertheless, the wagf symbols
sfound in manuscripts do not always reflect an uncontested interpretive preference. In some verses, existing
wagf positions or points where no wagf sign is provided may require further evaluation from the perspectives
of meaning and recitation. In this context, the present study aims to examine two potentially controversial
examples of wagqf in Qur’anic manuscripts and to demonstrate the role of semantic considerations in
determining wagqf positions. Accordingly, the study examines the effect of the existing wagf practice on the
meaning of Q 5:41 and the potential semantic problems that may arise during recitation from the absence of a
wagqf sign at a particular point in Q 42:6.

The study employs a qualitative and comparative research methodology. First, the fundamental
principles of the science of waqf and ibtida’ are examined through classical sources, with particular attention
to the semantic, syntactic, gira’at, and contextual criteria employed in determining wagf positions. In this
regard, the works of classical scholars of wagf, including Ibn al-Anbari, al-Nahhas, Ab@ ‘Amr al-Dant, and al-
Sajawandi, are consulted. In the analytical part of the study, wagf practices in Qur’anic manuscripts are
comparatively examined through two Qur’anic examples. For Q 5:41, the wagf practices found in Qur’ans
printed in Turkey, the King Fahd Qur’an of Madinah, and an Iranian Qur’an are compared, and the effect of
these wagfpositions on the meaning of the verse is analyzed in light of classical Qur anic commentaries, Arabic
linguistic analyses, and the wagf literature. For Q 42:6, the expression “2Gl 3l 4153 (a1 333 &3 where no wagqf
sign is provided, is examined in terms of the semantic implications that may arise when it is connected to the
following clause, taking into consideration the syntactic structure of the verse and the interpretations of
exegetes.

The analysis of Q 5:41 demonstrates that the wagf ja iz sign placed at the end of the expression “ &3
;15 55 in widely used Qur’anic manuscripts supports a particular interpretive preference. This wagf
position produces a semantic structure in which the expression referring to those who “hasten in disbelief” is
understood predominantly as referring to the hypocrites. However, an examination of classical Qur’anic
commentaries and Arabic linguistic evidence indicates that a group among the Jews may also be included
within the scope of the verse and that placing a wagf after “Is3 (il (05” reflects a different yet plausible
interpretation. This finding demonstrates that the wagf symbols sfound in Qur’anic manuscripts do not
necessarily impose a single and definitive meaning in every instance, but may, in certain cases, foreground a
particular exegetical interpretation. Accordingly, the wagf practice in question should not be regarded as an
erroneous choice, but rather as a reflection in the manuscript tradition of a particular exegetical preference
concerning the interpretation of the verse. This finding further demonstrates that wagf positions should be
evaluated not merely in terms of recitational technique, but also with regard to the identification and assessment
of different possible meanings.

The analysis of Q 42:6, on the other hand, demonstrates that the absence of a waqf sign may create a
problem in the transmission of meaning. The absence of a waqf sign after “zUl 131 4353 (e 1533830 (dll 5 may lead
the reciter to connect this expression with the clause “ale EE T Although such a continuation is
grammatically possible, the resulting association “& ¢l Hi may give rise to a semantic implication that does
not correspond to the intended meaning of the verse. The manner in which classical exegetes divide the verse
into semantic units, together with analyses based on Arabic linguistic considerations, indicates that pausing at
this point may render the meaning of the verse clearer. This example demonstrates that the relationship between
recitation and meaning requires attention not only to the presence of a wagf sign but also to points where no
such sign is provided. It thus highlights the need to examine wagf practices in Qur’anic manuscripts from a
meaning-oriented perspective, taking into account both marked and unmarked pausing points.

The findings of the study demonstrate that semantic considerations constitute one of the fundamental
and determining criteria in the identification of wagf positions. Classical wagf literature shows that wagf was
not understood merely as a necessity to breathe or interrupt recitation; rather, it was regarded as an important
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element that preserves the semantic coherence of the verse, clarifies different possible meanings, and
contributes to the accurate understanding of recitation. Accordingly, the study concludes that the wagf symbols
sfound in Qur’anic manuscripts are not merely technical markers of recitation, but also reflect scholarly and
exegetical preferences concerning the interpretation of Qur’anic verses. The originality of the study lies in
examining wagf issues not solely from the perspectives of gira’at and recitation, but within the relationship
between Qur’anic exegesis, Arabic linguistics, and manuscript practices. By comparing wagf practices across
different manuscript traditions and identifying the semantic and scholarly rationales underlying particular wagf
choices, the study contributes to a better understanding of the historical and scholarly background of wagf
symbols sin Qur’anic manuscripts. In this respect, the study demonstrates the central role of semantic
considerations in the evaluation of wagf positions through two concrete examples and provides a basis for
further comparative research on wagf practices across different Qur’anic manuscript traditions.

Keywords: Tafsir, Qur’an, Mushaf, Waqf and Ibtida’, Waqf Symbols, Siirat al-Ma’idah, Strat al-
Shira.
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Résumé Structuré:

La récitation correcte du Coran et la transmission fidéle de son sens comptent parmi les préoccupations
fondamentales de la tradition savante islamique depuis ses débuts. Dans ce contexte, la science du wagf'et de
Iibtida’, qui détermine ou marquer une pause et ou reprendre la récitation, s’est développée dans le but de
préserver la cohérence entre la formulation et le sens du texte coranique. Les symboles de waqf utilisés dans
les manuscrits coraniques sont le fruit de cette tradition savante et fournissent aux récitants des indications pour
réciter le Coran en tenant compte de sa structure sémantique. Néanmoins, les symboles de wagqf présents dans
les manuscrits ne reflétent pas toujours une préférence interprétative incontestée. Dans certains versets, les
positions de wagf existantes ou les points ou aucun signe de wagf n’est indiqué peuvent nécessiter une
évaluation plus approfondie du point de vue du sens et de la récitation. Dans ce contexte, la présente étude vise
a examiner deux exemples potenticllement controversés de wagf dans les manuscrits coraniques et a démontrer
le role des considérations sémantiques dans la détermination des positions de wagf. En conséquence, 1’étude
examine 1’effet de la pratique actuelle du wagf sur le sens de Q 5:41 ainsi que les problémes sémantiques
potentiels pouvant survenir lors de la récitation en raison de 1’absence de signe de wagf'a un endroit précis de
Q 42:6.

L’étude recourt a une méthodologie de recherche qualitative et comparative. Tout d’abord, les
principes fondamentaux de la science du wagqf et de I’ibtida’ sont examinés a la lumiére des sources classiques,
en accordant une attention particuliére aux critéres sémantiques, syntaxiques, de gira ‘at et contextuels utilisés
pour déterminer les positions de wagf. A cet égard, les ouvrages des savants classiques du wagf, notamment
Ibn al-Anbari, al-Nahhas, Abii ‘Amr al-Dani et al-Sajawandi, sont consultés. Dans la partie analytique de
I’étude, les pratiques de wagf dans les manuscrits coraniques sont examinées de maniére comparative a travers
deux exemples tirés du Coran. Pour le verset 5:41, les pratiques de wagf observées dans des Corans imprimés
en Turquie, dans le Coran du roi Fahd de Médine et dans un Coran iranien sont comparées, et 1’effet de ces
positions de wagf sur le sens du verset est analysé a la lumiére des commentaires coraniques cla551ques des
analyses linguistiques arabes et de la littérature sur le wagf. Pour le verset 42:6, I’expression «(s ) 5335 bl
2314353, ot aucun signe de wagfn’est prévu, est examinée sous I’angle des implications sémantiques pouvant
découler de sa liaison avec la clause suivante, en tenant compte de la structure syntaxique du verset et des
interprétations des exégetes.

L’analyse du verset 5:41 démontre que le signe de wagfja iz placé a la fin de I’expression « (e als
pex 35k »» dans des manuscrits coraniques largement diffusés soutient une préférence interprétative particuliére.
Cette position du wagf produit une structure sémantique dans laquelle 1’expression faisant référence a ceux qui
« se précipitent dans la mécréance » est comprise principalement comme désignant les hypocrites. Cependant,
un examen des commentaires coraniques classiques et des données linguistiques arabes indique qu’un groupe
parmi les Juifs pourralt également étre inclus dans le champ d’application du verset et que le placement d’un
wagqf apres « ) s)a O3l e » refléte une interprétation différente, mais tout aussi plausible. Ce constat démontre
que les symboles de waqf présents dans les manuscrits coraniques n’imposent pas nécessairement un sens
unique et définitif dans tous les cas, mais peuvent, dans certaines situations, mettre en avant une interprétation
exégétique particuliere. En conséquence, la pratique du wagf en question ne doit pas étre considérée comme
un choix erroné, mais plutdt comme le reflet, dans la tradition manuscrite, d’une préférence exégétique
particuliére concernant 1’interprétation du verset. Ce constat démontre en outre que les positions de wagf
doivent étre évaluées non seulement en termes de technique de récitation, mais aussi en ce qui concerne
I’identification et I’appréciation des différentes significations possibles.

L’analyse du verset 42:6, en revanche, montre que I’absence d’un signe de waqf peut poser un
probléme dans la transmission du sens. L’absence d’un signe de wagf aprés « sW3l 4353 G ) 5383 Gl peut
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amener le récitant a relier cette expression & la clause « agle g 4 » Bien qu’une telle continuation soit
grammaticalement possible, I’association qui en résulte, « & ¢W3l », peut donner lieu a une implication
sémantique qui ne correspond pas au sens voulu du verset. La maniere dont les exégétes classiques divisent le
verset en unités sémantiques, ainsi que les analyses fondées sur des considérations linguistiques arabes,
indiquent qu’une pause a cet endroit peut rendre le sens du verset plus clair. Cet exemple montre que la relation
entre la récitation et le sens exige de préter attention non seulement a la présence d’un signe de wagf, mais
aussi aux endroits ou aucun signe de ce type n’est prévu. Il souligne ainsi la nécessité d’examiner les pratiques
de wagqf dans les manuscrits coraniques dans une perspective axée sur le sens, en tenant compte a la fois des
points de pause marqués et non marqués.

Les résultats de cette étude démontrent que les considérations sémantiques constituent 1’un des critéres
fondamentaux et déterminants dans 1’identification des positions de wagf. La littérature classique sur le wagf’
montre que celui-ci n’était pas simplement compris comme une nécessité pour reprendre son souffle ou
interrompre la récitation ; il était plutdt considéré comme un élément important qui préserve la cohérence
sémantique du verset, clarifie les différentes significations possibles et contribue a une compréhension précise
de la récitation. En conséquence, 1’étude conclut que les symboles de wagqf présents dans les manuscrits
coraniques ne sont pas de simples marqueurs techniques de la récitation, mais reflétent également des
préférences savantes et exégétiques concernant I’interprétation des versets coraniques. L’originalité de cette
étude réside dans le fait qu’elle examine les questions relatives au wagfnon seulement sous 1’angle des gira ‘at
et de la récitation, mais aussi dans le cadre des relations entre I’exégese coranique, la linguistique arabe et les
pratiques manuscrites. En comparant les pratiques de wagf a travers différentes traditions manuscrites et en
identifiant les fondements sémantiques et savants qui sous-tendent certains choix de wagf, cette étude contribue
a une meilleure compréhension du contexte historique et savant des symboles de waqgf dans les manuscrits
coraniques. A cet égard, elle démontre le role central des considérations sémantiques dans 1’évaluation des
positions de wagf a travers deux exemples concrets et fournit une base pour de futures recherches comparatives
sur les pratiques de wagf dans différentes traditions de manuscrits coraniques.

Mots-clés : Tafsir, Coran, Mushaf, Waqf et Ibtida’, symboles de waqf, Strat al-Ma’idah, Sirat al-
Shiira.

Resumen Estructurado:

La recitacion correcta del Coran y la transmision fiel de su significado han sido algunas de las
preocupaciones fundamentales de la tradicion académica islamica desde sus primeros tiempos. En este
contexto, la ciencia del waqf'y del ibtida’, que determina donde hacer una pausa y donde reanudar la recitacion,
se desarroll6 con el objetivo de preservar la coherencia entre la redaccion y el significado del texto coranico.
Los simbolos de wagqf utilizados en los manuscritos coranicos surgieron como producto de esta tradicion
académica y proporcionan a los recitadores una guia para recitar el Coran de una manera que tenga en cuenta
su estructura semantica. No obstante, los simbolos de wagqf que aparecen en los manuscritos no siempre reflejan
una preferencia interpretativa indiscutible. En algunos versiculos, las posiciones de wagf existentes o los puntos
en los que no se indica ningun signo de wagf pueden requerir una evaluacion mas detallada desde las
perspectivas del significado y la recitacion. En este contexto, el presente estudio tiene como objetivo examinar
dos ejemplos potencialmente controvertidos de wagf en los manuscritos coranicos y demostrar el papel que
desempenan las consideraciones semanticas a la hora de determinar las posiciones de wagf. En consecuencia,
el estudio analiza el efecto de la practica actual del wagf'sobre el significado de Q 5:41 y los posibles problemas
semanticos que pueden surgir durante la recitacion debido a la ausencia de un signo de wagf en un punto
concreto de Q 42:6.

El estudio emplea una metodologia de investigacion cualitativa y comparativa. En primer lugar, se
examinan los principios fundamentales de la ciencia del waqfy el ibtida’ a través de fuentes clasicas, prestando
especial atencion a los criterios semanticos, sintacticos, de gira’'at y contextuales empleados para determinar
las posiciones de wagf. A este respecto, se consultan las obras de eruditos clasicos del wagf, entre ellos Ibn al-
Anbari, al-Nahhas, Abt ‘Amr al-Dani y al-Sajawandi. En la parte analitica del estudio, se examinan
comparativamente las practicas de wagf en los manuscritos coranicos a través de dos ejemplos del Coran. En
el caso de Q 5:41, se comparan las practicas de wagf que aparecen en los Coranes impresos en Turquia, en el
Coran del Rey Fahd de Medina y en un Coran irani, y se analiza el efecto de estas posiciones de wagf sobre el
significado del versiculo a la luz de los comentarios coranicos clasicos, los andlisis lingiiisticos arabes y la
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literatura sobre el wagf. En cuanto al versiculo 42:6, se examina la expresion «d3) 4353 (e 155831 Cpill 55 —en la
que no aparece ningin signo de wagf— en términos de las implicaciones semanticas que pueden surgir al
conectarla con la cldusula siguiente, teniendo en cuenta la estructura sintactica del versiculo y las
interpretaciones de los exégetas.

El analisis de la sura 5:41 demuestra que el signo de wagf ja iz situado al final de la expresion «&'3
e@—uh &e¥» en manuscritos coranicos de uso generalizado respalda una preferenc1a interpretativa concreta. Esta
posicion del wagf genera una estructura semantica en la que la expresion que se refiere a aquellos que «se
apresuran en la incredulidad» se entiende predominantemente como una referencia a los hipocritas. Sin
embargo, un examen de los comentarios coranicos clasicos y de las pruebas lingiiisticas arabes indica que un
grupo de entre los judios también podria estar incluido en el d&mbito de aplicacion del versiculo y que la
colocacion de un wagf después de «' 53 Gl (a5 refleja una interpretacion diferente, aunque plausible. Este
hallazgo demuestra que los simbolos de waqf que se encuentran en los manuscritos coranicos no imponen
necesariamente un significado tnico y definitivo en todos los casos, sino que, en determinados casos, pueden
poner de relieve una interpretacion exegética concreta. En consecuencia, la practica del wagf en cuestion no
debe considerarse una eleccion errénea, sino mas bien un reflejo, en la tradicion manuscrita, de una preferencia
exegética concreta respecto a la interpretacion del versiculo. Este hallazgo demuestra ademas que las
posiciones del wagf deben evaluarse no solo en términos de técnica recitativa, sino también en lo que respecta
a la identificacion y valoracion de los diferentes significados posibles.

Por otra parte, el analisis de Q 42:6 demuestra que la ausencia de un signo de wagf puede plantear un
problema en la transmision del significado. La ausencia de un signo de wagf después de «ish Ge 15533 Gl
¢Wshy puede llevar al recitador a conectar esta expresion con la clausula «aele Laga iy Aunque tal continuacion
es gramaticalmente posible, la asociacion resultante «& ¢W Wby puede dar lugar a una implicacién semantica que
no se corresponde con el significado pretendido del versiculo. La forma en que los exégetas clasicos dividen
el versiculo en unidades semanticas, junto con los analisis basados en consideraciones lingiiisticas arabes,
indica que hacer una pausa en este punto puede aclarar el significado del versiculo. Este ejemplo demuestra
que la relacion entre la recitacion y el significado requiere prestar atencion no solo a la presencia de un signo
de wagf, sino también a los puntos en los que no se proporciona dicho signo. De este modo, pone de relieve la
necesidad de examinar las practicas de wagf en los manuscritos coranicos desde una perspectiva orientada al
significado, teniendo en cuenta tanto los puntos de pausa marcados como los no marcados.

Los resultados del estudio demuestran que las consideraciones semanticas constituyen uno de los
criterios fundamentales y determinantes en la identificacion de las posiciones de wagf. La literatura clasica
sobre el waqf muestra que este no se entendia meramente como una necesidad para respirar o interrumpir la
recitacion; mas bien, se consideraba un elemento importante que preserva la coherencia semantica del
versiculo, aclara los diferentes significados posibles y contribuye a la comprension precisa de la recitacion. En
consecuencia, el estudio concluye que los simbolos de waqf que se encuentran en los manuscritos coranicos no
son meramente marcadores técnicos de la recitacion, sino que también reflejan preferencias académicas y
exegéticas relativas a la interpretacion de los versiculos coranicos. La originalidad del estudio radica en
examinar las cuestiones relacionadas con el wagf no solo desde las perspectivas de las gira ‘at y la recitacion,
sino también en el marco de la relacion entre la exégesis cordnica, la lingiiistica arabe y las practicas
manuscritas. Al comparar las practicas de wagf en diferentes tradiciones manuscritas e identificar los
fundamentos semanticos y académicos que subyacen a determinadas elecciones de wagf, el estudio contribuye
a una mejor comprension del trasfondo historico y académico de los simbolos de wagqf en los manuscritos
coranicos. En este sentido, el estudio demuestra el papel central de las consideraciones semanticas en la
evaluacion de las posiciones de wagf a través de dos ejemplos concretos y proporciona una base para futuras
investigaciones comparativas sobre las practicas de wagf'en diferentes tradiciones manuscritas coranicas.

Palabras clave: Tafstr, Coran, Mushaf, waqf e ibtida’, simbolos de waqf, sura al-Ma’idah, sura al-
Shiira.
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CrpykrypupoBannoe Pe3iome:

[IpaBunpHOE uTeHne KopaHa m TOYHAs mepenada ero CMbICTA C CaMBIX PaHHHX BPEMEH BXOIWIN B
YHCIIO OCHOBHBIX 3314 UCIAMCKOW HAyYHOH Tpaauiuu. B 3ToM KoHTeKcTe chopMHUpoBaiIack Hayka o0 saxge
U ubmuoa’, ONMPENeNsIonmas, TIe CIeayeT NeNlaTh MMay3y U I/ie BO30OHOBIATH YTEHHE, C HENBI0 COXPAaHCHUS
COTJIACOBAHHOCTH MEXIy (OpMyIHpOBKOI u cMbIcioM Tekcra Kopana. Cumgonsl 8akgha, NCTIONb3yeMbIe B
pyxommcsax KopaHa, TOSBIIIMCE KaK IPOIYKT 3TOI HAYYHOU TPAJUIINH U CITy>KaT AJIS YTELIOB OPHEHTHPOM IIPH
yrenun KopaHa ¢ yuéToM ero ceMaHTHYSCKOU CTPYKTYpBL. TeM He MEHee, CuMB0/Ibl 6aK(pa, BCTPCUAIOIIACCS
B PYKOINHKCSX, HE BCErla OTPAXKAKT OCCCIOpPHOE IMPEANOYTCHHE B TOJKOBAaHHMH. B HEKOTOPBIX asTax
CYIICCTBYIOIUEC TO3UIMKM 6aKkga WIM MecTa, TJIe 3HAK 6akg)a OTCYTCTBYET, MOTYT IOTPeOOBAThH
JIOTIOJTHUTEIBHOM OIICHKH C TOYKH 3PCHUS CMBICIIA M YTCHUS. B 3TOM KOHTEKCTE HACTOSINEE MCCIICOBAHUC
HANpaBJICHO HAa aHAJU3 JIBYyX MOTCHIMAIBHO CIOPHBIX HPUMEPOB Gakga B pykomucsx Kopana u Ha
JICMOHCTPAIIMIO POJIH CEMAHTUYECKUX COOOpaKCHHH B OMpEACICHUU Mo3uImi gakga. COOTBETCTBCHHO, B
WCCIICIOBAaHUN W3YyYaeTcsl BIUSHHUE CYIICCTBYIONICH NPAKTHUKU 6axk¢ga Ha CMBICT cypel 5:41, a Takke
MOTEHIHATBHBIC CEMaHTHYECKHE IPOOIIEMBI, KOTOPBIC MOTYT BO3HUKHYTH IIPH YTCHUH H3-3a OTCYTCTBUS 3HAKa
6ax¢ha B OTIpEIEIICHHOM MecTe CypHI 42:6.

B nccrnenoBaHnM UCTIONB3yeTCsl KaYECTBEHHAs M CPaBHUTEIbHAs METONONOTWsA. Bo-mepBbIX, Ha
OCHOBE KJIACCHYECKUX HCTOYHHKOB PAcCMaTpPHUBAIOTCS OCHOBOIIOJATAOUINE IPHHIUIBI HAYKH O Gakge U
ubmuoa’, IpA 3TOM 0COOOEC BHHUMAHHUE YAEIICTCS CEMAaHTHUECKHM, CHHTAKCHUECKHM, KuUpd amcKum W
KOHTEKCTYaJIbHBIM KPUTEPHUSIM, UCIIOJIb3yEMBIM NP ONIPEACTICHUHN MECT 8ax@a. B 3T0il CBsI31 aHAIN3UPYIOTCS
TPYZbl KJIACCHYECKUX YUEHBIX O 8akgy, B TOM uucie MOH anb-AnbOapu, anb-Haxxaca, AOy Ampa anb-/lanu
u anb-CapkaBaHau. B aHamMTHUECKON YacTH MCCIIEOBAHUS CPABHUTENHHO U3YYAIOTCS MPAKTHKH 8AK(pA B
pyKomHCcHBIX 3k3eMIsipax Kopana Ha nmpumepe aByx Mect Kopana. B cimyuae ¢ cypoit 5:41 cpaBHuBaroTcs
NPaKTHKK 6ax¢a, Bcrpevatomuecs B Kopanax, HaneyaraHueix B Typrmu, B «Kopane koponst ®axna» u3
Menuasl n B upanckoM Kopane, a BIMsSHHE 3THX NMO3MLUHA 6ax¢)a HA CMBICHT asfTa aHAJTM3UPYETCS B CBETE
KJIACCHYECKHX KOPAHHYECKHX KOMMEHTApHEB, JIMHI BACTHIECKOTO aHAIN3a apabCKOro S3bIKA M JINTEPATYPHI
1o 6axgy. Uto kacaetcs cypsl 42:6, BEIpaKeHUE RONE PEPOR P umlb» B KOTOPOM OTCYTCTBYET 3HaK 8aK(,
UCCIIEAYETCS ¢ TOUKU 3pEHHS CEMAaHTHYECKHUX MOCIEACTBUH, KOTOPBIE MOT'YT BO3HUKHYTb IIPU €r0 COCAUHEHNH
CO CIEAYIOUIMM IPEATOKEHHEM, C YUETOM CUHTAKCHYECKON CTPYKTYPBI asATa U TOJKOBAHUS IK3ETETOB.
AHaiu3 cypsl 5:41 mokasbIBaeT, uTo 3HAK 6aK( OJica’u3, Pa3MEIIEHHBIN B KOHIE BRIPAKEHHS A5
)15 Oe¥» B IIMPOKO PAcCIpPOCTPAHEHHBIX pPYKOMHCAX Kopaa, MOMIEpKHBaeT —ONMpeneIéHHOe
MHTEPIPETALNOHHOE TIpeanouTeHre. Takoe pacroyiokeHue sakga co3laéT CEMaHTHYECKYIO CTPYKTYpY, B
KOTOPOH BBIpaXXEHHE, OTHOCSINEECS K T€M, KTO «CIEIIUT B HEBEPHW», IOHUMAETCA MPEUMYIIECTBEHHO Kak
oTHocsmIeecs K auuemepaM. OHaKO H3ydeHHe KJIaCCHYeCKHX KOMMeHTapueB K KopaHy M IMHTBUCTHYECKUX
JTaHHBIX apaOCKOro A3bIKA YKa3bIBaeT Ha TO, 4TO B cq)epy MIPUMEHEHHS 3TOTO asTa MOXET BXOJIUTh U IpyIa
€BPEEB, M YTO pa3MelleHue 6axga nocie « sia Sl Gasm OTpa’kaeT MHOE, HO BIIOJIHE NPaBIONOJ00HOE
TOJIKOBaHME. DTOT BBIBOJ AEMOHCTPHPYET, UTO CUMBOJbl 8aK(a, BCTpEUAIOMNecs B PyKONHMCHBIX TEKCTaX
Kopana, He 00s3aTeNbHO HaBS3BIBAIOT €AMHCTBEHHOE M OKOHYATENbHOE 3HAYCHHE B KaKAOM CiIydae, HO B
OIPENENEHHBIX CITydasX MOTYT BBLABUIaTh HA MEPBBIN IUIAH KOHKPETHYIO 3K3€T€THUECKYI0 HHTEPIIPETALHIO.
Co0TBETCTBEHHO, PACCMaTPUBAEMYIO NIPAKTUKY GaK(a CIEAYeT paccMaTpUBaTh HE KaK OMIMOOYHBII BBIOOD, a
KaK OTpaXEHUE B PYKONUCHON TpPaAWIUU KOHKPETHOTO 3K3€r€THYECKOTO MPEINOYTEHUS B OTHOLICHHU
TOJIKOBaHMSI JAHHOTO asiTa. DTOT BBIBOJ| TAK)KE JIEMOHCTPUPYET, YTO TIOJIOKEHUS 6aKgha CleayeT OLIEHUBATh
HE TOJIBKO C TOYKM 3PEHHUS TEXHUKH YTCHHSA, HO U C TOYKH 3PEHHS BBIABICHHS M OLEHKH Pa3IUIHBIX
BO3MOXHBIX 3HAUEHUI.

023

C npyroit cTOpoHBI, aHAIN3 Cyphl 42:6 MOKA3bIBAET, YTO OTCYTCTBHE 3HaKa 6aK@) MOXET CO3IATh
npoGieMy mpu mepejade cMmpicia. OTCYTCTBHE 3HAKA akgh mocie «& 3l 4355 (e | 53331 5l 5y moskeT TIPUBECTH
K TOMY, YTO UTeI[ COCJUHUT ITO BBIPAKCHHE C NPEUTOKCHHEM «a¢le Las XoTsl Takoe MPOAOIDKECHHE
IpaMMaTHYECKH BO3MOXKHO, BO3HHKAIOWAS B pe3ylbTaTe acconuamus «d W 13y MoxeT MPUBECTH K
CEMaHTHUYECKOMY TOATEKCTY, HE COOTBETCTBYIONIEMY 3aJyMaHHOMY CMEICTY asta. To, Kak KiacCHYeCKHe
9K3ETeTHl Pa3[eNAIOT asAT Ha CEMAHTHYECKHWE eIWHUIBI, Hapsjay C aHaJlu30M, OCHOBAaHHBIM Ha
JUHTBUCTHICCKHUX COOOPaKEHHSIX apaOCKOTo S3bIKa, YKAa3bIBACT HA TO, UTO May3a B ’TOM MECTE MOXKET C/IeIaTh
CMBICI asiTa OoJiee SICHBIM. JTOT NMPHUMEP JICMOHCTPHPYET, YTO B3aHUMOCBS3b MEXKIY YTCHHEM H CMBICIOM
TpeOyeT yAeIeHNsT BHUMAHUs HE TOJHKO HAJMYHUIO 3HAKA 6aKg, HO M MECTaM, TJ¢ TAKOW 3HAK OTCYTCTBYET.
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Takum 06pa3oM, OH MOAYEPKUBAECT HEOOXOIMMOCTh U3YUEHHS IPAKTHKU 6akg B pykonucsix KopaHa ¢ ToUkH
3pEHHUS CMBICIIA, C YIETOM KaK 0003HaUYCHHBIX, TAaK M HEOOO3HAYEHHBIX TOUEK T1ay3HI.

Pe3ynbraThl mMCCIEOBaHMS MOKA3bIBAIOT, YTO CEMAHTUYECKHE COOOpPaKCHMS SIBIISIFOTCS OJHUM H3
(yHZaMEHTANBHBIX W ONPENCISIONMX KPUTEPUEB NPH BBIOCICHUH MNO3MIMHA 6akga. Kiaccuueckas
JWUTEepaTypa I0 8aK@y CBUAETEIBCTBYET O TOM, YTO 6aK@ MOHUMAJICS HE MIPOCTO KaK HEOOXOUMOCTh C/IENIaTh
BIOX WM TIpepBaTh UYTCHHE; HANPOTHB, OH pAacCMAaTpPHBAICA KaK Ba)KHBIM BIIEMEHT, COXPAHSIONIMH
CEMaHTHYECKYIO IEJIOCTHOCTh asTa, MPOSICHSIONIMK pa3IMYHble BO3MOXKHBIE 3HAYEHHS U CIIOCOOCTBYIONIMIA
TOYHOMY NOHMMaHHUIO uTeHHs. COOTBETCTBEHHO, B HCCIICIOBAaHMU JENAeTCs BBIBOA O TOM, YTO CUMBOIb
sakga, BcTpevaromyecs B pykonucax Kopana, sIBISIOTCS HE NPOCTO TEXHMYECKUMH MapKepaMu YTEHHs, HO
TaKXKe OTPaKAIOT HAayuyHbIE M IK3E€reTHYEeCKHE MPEeANOUTeHHs, Kacaroluecs ToJKoBaHUS adaToB KopaHa.
OpUrMHANBHOCTD MCCIICOBAHUS 3aKIIIOYAETCsl B PACCMOTPEHUH BOIPOCOB 8aKha HE TOIBKO C TOUKU 3pEHUS
Kupaam ¥ YTEHWs, HO U B KOHTEKCTE B3aMMOCBSI3H MEXy dK3ereTnkoil Kopana, apaObckoi IMHIBUCTHKOM U
MPaKTUKOHN co3maHus pykonuceil. CpaBHUBAsS NMPAKTHKY 6ak@a B Pa3NUYHBIX PYKOIUCHBIX TPATMIHAX H
BBIABJIAS CEMAHTHUECKHE U HAYYHBIE 000CHOBAHMS, JIEXKAIINE B OCHOBE KOHKPETHBIX BBIOOPOB 6ak@a, JAHHOE
HCCIIEIOBaHNE CIIOCOOCTBYET JIydlIeMy TOHUMAaHNIO HCTOPUYECKOTO M HAYYHOTO KOHTEKCTA CUMBOI08 BaKpa
B pykomnucax Kopana. B 3Tom oTHOIIeHHHN Hccie0BaHNE AEMOHCTPHUPYET IEHTPATBHYIO POJIb CEMaHTHIECKUX
coo0OpakeHHH B OIEHKE MO3UIMH 6akga Ha NMpUMEpE NBYX KOHKPETHBIX NPHMEPOB U CO3IAET OCHOBY I
JaTbHEHIINX CPaBHUTEIBHBIX UCCIIEAOBaHNI IPAKTUKY 8aKa B PA3IMIHBIX PYKOIMCHBIX Tpaxunusax Kopana.

Kaiouesnie cioBa: Tadcup, Kopan, mycxad, Bakd n ndtnaa, cumBosbl Bakda, cypa «Anb-Maunnaay,
cypa «Am-Ilypa».
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Yapilandirilmis Ozet:

Kur’an-1 Kerim’in dogru okunmasi ve anlaminin dogru aktarilmasi, erken donemlerden itibaren islam
ilim geleneginin temel meselelerinden biri olmustur. Bu cercevede gelisen vakf ve ibtida ilmi, Kur’an
tilavetinde nerede durulacagi ve okumaya nereden baslanacagi hususlarini belirleyerek lafiz ve mana
biitiinliigiiniin korunmasint amaglamaktadir. Mushaflarda kullanilan vakf alametleri de bu ilmi birikimin
sonucu olarak ortaya ¢ikmis ve okuyucuya ayetlerin anlam 6rgiisiinii dikkate alan bir okuyus imkan1 sunmustur.
Bununla birlikte mushaflarda yer alan vakf isaretleri, her zaman tartismasiz bir anlam tercihini yansitmamakta;
bazi ayetlerde mevcut vakf yerleri veya vakf alameti bulunmayan noktalar, anlam ve tilavet agisindan yeniden
degerlendirmeyi gerekli kilabilmektedir. Bu cer¢evede calisma, mushaflarda anlam ve tilavet bakimindan
tartigmal1 goriilebilecek iki vakf drnegini inceleyerek vakf yerlerinin belirlenmesinde anlam unsurunun roliinii
ortaya koymay1 amaglamaktadir. Bu dogrultuda Maide stiresi 41. ayetinde yer alan mevcut vakf uygulamasinin
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ayetin anlamina etkisi ile SGira stiresi 6. ayetinde vakf alameti bulunmayan bir durak noktasinin tilavet sirasinda
olusturabilecegi anlam problemleri ele alinmaktadir.

Caligmada nitel ve karsilastirmali arastirma yontemi kullanilmigtir. Oncelikle vakf ve ibtida ilminin
temel prensipleri klasik kaynaklar iizerinden incelenmis; vakf yerlerinin belirlenmesinde kullanilan anlam,
nahiv, kiraat ve siyak-sibak olciitleri degerlendirilmistir. Bu kapsamda Ibnu’l-Enbari, Nehhas, Ebti Amr ed-
Dani ve Secavendi gibi klasik dénem vakf alimlerinin eserlerinden yararlanilmistir. Calismanin uygulama
kisminda iki ayet 6rnegi {izerinden mushaflardaki vakf uygulamalari karsilagtirmali olarak degerlendirilmistir.
Maide siiresi 41. ayetinde Tiirkiye’de basilan mushaflar, Medine-i Miinevvere Kral Fehd Mushafi ve Iran
Mushafi’ndaki vakf uygulamalart karsilastirilmis; s6z konusu vakf yerlerinin ayetin anlamina etkisi klasik
tefsir kaynaklari, Arap dili degerlendn‘melerl ve vakf literatiirii 15181nda incelenmigtir. ${ira sfiresi 6. dyetinde
ise vakf alameti bulunmayan “sWl3 45 (e 1 5335 &3 ifadesi ele almmus; bu ifadenin devamindaki cimleyle
vasledilmesinin olusturabilecegi anlam c¢agrisimlary, ayetin dil yapist ve miifessirlerin agiklamalar
cergevesinde degerlendirilmistir.

Malde stiresi 41. dyetine iliskin incelemede, giiniimiizde yaygimn olarak kullamilan mushaflarda « a5
)35 3o ifadesinin sonunda bulunan vakf-1 ciz isaretinin belirli bir anlam tercihini destekledigi sonucuna
ulasilmistir. S6z konusu vakf tercihi, ayette gecen “kiifiirde yarisanlar” ifadesinin agirlikli olarak miinafiklara
baglanmasini miimkiin kilan bir anlam 6rgiisii ortaya ¢ikarmaktadir. Bununla birlikte klasik tefsirler ve Arap
dili verileri incelendiginde, Yahudilerden bir grubun da ayetin kapsamina dahil edilebilecegi ve “/s3a (il (a7
ifadesinden sonra yapilacak bir vakfin farkli fakat gii¢lii bir anlam ihtimalini yansittig1 goriilmiistiir. Bu bulgu,
mushaflarda yer alan mevcut vakf isaretlerinin her durumda tek ve kesin bir anlami zorunlu olarak
belirlemedigini, bazi durumlarda belirli bir tefsirl yaklagimi 6ne ¢ikarabildigini géstermektedir. Dolayisiyla
s6z konusu vakfuygulamasinin yanlis bir tercih olarak nitelendirilmesinden ziyade, ayetin anlamlandirilmasina
iligkin belirli bir tefsiri tercihin mushaf {izerindeki yansimasi olarak degerlendirilmesi gerektigi sonucuna
ulasilmigtir. Boylece vakf yerlerinin yalnizca okuyus teknigi bakimindan degil, farkli anlam ihtimallerinin
ortaya konulmasi ve degerlendirilmesi bakimindan da ele alinmasi gerektigi ortaya konulmustur.

Stra siresi 6. ayetine iligkin incelemede ise vakf alametlnln bulunmamasmin anlam aktarimi
bakimindan problem olusturabilecegi tespit edilmistir. “alll MJJ Ge 153851 (3015 ifadesinden sonra herhangi bir
vakf isaretinin bulunmamasi, okuyucunun bu kismi “le Las aw climlesiyle birlikte okumasina yol
acabilmektedir. Her ne kadar bu sekilde bir vasil dil bakimmndan miimkiin olsa da “& AREI seklinde ortaya
cikabilecek cagrisimin ayetin hedefledigi anlamla ortiismeyebilecegi degerlendirilmistir. Klasik tefsirlerin
ayeti anlam birimlerine ayirma bigimleri ile Arap dili agisindan yapilan degerlendirmeler, bu noktada vakf
yapilmasinin anlami daha agik hale getirebilecegini gostermektedir. Bu ornek, yalnizca mevcut bir vakf
isaretinin anlam {izerindeki etkisinin degil, vakf alametinin bulunmamasmin da okuyus ve anlam iligkisi
bakimindan degerlendirilmesi gerektigini ortaya koymaktadir. Béylece mushaflardaki vakf uygulamalarinin
hem mevcut isaretler hem de isaret bulunmayan durak noktalari bakimindan anlam merkezli bir yaklagimla
incelenmesinin gerekliligi goriilmiistiir.

Calismada elde edilen bulgular, vakf yerlerinin belirlenmesinde anlam unsurunun temel ve belirleyici
Olciitlerden biri oldugunu ortaya koymaktadir. Klasik vakf literatiiriinde vakfin yalnizca nefes alma veya
okuyusa ara verme ihtiyaci olarak degerlendirilmedigi; ayn1 zamanda ayetin anlam biitiinliigiinii koruyan, farkli
anlam ihtimallerini belirginlestiren ve okuyusun dogru anlagilmasina katki saglayan 6nemli bir unsur olarak
kabul edildigi gorilmistiir. Bu ¢er¢cevede mushaflardaki vakf alametlerinin yalnizca teknik okuyus isaretleri
olmadig1, ayn1 zamanda ayetlerin anlamlandirilmasina iligskin ilmi ve tefsiri tercihleri yansittigi sonucuna
ulagilmigtir. Calismanin 6zgiin yonii, vakf meselelerini yalnizca kiraat veya tilavet agisindan degil; tefsir, Arap
dili ve mushaf uygulamalar arasindaki iliski ¢ercevesinde ele almasidir. Farkli mushaf geleneklerindeki vakf
uygulamalarinin karsilagtirilmast ve vakf tercihlerinin arkasindaki anlam ve ilmi gerekgelerin ortaya
konulmasi, mushaflardaki vakf alametlerinin tarihi ve ilmi arka planinin anlagilmasina katki saglamaktadir. Bu
yOniiyle caligma, vakf yerlerinin degerlendirilmesinde anlam unsurunun merkezi konumunu iki somut 6rnek
iizerinden ortaya koymakta ve farkli mushaf geleneklerinin vakf uygulamalari bakimindan karsilastirmali
bi¢imde incelenmesine yonelik yeni arastirmalara zemin hazirlamaktadir.

Anahtar Kelimeler: Tefsir, Kur’an, Mushaf, Vakf ve ibtida, Vakf Alametleri, Maide siresi, Sira
shresi.
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Controversial Waqf Positions in Mushafs: An Analysis of Two Verses from the Perspective of
Meaning and Recitation

Introduction

The correct recitation and accurate understanding of the Qur’an have been regarded as two
fundamental and inseparable principles within the Islamic scholarly tradition. Alongside the
preservation of the wording of the Qur’an, the accurate transmission of the divine intent (al-murad
al-ilaht) has also been considered one of the fundamental objectives of recitation. Accordingly, the
science of wagf and ibtida’, which developed alongside the science of Qur’anic readings (gira ‘at),
sought to preserve the connection between wording and meaning by determining where a reciter
should stop within a verse and from where the recitation should begin. Indeed, scholars of the
classical period stated that an inappropriate wagf or an incorrect ibtida’ could alter the meaning of a
verse or lead to an incomplete understanding of it.

Although the determination of wagf points may initially appear to be a matter related to the
technical aspects of recitation, an examination of the classical wagf literature demonstrates that it is
closely associated with tafsir, Arabic linguistics, and the science of gird at. Scholars of wagf, such
as Ibn al-Anbari, al-Nahhas, al-Dani, and al-Sajawandi, did not determine wagf points solely on the
basis of sentence endings. Rather, they also took into consideration syntactic relationships between
words, the immediate and broader context (siydq and sibdq), semantic coherence, and different
possibilities of interpretation. Therefore, the wagqf symbols found in Qur’anic manuscripts are not
merely technical signs intended to facilitate recitation; they also reflect particular scholarly
evaluations and interpretive preferences.

Nevertheless, it cannot be said that the wagf symbols used in Qur’anic manuscripts present
an entirely uncontroversial picture in terms of meaning in all verses. In some verses, an existing wagf
point may be evaluated differently in light of exegetical and linguistic evidence, while in others it
may be argued that the presence of a wagf symbol is necessary for the meaning to be conveyed more
clearly. This situation makes it necessary to approach wagf symbols not as absolute and immutable
rulings, but as scholarly practices open to evaluation.

This study aims to examine wagf points through two examples that may be subject to
discussion in terms of meaning and recitation in Qur’anic manuscripts. The first example concerns
the effect of the existing wagqf point in Q 5:41 on the meaning of the verse. The second examines the
consequences, in terms of meaning and recitation, of a potential stopping point in Q 42:6 at which
no wagqf symbol is provided. The study compares the practices found in Qur’anic manuscripts printed
in Tiirkiye, the Madinah Mushaf (King Fahd Qur’an), and the Iranian Qur’an, and analyzes them in
light of the classical wagf literature, exegetical sources, and evidence from Arabic linguistics. In this
way, the study seeks to demonstrate the role of wagf symbols in accurately conveying meaning and
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to illustrate, through concrete examples, the determining role of semantic considerations in the
identification of wagqf points.

1. The Role of Meaning in Determining Waqf Points

The fundamental objective of Qur’anic recitation is to convey the divine message accurately
while preserving the unity of wording and meaning. Therefore, Qur’anic recitation does not consist
merely of pronouncing the letters according to their proper points of articulation; it also requires the
preservation of the semantic structure of the verses. In this context, the question of where to stop
during recitation and from where to begin has been regarded as an issue directly related to the correct
understanding of the Qur’an. (Cetin, 2012, pp. 461—463; Kayhan, 2006, p. 329)

Although wagf in Qur’anic recitation, in its primary sense, refers to the act of stopping or
interrupting recitation, classical scholars did not regard this concept merely as a physiological
necessity. Rather, they emphasized that wagf is an important element in preserving the semantic
coherence of a verse and preventing misunderstanding. Ibn al-AnbarT (d. 328/940), one of the early
scholars of wagf and ibtida’, stated that a reciter of the Qur’an must know where to stop and from
where to begin, emphasizing that stopping at inappropriate points could distort the meaning. (Ibn al-
Anbari, 1390/1971, pp. 108-110)

One of the fundamental issues in the science of waqf and ibtida’ is that the determination of
a wagqf point should be based not merely on the completion of the wording but also on the completion
of the meaning. Accordingly, when wagqf points were evaluated in classical works, attention was
given to the syntactic structure of the sentence, semantic relationships between words, and the siyag
and sibagq of the verse. Abt Ja‘far al-Nahhas (d. 338/950), when examining wagf points in the Qur’an,
took as a principal criterion whether the discourse had reached semantic completion and stated that
stopping in a manner that would distort the meaning should be avoided. (al-Nahhas, 1398, pp. 14—
17,203)

Abil ‘Amr al-Dant (d. 444/1053), likewise, in his work on wagf and ibtida’, paid attention
not only to differences in gira at but also to linguistic and semantic considerations in determining
wagqf points. In his view, the point at which the reciter stops is related to points at which the discourse
has reached semantic completion or is close to completion. In this respect, wagf is a practice that
serves to convey the meaning of a verse accurately. (al-Dani, 1422/2001, pp. 19-30)

In a later period, al-Sajawandi (d. 560/1165) systematized the body of knowledge on wagf
that had developed before him and contributed to the widespread use of wagf symbols in Qur’anic
manuscripts. In the system he developed, wagf symbols functioned as guides indicating where it was
appropriate or possible to stop within the semantic structure of a verse. The primary purpose of these
symbols was to ensure that reciters avoided stopping in ways that would distort the meaning of a
verse. (al-Sajawandi, 2006, p. 13)

All these considerations demonstrate that in the classical waqf~ibtida’ literature, a waqf point
was not regarded merely as a technical element of recitation; rather, it was treated as a scholarly issue
directly related to the meaning of the verse. Therefore, the placement or absence of wagf symbols in
Qur’anic manuscripts should be evaluated not only from the perspective of recitation but also with
regard to the accurate understanding of the verse. Indeed, in some verses, existing wagf practices or
stopping points without a wagf symbol may become problematic from the perspective of conveying
the meaning. Q 5:41 and Q 42:6, which are examined in this study, constitute examples of this type.

1.1. The Nature of the Science of Waqf and Ibtida’

The correct recitation of the Qur’an requires not only the accurate pronunciation of its
wording but also the preservation of the semantic coherence of its verses. For this reason, from the
earliest periods, scholars focused on the questions of where to stop and from where to begin during

Turkish Studies — Comparative Religious Studies, 21(01)



Controversial Waqf Positions in Mushafs: An Analysis of Two Verses from... 261

recitation and developed these questions into an independent field of study. Known as the science of
wagqf and ibtida’, this discipline deals with the points at which it is appropriate to stop during Qur’anic
recitation and the points from which recitation should begin after a stop. (Ibn al-AnbarT, 1390/1971,
pp. 108-110; al-Dani, 1422/2001, p. 15)

Ibn al-Anbart, one of the scholars of the early period, regarded knowledge of wagfand ibtida’
as one of the fundamental disciplines required by a reciter of the Qur’an. According to him, a person
who knows the meanings of the Qur’an must also know where to stop and from where to begin
recitation. An inappropriate wagf or an incorrect beginning may distort the meaning even when the
wording itself is pronounced correctly. In this respect, wagfis not merely an issue related to recitation
technique but a discipline directly connected with the meaning of the Qur’an. (Ibn al-Anbari,
1390/1971, pp. 108-110)

Similarly, al-Nahhas based his evaluation of wagf points on semantic relationships between
words and sentences and stated that stopping at points where the meaning had not been completed
was inappropriate. His work al-Qat‘ wa’l-I'tinaf is particularly important for demonstrating how
syntax, linguistics, and semantics were taken into consideration in determining wagqf points. (al-
Nahhas, 1398, pp. 14-17)

Abi ‘Amr al-Dani, in his work al-Muktafa fi al-Waqf wa’l-Ibtidd’, likewise considered the
semantic structure of verses, linguistic features, and differences in gird ‘at when discussing issues of
wagf. In his approach, a wagf point is determined not merely according to where the wording ends
but according to points at which the discourse reaches semantic completion or forms an appropriate
semantic unit. Accordingly, al-Dan1’s work is based on a method of wagf evaluation that draws upon
tafsir and linguistic considerations alongside the science of gira ‘at. (al-Dani, 1422/2001, p. 15)

In a later period, al-Sajawandi systematized the body of knowledge on wagqf that had
developed before him and represented wagf points through various symbols. In the system he
developed, waqgf symbols were used to indicate to the reciter where stopping was appropriate,
possible, or discouraged within the semantic structure of a verse. Although these symbols allowed
the reciter a degree of choice, their fundamental purpose was to prevent stops that could distort the
meaning of a verse. (al-Sajawandi, 2006, pp. 9—13)

Indeed, when classifying types of wagf, al-Sajawandi considered not only the completion of
the wording but also the completion of the meaning, relating the preference for stopping or continuing
at certain points to the semantic structure of the verse. This demonstrates the central position of
meaning in the classical understanding of wagf. (al-Sajawandi, 2006, p. 13; Cetin, 2012, pp. 461—
463)

In conclusion, one of the points commonly accepted in the classical wagf~ibtida’ literature
is that meaning occupies a central position in determining wagf points. Accordingly, the presence,
absence, or placement of a wagf symbol at a particular point in a verse should not be regarded merely
as a recitational preference but as an issue that must also be evaluated in terms of the accurate
transmission of the verse’s meaning. Indeed, the fact that existing wagf practices or stopping points
without wagf symbols may become problematic in terms of meaning in certain verses is directly
related to the fundamental approach of this discipline.

1.2. The Use of Waqf Symbols in Qur’anic Manuscripts and Their Relationship to
Meaning

In the earliest stages of the written transmission of the Qur’an, the wagqf symbols used in
contemporary Qur’anic manuscripts did not yet exist. Since the primary concern of the manuscripts
produced during the period of the Companions was the preservation and accurate transmission of the
wording of revelation, vowel markings, punctuation, and wagqf'symbols that emerged in later periods
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were developed to assist readers in reciting the Qur’an correctly. These symbols are not original
elements of the Qur’anic wording but scholarly conventions developed to facilitate recitation. (al-
Dani, 1422/2001, pp. 18-30; Cetin, 2012, pp. 461-463)

The use of wagf symbols in Qur’anic manuscripts became increasingly necessary as the
Qur’an came to be recited in different geographical regions and by non-Arab communities. Readers
who were not sufficiently familiar with the subtleties of Arabic needed guidance concerning where
to stop within a verse, and this need contributed to the systematization of waqf symbols. Nevertheless,
the primary purpose of these symbols was not merely to indicate places where a reader could breathe
but to guide the reader toward a mode of recitation that preserves the semantic coherence of the verse.
(Kayhan, 2006, pp. 293-336)

In early wagf studies, the semantic structure of verses constituted one of the principal criteria
for determining wagf points. Ibn al-Anbarf, for instance, regarded knowledge of wagf and ibtida’ as
necessary for the reciter of the Qur’an and directly connected this necessity with meaning. According
to him, stopping at an inappropriate point could alter the meaning of the discourse or lead the reader
toward a meaning that was not intended. (Ibn al-Anbari, 1390/1971, pp. 108-110)

Abi ‘Amr al-Dani likewise did not consider the mere completion of the wording sufficient
for determining wagf points; he took into account the siyaq of the verse, its syntactic structure, and
semantic relationships. In his al-Muktafd fi al-Wagqf wa’l-1btida’, whether the meaning of a verse had
been completed is one of the principal criteria employed in evaluating wagf. This demonstrates the
determining role of meaning in the placement of wagf symbols in Qur’anic manuscripts. (al-Danf,
1422/2001, pp. 15-25)

Al-Sajawandi, who played an important role in the systematization of wagf symbols,
represented different types of wagf through various symbols. In the system he developed, symbols
such as (A=) ,(J) (@) .(¥Y) .(7), and (L) were employed to enable the reciter to take the semantic
structure of the verse into consideration. For example, the symbol () indicates points at which the
meaning is complete and stopping is considered necessary, whereas () indicates points at which the
reciter has a choice between stopping and continuing. (al-Sajawandi, 2006, p. 10; al-Zarkashi,
1376/1957, vol. 1, pp. 350-355)

Nevertheless, waqf symbols should not be regarded as definitive rulings that determine the
meaning of a verse on their own. The presence of multiple possibilities of interpretation within the
same verse has led exegetes and scholars of wagfto adopt different preferences at certain points. In
some verses, differences in gira at, syntactic analyses, and exegetical preferences have influenced
the determination of wagqf points. This demonstrates that the wagqf symbols found in Qur’anic
manuscripts are underpinned by a substantial body of scholarly tradition. (Salihoglu, 2023, pp. 31—
52)

Accordingly, the wagf symbols found in Qur’anic manuscripts should be regarded as
auxiliary elements that provide the reader with the possibility of reciting while taking the semantic
structure of the verse into consideration. The placement of a waqf symbol at a particular point does
not mean that the verse can be understood in only one way; likewise, the absence of a wagf symbol
at a particular point does not necessarily mean that stopping there is semantically impossible. The
fundamental criterion is the preservation of the unity of wording and meaning in the verse. (al-
Sajawandi, 2006, p. 13)

Within this framework, examining wagf practices in Qur’anic manuscripts is not merely a
matter of identifying the use of symbols. The central issue is to determine the extent to which these
symbols contribute to the accurate transmission of the meaning of a verse. Indeed, while existing
wagqf points may be open to discussion in terms of meaning in some verses, in others it may be argued
that a waqf symbol is necessary for preserving the meaning.
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1.3. The Relationship between Waqf Points and Exegetical and Linguistic Evidence

The fact that meaning constitutes a fundamental criterion in determining wagqf points has
made wagf studies directly connected with tafsir and linguistic sciences. The determination of where
to stop or from where to begin in a verse is often based on syntactic relationships between words, the
semantic coherence of the sentence, and the siyag and sibaqg of the verse. Accordingly, classical
scholars of wagfrelied not only on gira at reports but also on the accumulated knowledge of Arabic
linguistics and tafsir when identifying wagf points. (Ibn al-AnbarT, 1390/1971, pp. 108—143)

Sentence structure plays a decisive role in establishing the meaning of the Qur’an. In Arabic,
associating a word with the preceding or following expression may directly affect the meaning of a
sentence. For this reason, linguistic considerations such as the syntactic element to which a word is
connected, adjective and circumstantial relationships, coordination structures, and whether the
sentence has reached completion have been taken into account when determining wagf points. (al-
Nahhas, 1398, pp. 14-17)

This approach is also clearly evident in classical tafsir. When interpreting verses, exegetes
frequently paid attention to where sentences reached completion, which element an expression was
connected to, and what possibilities of meaning resulted from different readings. Al-TabarT (d.
310/923), for example, referred to the views of linguists, differences in gira ‘at, and reports from the
Companions and Successors when determining the meaning of verses, examining in detail factors
that could lead to different interpretations of a verse. (al-Tabart, 2001, vol. 1, pp. 580-586)

Likewise, exegetes such as al-Maturidi (d. 333/944), al-Zamakhshari (d. 538/1144), and Abt
Hayyan (d. 745/1344) made extensive use of syntactic and rhetorical considerations in interpreting
verses. In particular, al-Kashshaf of al-Zamakhshart and al-Bahr al-Muhit of Abu Hayyan examine
sentence structures, relationships between words, and possible meanings in considerable detail. Such

linguistic analyses provide important evidence for determining appropriate wagf points within a
verse. (al-Zamakhshar1, 1998, vol. 1, p. 546; Abtu Hayyan al-Andalusi, 2010, vol. 2, pp. 444-445)

The influence of exegetes on the determination of wagf points becomes particularly evident
in verses containing multiple possibilities of interpretation. In such cases, the meaning preferred by
an exegete may influence the determination of a wagf point. In some verses, whether an expression
is regarded as connected to the preceding or following sentence may directly alter the wagf point.
Therefore, disagreements concerning wagf are often not merely matters arising from differences in
recitation but are closely related to the interpretation of the verse. (See, for example, al-Razi, 1420,
vol. 7, p. 190; Ibn ‘Ashiir, 1984, vol. 3, pp. 165-166)

This can also be observed in works on wagfand ibtida . Al-Sajawandi took into consideration
the possible meanings of verses when determining different types of wagf'and used symbols at certain
points to indicate more than one possible reading. This demonstrates that wagf symbols do not
constitute absolute and immutable semantic rulings; rather, they are the result of scholarly
evaluations shaped by linguistic and exegetical evidence. (al-Sajawandi, 2006, p. 13)

Consequently, identifying the existing waqf symbols in Qur’anic manuscripts alone is
insufficient for evaluating wagf points. In order to understand the interpretive preference underlying
these symbols, the linguistic structure and context of the verse, together with the evaluations of
exegetes, must be considered collectively. The discussion of the wagf point in Q 5:41 and the
stopping point without a waqf symbol in Q 42:6, which will be examined in the subsequent sections
of this study, provide concrete examples of this relationship.

2. The Controversial Waqf Position in Verse 41 of Siirat al-Ma’ida

In the Qur’an, the proper understanding of certain verses depends not only on the correct
reading of words and sentences but also on accurately identifying the semantic relationships within
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the verse. This becomes particularly evident in verses where multiple interpretive possibilities exist
and where the syntactic structure may be understood in different ways. In such verses, determining
the appropriate waqf position is not merely a matter of recitation; rather, it emerges as an issue
directly related to how the verse is to be understood.

Verse 41 of Surat al-Ma’ida is a noteworthy example in this respect. After informing the
Prophet Muhammad not to grieve over those who hasten toward disbelief, the verse explains who
these people are and what characteristics they possess. However, exegetes have offered different
1nterpretat10ns concerning the relationship between the expressions (e 213 2¢al 330 Ual | 5ll8 Gl e

535” (“among those who say, ‘We believe” with their mouths, while their hearts do not believe™)
and “cXD Gl 1508 (il (e3” (“and among those who are Jews, they are avid listeners to
falsehood”).

This difference of 1nterpretat10n is also reflected directly in the determination of the waqf
position in the verse. A pause after “3& 15l e al5” gives rise to an interpretation in which the scope
of the expressmn “those who hasten toward disbelief” is restricted to the hypocrites, whereas a pause
after 153 Gl G037 allows a group among the Jews to be included within this description as well.
Thus, the waqf position here is not merely a question of where recitation should be interrupted; it is
also an important factor in determining who is being addressed by the verse.

As in the classical understanding of waqf, linguistic and exegetical evidence has played a
decisive role in the evaluation of this verse. For instance, al-Sajawandi uses the symbol (z) after &3
e«—')iﬂ &»%” indicating that pausing there is preferable, and he interprets the verse accordingly (al-
Sajawandi, 2006, p. 453). By contrast some exegetes have argued that the waqf may instead be
placed at the end of “Is3\a &l 537 on the basis of the context of the verse, the expressions that
follow, and particularly the association of the Jews with the act of textual distortion. In some early
exegetical works, moreover, a waqf al-mu‘anaqa approach can be found that preserves both
interpretive possibilities (al-Tabar1, 2001, 8:413—427).

In this context, verse 41 of Siirat al-Ma’ida is significant for demonstrating the relationship
between the waqf signs found in Qur’anic manuscripts and meaning. The issue here is not to claim
that the existing waqf sign is incorrect, but rather to demonstrate which semantic elements influence
the determination of the waqf position and how different preferences affect the interpretation of the
verse.

2.1. The Context of the Verse and the Emergence of the Waqf Problem

Verse 41 of Surat al-Ma’ida begins with an address to the Prophet Muhammad, informing
him that he should not grieve over those who hasten toward disbelief because of their attitudes. The
verse then mentions certain characteristics of these people, referring both to those who claim to
believe with their mouths despite lacking faith in their hearts and to the Jews. When considered
within the overall flow of the verse, the primary subject appears to be the criticism of groups who,
during the time of the Prophet Muhammad, adopted different attitudes toward divine rulings (al-
Tabart, 2001, 8:413—427; al-Maturidi, 2004, 2:39-40; al-Mawardi, n.d., 2:38).

The expression “_ &) i &5 i Gl (“those who hasten toward disbelief”) in the first part
of the verse acquires its meaning through the explanations that follow. Exegetes have differed
regarding the identity of these people. Some exegetes have stated that this description primarily refers
to hypocrites who claim with their tongues that they believe despite the absence of faith in their
hearts, while others have maintained that a group among the Jews should also be included within this
description (al-Nahhas, 1398, p. 203; al-Zamakhshart, 1998, 2:235-237).

The basis of this difference lies in how the relationship between the sentences in the verse is
estabhshed In particular, the manner in Wthh the connection between « a5 aga) b Gl ) SlE Gl e
25l Ba and <Rl 2k 13 (il (a3 s understood directly affects the determination of the
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wagqf position. If a pause is made after “e@—ujﬁ Oe% &3” the expression “those who hasten toward
disbelief” is understood as a description applying exclusively to the hypocrites. Conversely, pausing
after 53 &l Ga3” makes it possible to include a group among the Jews within the scope of this
description.? (al-Sajawandi, 2006, p. 453)

For this reason, the waqf issue in verse 41 of Surat al-Ma’ida is not merely a technical
question concerning where to pause during recitation. Rather, the determination of the waqf position
directly affects the identification of the groups mentioned in the verse and the attribution of the
subsequent expressions to particular groups. Indeed, interpretations concerning whether the
expression “wXU ¢ &lal> (“avid listeners to falsehood”) refers to the hypocrites or to the Jews are
closely related to the preferred waqf positions (al-Mawardi, n.d., 2:38; Abii Hayyan al-Andalusi,
2010, 3:496).

An examination of the interpretive approaches of classical exegetes demonstrates that
exegetical preferences influenced the determination of waqf positions. While some scholars
restricted the first part of the verse to the hypocrites, others argued, on the basis of the context and
the continuity of the discourse in the following verses, that hypocritical Jews should also be included
within this scope. These differing approaches demonstrate how decisive semantic considerations can
be in determining waqf positions (al-Tabart, 2001, 8:420; al-Nasafi, 2005, p. 280; al-Tsi, 1409,
3:521).

From this perspective, verse 41 of Siirat al-Ma’ida constitutes a noteworthy example for
examining the scholarly preferences underlying the waqf signs used in Qur’anic manuscripts. What
is at issue here is not primarily the presence of a waqf sign, but rather the interpretive preference
underlying the location of the pause and its effect on the transmission of the message of the verse.

2.2. The Existing Waqf Practice in the Turkish, King Fahd, and Iranian Mushafs

The waqf signs found in Qur’anic manuscripts have undergone certain changes throughout
history and across different regional and scholarly traditions. Nevertheless, the influence of al-
Sajawand1’s waqf system can be observed in a large proportion of the mushafs commonly used today.
The wagqf signs used in mushafs printed in Turkey, the King Fahd Mushaf in Medina, and the mushaf
printed in Iran generally follow the Sajawandi tradition. However, some differences may occur in
the specific locations at which wagqf signs are placed (Cetin, 2012, pp. 461-463; Salihoglu, 2023, pp.
31-52).

An examination of verse 41 of Siirat al—Mé’ida’ shows that the Turkish, King Fahd, and
Iranian Mushafs all allow for a pause after the phrase “s4358 e 3 857 However, the manuscripts differ
with regard to the waqf signs employed at this point. In the Turkish Mushaf, the symbol (z) is used,
whereas the King Fahd and Iranian Mushafs employ the three-dot sign indicating waqf al-mu‘anaqa.
Through this arrangement, the King Fahd and Iranian Mushafs allow the reciter to pause either at the
end of the first sentence or at the end of the second component of the waqf al-mu‘anaqga. In contrast,
the Turkish Mushaf does not place a waqf sign at the end of the second sentence (Kur’an Yolu Meali,
2014, al-Ma’ida 5:41; Mushaf al-Madina al-Nabawiyya, 1420, p. 116; al-Qur’an al-Karim, 1387, al-
Ma’ida 5:41).

In al-Sajawandi’s waqf system, the symbol (z) is designated as wagf ja’iz and indicates
places at which the reciter has the option of pausing or continuing. The use of this sign, however,
does not necessarily mean that all semantic possibilities at the relevant point have been definitively
resolved. Rather, in some instances, the preference for waqgf ja iz appears to reflect the existence of
multiple interpretive possibilities that the reciter should take into consideration (al-Sajawandi, 2006,
p- 453; Cetin, 2012, pp. 461-463).
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In verse 41 of Sirat al-Ma’ida, placing the waqf at the end of “ae—uh &e% Al supports an
interpretation in which the description “those who hasten toward disbelief” primarily refers to the
hypocrites who claim with their tongues that they believe despite the absence of faith in their hearts.
According to this interpretation, “| s\a il a3 marks the beginning of a new sentence that provides
explanatory information concerning the Jews.

However, an examination of the classical exegetical sources demonstrates that this is not the
only possible interpretation. Some exegetes have maintained that the Jews should also be included
among “those who hasten toward disbelief,” based on the context of the verse and the expressions
that follow. In this case, placing the waqf at the end of I s3\a &l 503 is considered more appropriate
from a semantic perspective. Indeed, some scholars have interpreted the verse in a manner that
preserves both possibilities (al-Tabar1, 2001, 8:413-420; al-Maturidi, 2004, 2:39—40; al-Mawardj,
n.d., 2:38).

Accordingly, although the Turkish, King Fahd, and Iranian Mushafs share the same initial
wagqf position in verse 41 of Surat al-Ma’ida, they differ in their treatment of the subsequent wagqf.
While the Turkish Mushaf marks only the first waqf position, the King Fahd and Iranian Mushafs
allow for a second waqf position through the use of waqf al-mu‘anaqa. This difference demonstrates
that wagqf signs are not merely technical symbols regulating recitation; rather, scholarly evaluations
based on the syntactic structure, semantic organization, and exegetical tradition of the verse are also
reflected in Qur’anic manuscripts. When the linguistic structure, context, and exegetical tradition of
the verse are taken into consideration, it becomes clear that both the first and the second waqf
positions can be supported by scholarly arguments.

2.3. The Effect of the Existing Waqf Position on the Meaning of the Verse

In verse 41 of Surat al-Ma'ida, the first waqf position in the Turkish, King Fahd, and Iranian
Mushafs occurs at the end of ¢ a«—’;h be% 15" Nevertheless, while the Turkish Mushaf employs the
symbol () at this point, the King Fahd and Iranian Mushafs use the three-dot sign indicating waqf
al-mu‘anaqa. Both practices allow a pause at the end of the first sentence, while the King Fahd and
Iranian Mushafs additionally permit a pause at the end of the second sentence due to the second
component of the waqf al-mu‘anaqa. The choice of the first waqf position foregrounds a particular
interpretation of the semantic structure of the verse. According to this interpretation, the expression
« &) & O£ )i (“those who hasten toward disbelief”) is connected to the hypocrites mentioned
immediately thereafter, who are described as those who “say with their mouths that they believe
while their hearts do not believe.”

Accordingly, the semantic flow of the verse may be understood as follows: the Prophet
Muhammad is instructed not to grieve over the attitudes of those who hasten toward disbelief,
including those who claim with their tongues that they believe although their hearts do not believe.
The expression “! s3a &l Ga3” then introduces a new group, and certain characteristics of the Jews
are described. The existing waqf preference thus establishes a semantic structure that distinguishes
the groups mentioned in the verse from one another.

This is also consistent with al-Sajawandi’s assessment. He considered pausing after (5 al5
a8 sl appropriate and regarded this preference as more suitable in terms of the semantic coherence
of the verse. In his view, the section beginning with “c3&l) (2L §s more appropriately associated
with the Jews, one of the principal reasons being that the act of distorting words is attributed to the
Jews (al-Sajawandi, 2006, p. 453).

Nevertheless, the existing waqf position also gives rise to certain semantic questions. When
the broader context of the verse is examined, restricting the description “those who hasten toward
disbelief” exclusively to the hypocrites presents certain difficulties. This is because the subsequent
expressions -such as “avid listening to falsehood,” “spying on behalf of another group,” and
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particularly “distorting the meanings of words”- have been associated with the Jews by a significant
number of classical exegetes. For this reason, some scholars have argued that a group among the
Jews should also be included within the scope of those mentioned in the initial expression (al-
Maturidi, 2004, 2:39; al-Zamakhshar1, 1998, 2:35).

Al-Tabar1’s Tafsir constitutes a noteworthy example in this regard. In interpreting the verse,
he considers various possibilities and includes approaches that allow both groups to fall within the
scope of the verse. His approach thus provides a more comprehensive interpretation that takes into
account different linguistic and contextual data rather than restricting the meaning of the verse to a
single waqf preference (al-Tabar1, 2001, 8:413—420).

Some scholars, meanwhile, have preferred the concept of waqf al-mu‘anaga in order to
preserve both semantic possibilities simultaneously. The purpose of this approach is to prevent the
reader from completely excluding the meanings arising from either of the two possible waqf positions
and to preserve the semantic breadth of the verse. Waqf al-mu‘anaqa is a particular type of waqf in
which two interconnected pause points are marked, with a pause being made at one of them rather
than at both, thereby taking different semantic possibilities into account.

~ Nevertheless, when the continuation and context of the verse are considered, associating
“Xll ¢ & with the Jews appears stronger. The matters mentioned in verse 42, such as accepting
bribes and seeking an unjust judgment, as well as their turning to the Prophet Muhammad for
judgment in verse 43 despite the presence of God’s ruling in the Torah, indicate that the Jews are the
primary addressees of the discourse. Furthermore, the interpretation of the preposition “Oe” in “ Ga
153 (pAll” by some linguists as indicating tab d (a portion or some of them) also supports this
interpretation (al-Nasafi, 2005, p. 280; al-TtisT, 1409, 3:331).

In conclusion, the existing waqf practice in verse 41 of Siirat al-Ma’ida foregrounds a
particular semantic interpretation of the verse. However, when exegetical, linguistic, and contextual
evidence is considered together, it becomes clear that an alternative waqf position may also be
regarded as more appropriate from a semantic perspective. This demonstrates that waqf signs are not
merely symbols facilitating recitation; they also represent scholarly preferences that can influence
the way a verse is understood.

2.4. Evaluation of the Alternative Waqf Position from Exegetical and Linguistic
Perspectives

. Inverse 41 of Surat al-Ma’ida, the existing waqf practice places the pause at the end of * als
PP IY thereby supporting a particular semantic structure. However, when the linguistic structure
of the verse, its context, and the interpretations found in classical exegetical works are taken into
consideration, it becomes clear that placing the waqf after )3 (il 337 is also supported by
substantial scholarly arguments. This alternative waqf preference is particularly significant with
regard to the scope of the expression “those who hasten toward disbelief” and the attribution of the
sentence “X (el

First, an examination of the context indicates that restricting the expression “those who
hasten toward disbelief” exclusively to the hypocrites may give rise to certain semantic difficulties.
The expressions that follow, particularly those referring to distorting the meanings of words and
altering divine rulings, are mentioned elsewhere in the Qur’an as behaviors associated especially
with the Jews. For this reason, some exegetes have stated that a group among the Jews should also
be included among those mentioned in the first part of the verse.

In his interpretation of the verse, al-Maturidi discusses the scope of those who hasten toward
disbelief and provides explanations indicating that the expression cannot necessarily be reduced
exclusively to the hypocrites. In his view, the expressions that follow and the attitudes of the Jews
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during the time of the Prophet Muhammad make it possible to include this group within the content
of the verse (al-Maturidi, 2004, 2:39). Similarly, al-Maward1 (d. 450/1058) considers the verse
together with the verses that follow and interprets it in light of the fact that the matters described in
verses 42 and 43 are associated with the Jews (al-Mawardi, n.d., 2:38).

One of the 1mportant foundations of this approach is the determmatlon of the group to which
the expression “ill ) el belongs. If a pause is made after “3& il G al5” the expression “avid
listeners to falsehood” is understood as the beglnmng of a new sentence referring to the Jews.
However, if the pause is made after “) s3a &l (37 the structure of the verse acquires a different
meaning: among those whom the Prophet Muhammad is instructed not to grieve over because they
hasten toward disbelief are both the hypocrites and certain individuals among the Jews; the
expression “avid listeners to falsehood,” meanwhile, specifically describes the Jews.

Certain linguistic elements also support this second approach. The preposition * ‘s” in the
expression “agal 3 Ual | 6 &0l (e has been interpreted by some exegetes as bayaniyya (explanatory),
and thus as an element clarifying the identity of “those who hasten toward disbelief.” By contrast,
the preposition “Cx” in I s3a &l (a3 has been interpreted as fab id (indicating a portion or some of
them). Accordingly, the structure of the verse can be understood as allowing for two distinct groups
among those who hasten toward disbelief, while the expression “avid listeners to falsehood” is
particularly associated with the Jews (al-Nasafi, 2005, p. 280).

The expressions that follow the verse further support this interpretation. In particular,
“Apial 3a 355 e a0 G 00 (“they distort the words from their proper places”) has been interpreted in
the context of the Jews’ distortion of the sacred text, while the discourse in verses 42 and 43 likewise
indicates that this group constitutes the principal addressee. From this perspective, pausing after ““ a3
) 5% 50 reflects the contextual and semantic coherence of the verse more clearly (al-Tabrist, 1995,
3:335).

Al-Sajawandi, for his part, did not completely exclude this possibility of pausing, although
he considered the waqf at the end of “3& ol e Ay > preferable. This is significant in demonstrating
that different semantic possibilities were taken into consideration in the classical wagqf literature.
Thus, the issue here is not that one waqf practice definitively invalidates the other, but rather which
wagqf preference better reflects the semantic structure of the verse (al-Sajawandi, 2006, p. 453).

In conclusion, placing the waqf after “Is3% &l 5a5” in verse 41 of Sirat al-Ma’ida
constitutes a strong alternative on the basis of the linguistic structure of the verse, its context, and the
interpretations of numerous exegetes. This preference allows the expressmn “those who hasten
toward disbelief” to be understood more broadly and, by restricting “Xl &£ o the Jews,
produces an interpretation that is more consistent with the subsequent portions of the verse. This
example demonstrates the extent to which exegetical and linguistic evidence can influence the
determination of waqf positions.

3. A Pause Point without a Waqf Sign in Verse 6 of Suirat al-Shiira

The proper determination of waqf positions in the recitation of the Qur’an is important not
only for regulating recitation but also for preserving the semantic coherence of the verses. For this
reason, the science of waqgf and ibtida’ was treated as an independent discipline within the Qur’anic
sciences from an early period onward. Scholars based their determination of where a reciter should
pause and from where they should resume primarily on the relationship between wording and
meaning. Indeed, pausing at an inappropriate point or making an unsuitable was/ may result in a
verse being understood in a manner contrary to its intended meaning (Kayhan, 2006, pp. 293-336;
Cetin, 2012, pp. 461-463).

The principle that meaning constitutes the fundamental criterion in determining waqf
positions is one of the shared assumptions of the classical waqf literature. Accordingly, waqf signs
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have not been regarded merely as markers indicating places where the reciter may take a breath, but
also as indicators that help preserve the semantic structure of a verse. In the system developed by al-
Sajawandi, waqf signs were used as guides to inform the reciter about the semantic relationships
between sentences (al-Sajawandi, 2006, pp. 461-463).

Verse 6 of Suirat al-Shiira constitutes a noteworthy example in this respect. In this verse, God
informs the Prophet Muhammad about the condition of those who take others besides H1m as
protectors and allies and states that he is not responsible for their conduct. The expression “ Gl s
231 4355 (e 15383 in the first part of the verse functions as an introductory clause describing those
who take others besides Him as allies. The following sentence, “agile las expresses an
independent proposition stating that the condition of these people is under God’s supervision.

An examlnatlon of Qur’anic manuscripts shows that no waqf sign is placed after “ 153281 Gl 5
W3l 4353 47 in verse 6 of Siirat al-Shiird. The mushafs printed in Turkey, the King Fahd Mushaf,
and the Iranian Mushaf all follow the same practice at this point and do not employ any waqf symbol
after the expression in question. By contrast, at the end of “a¢le 1as &0 the Turkish Mushaf contains
the symbol (J), whereas the King Fahd and Iranian Mushafs do not contain a wagqf sign at this point
(Kur’an-1 Kerim ve Agiklamali Meali, 2014, p. 482; al-Qur’an al-Karim, 1387, p. 483; Mushaf al-
Madina al-Nabawiyya, 1420, p. 483). This demonstrates that different preferences exist among
mushafs concerning the use of waqf signs and that the first expression, which has been left unmarked,
requires particular consideration from the perspectives of both meaning and recitation.

This practice, in the existing arrangement of the mushaf, allows the reader to recite the verse
contlnuously Although wasl is linguistically poss1ble however, this manner of recitation may give
rise to certain semantic problems. When 4 sl 3 43 53 e 1 5335 &l 37 s recited ‘without an intervening
pause, a potentially misleading association may arise between the word “z 157 and the immediately
following divine name “&.” Such a reading may evoke the expression “awliya’ Allah” (“the friends
of God”) in the mind of the reader, whereas the intended meaning of the verse concerns those who
take others besides God as allies and protectors.

From this perspective, the issue in verse 6 of Stirat al-Shiira should not simply be considered
as a matter of differing waqf preferences among mushafs. Rather, it should be evaluated in terms of
whether there is a point at which a waqf sign ought to be placed in order to ensure the accurate
transmission of meaning. One of the fundamental purposes of the science of waqf and ibtida’ is, after
all, to prevent the reciter from pausing at places that may distort meaning or from continuing the
recitation in a manner that may produce semantic ambiguity (Kayhan, 2006, p. 329 ff.).

The manner in which early exegetes interpreted the verse also supports this consideration.
When explaining the verse, Muqatll b. Sulayman (d. 150/767) divided the expression into semantic
units as follows: “JS3 e il Ly / agile Basa 40/ 2W 51 4353 (e 15335 53013 This demonstrates that the
syntactic structure of the verse lends itself to such an interpretation. The fact that later exegetes
likewise interpreted the verse according to a similar division is also noteworthy (al-Maturidi, 2004,
4:393; Mugatil b. Sulayman, 1979, 3:764; Ibn Kathir, 2000, 12:256).

For this reason, verse 6 of Siirat al-Shiira is significant as an example demonstrating that
waqf signs are not limited to the signs currently present in mushafs and that, in some cases, a
reassessment may be necessary in order to preserve meaning.

3.1. The Context of the Verse and Its Existing Treatment in Qur’anic Manuscripts

Strat al-Shura is one of the siiras revealed during the Meccan period and deals primarily
with fundamental matters of faith, such as monotheism, the nature of revelation, prophethood, and
God’s absolute sovereignty. In the early part of the siira, the attitudes of the polytheists toward
revelation are addressed, and the false beliefs of those who take others besides God as protectors and
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allies are criticized. Within this context, verse 6 of Strat al-Shiira informs the Prophet Muhammad
that he is not responsible for the disbelief and polytheism of the polytheists and states that their
condition remains under God’s knowledge and supervision (al-Tabar1, 2001, 20:468-469; al-Razi,
1420, 27:145).

The verse reads as follows:
IS5 aeile Cil g A Jaga 40 2l 435h G ) 50801 3015

“Allah constantly watches over those who take others besides Him as protectors. You are
not responsible for them.” (Yiice Kur’an ve A¢tklamali-Yorumlu Meali, 2024, al-Shiira 42:6).

The first part of the verse, “¢3l 4355 a 15323 (315 describes those who take beings other
than God as allies, helpers, and protectors. Although the concept of walr is used in different contexts
in the Qur’an, here it refers to the false protectors and intermediaries that the polythelsts associate
with God as partners (al-Maturidi, 2004, 4:393). The following sentence, “ale Lz 20 states that
the actions of these people are under God’s knowledge and supervision. The task of the Prophet
Muhammad, meanwhile, is not to be held responsible for their beliefs but to convey what has been
revealed to him.

An examination of the exegetical sources demonstrates that commentators generally
explained the verse within this semantic framework. Mugatil b. Sulayman d1v1ded the verse into
semantic units and interpreted it as “JS3 st il Loy / agdle Saga & / 25l 4353 (e 15333 (3157 This
division allows the first expression to be understood as a descriptive clause and the subsequent
expressions as propositions concerning those people (Mugqatil b. Sulayman, 1979, 3:764). A similar
semantic structure can also be observed in the explanations of exegetes such as al-Tabari, al-
Maturidi, al-Zamakhshart, and Ibn Kathir (d. 774/1373) (al-Tabari, 2001, 20:468—469; al-Maturidi,
2004, 4:393; al-ZamakhsharT, 1998, 5:394; Ibn Kathir, 2000, 12:256).

Nevertheless, the mushafs currently in use do not contain a waqf sign after ““ &< G 155851 Gl
@5l 4355 in a manner that directly supports this semantic structure. No wagqf sign appears at this
point in the mushafs commonly used in Turkey, the King Fahd Mushaf of Medina, or the Iranian
Mushaf.

In the existing mushaf arrangement, the first wagqf sign occurs at the end of “ale Taga
where the symbol (0) is found. In al-Sajawandi’s waqf system, this symbol is designated as wagf
mujawwaz and is used to indicate places where continuing the recitation is preferred to pausing (al-
Sajawandi, 2006, p. 906). Accordlngly, the reader is directed toward connecting the first part of the
verse as follows: “ee—ﬁf— ags 40 2l a5 b e 1 5080 Gl 3

The point requiring attention here, however, is that although such a was!/ is linguistically
possible, it may give rise to certain semantic ambiguities. The consecutive occurrence of the word
“z1313” and “4” may evoke in the reader’s mind the familiar construction “4 W3 (“the friends of
God”). Yet the purpose of the verse is not to speak of the friends of God, but rather of those who take
others besides God as allies and protectors.

This demonstrates that the issue in verse 6 of Surat al-Shuira is not merely a matter of
recitational preference. The problem concerns whether a waqf sign should be placed at a point
necessary for preserving the intended meaning. Thus, this verse constitutes a noteworthy example
illustrating the role of waqf signs in preserving the meaning of the Qur’'an and the importance of
reconsidering the existing signs in mushafs.

3.2. The Effect of the Absence of a Waqf Sign on Recitation and Meaning

One of the principal purposes of waqf signs is to preserve the unity of wording and meaning
in the Qur’an. Accordingly, when determining whether pausing or connecting the recitation at a
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particular point is permissible, scholars of wagf and ibtidd’ consider not only the verbal structure but
also the meaning that results. Classical scholars emphasized that pausing at an inappropriate point or
connecting words in a manner that distorts meaning could make it difficult to understand the intended
meaning of the Qur’an.

The issue raised by verse 6 of Surat al-Shira emerges precisely at this point. The absence of
a waqf sign after “z\l 131 4353 e 1 5335 (3013 which constitutes the first sentence of the verse, leads the
reader to connect this section with the following sentence, “agle faga Although such a was! is
linguistically possible, the arrangement of the words creates a situation requiring particular attention
from the perspective of meaning.

When the relevant portion of the verse is recited without interruption, it takes the following
form:

wrgle Bad 0 sl 4 h Ba 5085 Cpall 5

Here, the divine name “4,” immediately following “&ul 13, may evoke the familiar Arabic
construction “di ¢W3” (“the frlends of God”). Such an association, however, does not correspond to
the message intended by the verse. The people referred to in the verse are not the friends of God but
rather “those who take others besides Him as allies and protectors.” Therefore, although connecting
the two expressions does not constitute a grammatical error in itself, it may produce an undesirable
semantic association.

Similar cases can be observed elsewhere in the Qur'an where waqf practices appear to
prevent possible semantic confusion arising from the consecutive occurrence of particular words. For
instance, 1n verse 3 of Surat al-Zumar, the symbol (¢), denoting waqf lazim, is placed after * Sl
25l 4355 (e 15333 This is noteworthy as a practice intended to prevent the same construction from
generating semantic ambiguity in a different context (al-Sajawandi, 2006, p. 877). Observing a
similar degree of sensitivity in Surat al-Shara would likewise contribute to clarifying the meamng of
the verse. On the other hand, it should also be noted that, unlike verses such as “ 4 ) 30 s (e

Ue and “&3) s Wle W3 188” where no semantic ambiguity arises, the connection of two
consecutive hamzas in such constructions cannot necessarily be treated in the same manner.

It should be emphasized at this point that the problem does not arise from a misunderstanding
of the verse in the exegetical tradition. Indeed, the meaning reached by classical and modern exegetes
in explaining the verse is generally clear. The division of the verse by the early exegete Mugatil b.
Sulayman into “diS 3; pedle il s / agile Taga 40 / 21050 4353 (e 158881 530157 demonstrates the importance
of this division for understanding the verse correctly (Mugqatil b. Sulayman, 1979, 3:764). Later
exegetes likewise explained the verse according to a similar semantic structure (al-Tabart, 2001,
20:468-469; al-Zamakhshart, 1998, 5:394).

From the perspective of recitation, however, it must be recognized that a reader may not
always possess the exegetical background necessary to identify these semantic relationships in
advance. One of the important purposes of the waqf signs used in mushafs is precisely to guide the
reader in this regard. Consequently, the absence of a sign at a point that may produce semantic
ambiguity presents a particular issue that deserves attention during recitation.

This example from verse 6 of Siirat al-Shiira demonstrates that waqf signs are not limited to
indicating places where one may or may not pause. In some cases, the absence of a waqf 51gn itself
may affect the transmission of meaning. From this perspective, placing a waqf sign after ! 53331 (il
25l 4355 5 would help the reader perceive the verse in accordance with its intended meaning and
prevent potentially misleading associations.
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3.3. Evaluation of the Appropriate Waqf Position from Exegetical and Linguistic
Perspectives

The issue discussed in verse 6 of Surat al-Shiira is not merely a semantic association that
may arise during recitation. When the syntactic structure of the verse, the explanations found in
classical tafsir Works and linguistic considerations are examined together, it becomes apparent that
treating “sW3l 4353 3 ) 333 5301 5” as an independent semantic unit is more appropriate. This suggests
that placing a waqf sign after this expression can be supported both by the semantic coherence and
by the linguistic structure of the verse.

From a syntactic perspective, the first part of the verse constltutes a nominal construction

that prepares for the proposition that follows. The expression “el3l a3sh e \;h-" &5 identifies

“those who take others besides God as allies,” while the subsequent sentence, “a¢le s expresses

the judgment concerning these people. Thus, there is a semantic transition between the two
expressions, and the first expression itself conveys a complete meaning.

The manner in which classical exegetes explained the verse also supports this semantic
division. Mugqatil b. Sulayman, in his interpretation, treats the verse as three separate semantic units:

JiS 5 aeile &l g/ agile B 40/ 25l 4353 G 150800 Gl

In this division, the first expression is understood as a sentence identifying the polytheists
who take beings other than God as allies, while the second and third parts are interpreted as sentences
providing information about their condition and the responsibility of the Prophet Muhammad
(Mugqatil b. Sulayman, 1979, 3:764). Al-TabarT likewise follows a similar semantic structure in his
explanation of the verse. According to him, God informs the Prophet Muhammad not to grieve over
the disbelief of the polytheists and states that their polytheism and disbelief are within God’s
knowledge. This mode of interpretation demonstrates that “2@sl 435> Ge 15383 0l can be
semantically separated from the sentence that follows it (al-Tabari, 2001, 20:468-469). Al-
Maturidi’s evaluation is likewise consistent with this approach. He states that the principal purpose
of the verse is to explain the condition of those who turn to others besides God and emphasizes that
God is aware of their actions (al-Maturidi, 2004, 4:393). The explanations of exegetes such as al-
ZamakhsharT and Ibn Kathir likewise treat the first part of the verse as a descriptive clause
independent, in semantic terms, from the proposition that follows (al-Zamakhshari, 1998, 5:394; Ibn
Kathir, 2000, 12:256).

From a linguistic perspective, pausing at this point likewise appears meanmgful The word
“zW31” is used in the context of the verse as an accusative noun meaning “allies” or “protectors.” The
following “4,” meanwhile, is the mubtada’ (subject) of a new nominal sentence. Although there is
no grammatical connection between the two elements, the absence of a pause in the sequence of
writing and recitation may provide the basis for a different construction to arise in the reader’s mind.
A wagqf at this point would therefore not merely constitute a pause for taking a breath; it would also
function as a semantic pause that facilitates the correct understanding of the sentence.

It is also noteworthy that a similar construction is supported by a different wagqf practice in
verse 3 of Sirat al-Zumar. There, too, the expression “z@l3l 4153 (e | 5243 &l 3 is followed by the
symbol (z), which in al-Sajawandi’s system indicates a strong pause (wagqf lazim) (al-Sajawandi,
2006, p. 877). The presence of the same syntactic construction in both verses makes it possible to
consider whether a similar need for a waqf exists in verse 6 of Surat al-Shiira.

Nevertheless, the proposal made here should not be understood as a wholesale criticism of
the existing arrangement of the mushaf or of the waqf system. Waqf signs developed historically
through the combined consideration of recitation, transmission, linguistic analysis, and semantic
factors. However, given the fundamental principles of the science of waqf and ibtida’, scholarly
reassessment of existing practices in certain verses is possible when such reassessment contributes
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to a clearer presentation of meaning. Indeed, taking meaning as a fundamental criterion in
determining waqf positions is itself one of the principles emphasized by classical scholars.

In conclusion, placing a pause after “csl 4355 &a 15333 (i3 in verse 6 of Strat al-Shiira
constitutes a meaningful subject of consideration in light of the syntactic structure of the verse, the
interpretive approach of classical exegetes, and the potential semantic ambiguity that may arise
during recitation. A pause at this point would make the semantic relationship between the expressions
more explicit and contribute to distinguishing between “those who take others besides God as allies”
and “God’s supervision over them,” thereby facilitating a more accurate understanding. This
demonstrates that waqf signs are not merely technical markers for recitation; they also embody
scholarly considerations concerning the semantic coherence and interpretation of Qur’anic verses.

Conclusion

The science of waqf and ibtida’ is one of the fundamental disciplines that not only contributes
to the correct recitation of the Qur’an but also facilitates the accurate understanding of the divine
message. An examination of the classical wagqf literature demonstrates that the determination of waqf
positions is based not merely on verbal coherence, but also on the semantic structure of the verse,
syntactic relationships, the immediate and broader context (siyag-sibag), and exegetical
considerations. From this perspective, the waqf signs found in Qur’anic manuscripts should not be
regarded merely as technical markers regulating recitation, but also as the products of particular
scholarly judgments.

The two examples examined in this study demonstrate the impact of waqf positions on
meaning from different perspectives. In verse 41 of Strat al-Ma’ida, it was observed that the waqf
practice commonly adopted in the Turkish, Medinan, and Iranian mushafs foregrounds one of the
possible interpretations of the verse. However, when the classical exegetical works, linguistic
evidence, and the context of the verse are considered together, it becomes clear that the alternative
wagqf position is likewise supported by substantial scholarly arguments. This demonstrates that the
existing waqf practice does not necessarily reflect the only possible interpretation and that the choice
of a wagqf position can directly influence the interpretation of a verse.

In verse 6 of Surat al-Shiira, by contrast, the issue concerns not the evaluation of an existing
wagqf sign but the preservation of semantic coherence at a point where no waqf sign is provided. The
absence of a waqf sign after “eW5l 4353 Ge | 2330 (313 in the mushafs creates a situation in which the
semantic relationship between the expressions may be understood differently during recitation.
Given that classical exegetes divided the verse into semantic units and that the expression in question
constitutes an independent semantic unit, the application of sakta, indicating a brief pause, may be
considered a more appropriate option for preserving the intended meaning. Such an application
guides the recitation without disrupting the semantic structure of the verse and demonstrates that
waqf signs are not merely technical markers but are also closely connected with the process of
interpretation.

When the two examples are considered together, it becomes clearer that waqf signs are not
intrinsic elements of the Qur’anic text itself but scholarly arrangements intended to facilitate the
accurate transmission of meaning. Accordingly, the waqf signs found in Qur’anic manuscripts should
not be treated as absolute and immutable rulings; rather, they should be understood as scholarly
preferences that can be evaluated in light of exegetical, recitational, and linguistic evidence. The
approaches of classical waqf scholars, who took different semantic possibilities into consideration,
likewise support this perspective.

In conclusion, this study has demonstrated, through two concrete examples, the decisive role
of meaning in determining waqf positions and has shown that existing waqf practices in Qur’anic
manuscripts may, where necessary, be reassessed in light of exegetical and linguistic evidence.
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Within this framework, a comparative examination of different mushaf traditions, works on wagf
and ibtida’, and recitational transmissions across a broader sample would contribute to a more
comprehensive understanding of the role played by waqf signs in preserving the semantic and
recitational coherence of the Qur’an.

Turkish Studies — Comparative Religious Studies, 21(01)



Controversial Waqf Positions in Mushafs: An Analysis of Two Verses from... 275

< Turkish Studies - Comparative Religious Studies f‘s

ANKARA SCIENCE

www.turkishstudies.net/religion eISSN: 2667-5544 UNITVERSITY

Mushaflarda Tartismali Vakf Yerleri: Anlam ve Tilavet Acisindan iki Ornek inceleme

Giris

Kur’an-1 Kerim’in dogru okunmasi ve dogru anlasilmasi, islam ilim geleneginde birbirinden
ayrilmaz iki temel ilke olarak kabul edilmistir. Kur’an’in lafzinin korunmasi kadar, ilahi muradin
dogru bigimde aktarilmasi da tilavetin temel amaclari arasinda yer almaktadir. Bu sebeple kiraat
ilmiyle birlikte gelisen vakf ve ibtida ilmi, okuyucunun ayet icerisinde nerede duracagi ve okumaya
nereden baglayacagi hususunu belirleyerek lafiz ile mana arasindaki irtibatin korunmasin
hedeflemistir. Nitekim klasik donem &limleri, uygun olmayan bir vakfin veya yanlis bir ibtidanin
ayetin anlamini degistirebilecegini yahut eksik anlasilmasina yol agabilecegini ifade etmislerdir.

Vakf yerlerinin belirlenmesi, ilk bakista tilavet teknigiyle ilgili bir mesele gibi goriinse de
klasik vakf literatiirii incelendiginde bunun esasen tefsir, Arap dili ve kiraat ilimleriyle yakindan
iligkili oldugu anlagilmaktadir. [bnu’l-Enbari, Nehhas, Dani ve Secavendi gibi vakf alimleri,
durulacak yerleri belirlerken yalnizca ciimle sonlarint degil; kelimeler arasindaki nahiv iligkisini,
siyak-sibaki, anlam biitiinliigiinii ve farkli tefsir ihtimallerini de dikkate almiglardir. Bu sebeple
mushaflarda yer alan vakf alametleri, yalnizca okuyusu kolaylastiran teknik isaretler olmayip belirli
ilm1 degerlendirmelerin ve anlam tercihlerinin bir yansimasidir.

Bununla birlikte mushaflarda kullanilan vakf isaretlerinin biitiin ayetlerde anlam bakimindan
tartismasiz bir goriinim arz ettigi de sOylenemez. Bazi ayetlerde mevcut vakf yeri, tefsir ve dil
verileri 15181nda farkl sekillerde degerlendirilebilmekte; bazi ayetlerde ise anlamin daha agik bicimde
ortaya ¢ikmasi i¢in vakf alameti bulunmasinin gerekli oldugu diisiiniilebilmektedir. Bu durum, vakf
alametlerinin mutlak ve degismez hiikiimler olarak degil, ilmi degerlendirmeye agik uygulamalar
olarak ele alinmasini gerekli kilmaktadir.

Bu calisma, mushaflarda anlam ve tilavet bakimindan tartismaya konu olabilecek iki 6rnek
iizerinden vakf yerlerini incelemeyi amaglamaktadir. ilk &rnek olarak Maide stiresi 41. ayetinde
mevcut vakf yerinin ayetin anlamina etkisi degerlendirilmekte; ikinci 6rnek olarak ise Sara siresi 6.
dyetinde vakf alameti bulunmayan bir durak noktasinin anlam ve tilavet acisindan dogurdugu
sonuclar ele alinmaktadir. Calismada Tiirkiye'de basilan mushaflar, Medine Mushafi (Kral Fehd
Mushafi) ve iran Mushafi’ndaki uygulamalar karsilastirilmis; bunlar klasik vakf literatiirii, tefsir
kaynaklar1 ve Arap dili verileri g¢ergevesinde analiz edilmistir. Bdylece mushaflardaki vakf
isaretlerinin anlamin dogru aktarilmasindaki islevi ortaya konulmaya ve vakf yerlerinin
belirlenmesinde anlam unsurunun belirleyici roli somut Ornekler {izerinden gosterilmeye
calisilmustir.

1. Vakf Yerlerinin Belirlenmesinde Anlam Unsuru

Kur’an-1 Kerim’in tilavetinde temel amag, ilahi mesajin lafiz ve mana biitlinligii igerisinde
dogru bir sekilde aktarilmasidir. Bu sebeple Kur’an kiraati, yalnizca harflerin mahreclerine uygun
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bicimde telaffuz edilmesinden ibaret olmayip, ayetlerin anlam yapisinin korunmasini1 da gerekli
kilmaktadir. Bu baglamda okuyus esnasinda nerede durulacagi ve okumaya nereden baslanacagi
hususu, Kur’an’in dogru anlasilmasiyla dogrudan iliskili bir mesele olarak kabul edilmistir.(Cetin,
2012, ss. 461-463; Kayhan, 2006, s. 329)

Kur’an tilavetinde vakf, her ne kadar ilk anlamiyla okuyucunun nefes almasi veya okumaya
ara vermesi seklinde gerceklesen bir durum olsa da klasik donem alimleri bu kavrami yalnizca
fizyolojik bir ihtiya¢ olarak degerlendirmemislerdir. Aksine vakfin, ayetin anlam biitlinliglinii
koruyan ve yanlis anlasilmalarin 6niine gecen 6énemli bir unsur oldugunu ifade etmislerdir. Nitekim
erken donem vakf-ibtida alimlerinden Ibnu’l-Enbari (6. 328/940), Kur’an okuyucusunun nerede
duracagimi ve nereden baslayacagini bilmesinin gerekli oldugunu belirtmis; zira uygun olmayan
yerlerde yapilan duruslarin manay1 bozabilecegine dikkat ¢ekmistir.(Ibnu’l-Enbari, 1390/1971, ss.
108-110)

Vakf ve ibtidd ilminin temel meselelerinden biri, durulacak yerin yalmzca lafzin
tamamlanmasina gore degil, anlamin tamamlanmasina goére belirlenmesidir. Bu sebeple klasik
eserlerde vakf yerleri degerlendirilirken climlenin nahiv yapisi, kelimeler arasindaki anlam iligkisi
ve ayetin siyak-sibaki dikkate alinmistir. Ebli Ca‘fer en-Nehhas (6. 338/950), Kur’an’daki durus
yerlerini incelerken kelamin anlam bakimindan tamamlanip tamamlanmadigini esas almis ve anlami
bozacak duruslardan kagiilmasi gerektigini ifade etmistir.(Nehhas, 1398, ss. 14-17, 203)

Ebl Amr ed-Dani (6. 444/1053) de vakf ve ibtidd konusunu ele aldigi eserinde, vakf
yerlerinin belirlenmesinde kiraat farkliliklarinin yaninda dil ve anlam unsurlarmma da dikkat
cekmistir. Ona gore okuyucunun duracagi yer, soziin anlam bakimindan tamamlandig1 veya
tamamlanmaya yakin oldugu noktalarla iligkilidir. Bu yoniiyle vakf, ayetin manasinin dogru sekilde
aktarilmasina hizmet eden bir uygulamadir.(Dani, 1422/2001, ss. 19-30)

Daha sonraki donemde Secavendi (6. 560/1165), kendisinden once olusan vakf birikimini
sistemlestirerek mushaflarda kullanilan vakf alametlerinin yayginlagsmasina katki saglamigtir. Onun
gelistirdigi sistemde vakf isaretleri, okuyucuya ayetlerin anlam orgiisii igerisinde nerede durmanin
uygun veya miimkiin oldugunu gosteren rehberler olarak kullanilmistir. Bu isaretlerin temel amaci,
okuyucunun ayetin manasini bozacak duruglardan kaginmasini saglamaktir.(Secavendi, 2006, s. 13)

Biitiin bu degerlendirmeler gostermektedir ki klasik vakf-ibtida literatiiriinde vakf yeri,
yalnizca okuyusun teknik bir unsuru olarak goriilmemis; dogrudan ayetin anlamiyla iligkili ilmi bir
mesele olarak ele alinmistir. Bu nedenle mushaflarda yer alan vakf alametlerinin konumlar1 veya
bulunmadiklar1 noktalar, yalnizca tilavet agisindan degil, ayetin dogru anlagilmasi bakimindan da
degerlendirilmelidir. Nitekim baz1 ayetlerde mevcut vakf uygulamalar1 veya vakf alameti
bulunmayan durak noktalari, anlamin ortaya konulmasi agisindan tartigsmali hale gelebilmektedir. Bu
calismada ele alinacak Maide stiresinin 41. ayeti ile Stira sfiresinin 6. ayeti de bu tiir 6rnekler arasinda
yer almaktadir.

1.1. Vakf ve ibtida ilminin Mahiyeti

Kur’an-1 Kerim’in dogru okunmasi, lafizlarin dogru telaffuz edilmesinin yan1 sira ayetlerin
anlam biitlinliiglinlin korunmasini da gerektirmektedir. Bu sebeple ilk donemlerden itibaren alimler,
tilavet esnasinda nerede durulacagi ve okumaya nereden baslanacagi meseleleri lizerinde durmuslar
ve bu konuyu miistakil bir ilim dal1 haline getirmislerdir. “Vakf ve ibtida” ad1 verilen bu ilim, Kur’an
tilavetinde durulmast uygun olan yerleri ve durustan sonra baglanacak noktalar1 konu
edinmektedir.(Ibnu’l-Enbari, 1390/1971, ss. 108-110; Dani, 1422/2001, s. 15)

Erken doénem alimlerinden Ibnu’l-Enbari, vakf ve ibtida bilgisini Kur’an okuyucusunun
ihtiya¢ duydugu temel ilimlerden biri olarak degerlendirmistir. Ona gore Kur’an’in manalarini bilen
bir kimsenin, nerede duracagini ve okumaya nereden baslayacagini da bilmesi gerekir. Zira uygun
olmayan bir yerde yapilan durus veya yanlis bir baslangig, lafizlarin dogru okunmasina ragmen

Turkish Studies — Comparative Religious Studies, 21(01)



Controversial Waqf Positions in Mushafs: An Analysis of Two Verses from... 277

anlamin bozulmasina yol agabilir. Bu yoniiyle vakf, yalnizca okuyus teknigiyle ilgili bir mesele
olmay1p dogrudan Kur’an’m anlamiyla iligkili bir ilimdir.(Ibnu’l-Enbari, 1390/1971, ss. 108-110)

Benzer sekilde Nehhas, vakf yerlerini degerlendirirken kelimeler ve ciimleler arasindaki
anlam iligkisini esas almis; anlam bakimindan tamamlanmayan yerlerde yapilan duruslarin uygun
olmayacagini belirtmistir. Onun el-Kat ‘ ve’l-i 'tindf adl1 eseri, vakf yerlerinin belirlenmesinde nahiv,
dil ve mana unsurlarinin nasil dikkate alindigini1 gostermesi bakimindan 6nem tagimaktadir.(Nehhaés,
1398, ss. 14-17)

EblG Amr ed-Dani de el-Miiktefd fi’l-vakf ve’l-ibtidd adli eserinde vakf meselelerini ele
alirken ayetlerin anlam yapisini, dil 6zelliklerini ve kiraat farkliliklarin1 dikkate almistir. Onun
yaklagiminda vakf yeri, yalnizca lafzin sona erdigi noktaya gore degil, soziin anlam bakimindan
tamamlandig1 veya uygun bir anlam biitlinliigii olusturdugu yerlere gore belirlenmektedir. Bu sebeple
Dani’nin eserinde vakf degerlendirmeleri, kiraat ilmiyle birlikte tefsir ve dil unsurlarindan da
yararlanan bir yontem tizerine kuruludur.(Dani, 1422/2001, s. 15)

Daha sonraki donemde Secavendi, kendisinden dnce olusan vakf birikimini sistemlestirerek
vakf yerlerini ¢esitli rumuzlarla géstermistir. Onun gelistirdigi sistemde vakf alametleri, okuyucuya
ayetin anlam Orgiisii icerisinde nerede durmanin uygun, miimkiin veya sakincali oldugunu bildiren
isaretler olarak kullanilmistir. Bu isaretler, her ne kadar okuyucuya bir tercih alani biraksa da temel
amag, ayetin anlamini1 bozacak duruslardan kaginmay1 saglamaktir.(Secavendi, 2006, ss. 9-13)

Nitekim Secavendi, vakf gesitlerini degerlendirirken yalnizca lafzin tamamlanmasim degil,
mananin tamamlanmasini da esas almis; bazi yerlerde durmanin veya ge¢cmenin tercih edilmesini
ayetin anlam yapisiyla iliskilendirmistir. Bu durum, klasik vakf anlayisinda anlam unsurunun
belirleyici konumunu goéstermektedir.(Secavendi, 2006, s. 13; Cetin, 2012, ss. 461-463)

Sonug olarak klasik donem vakf-ibtida literatiiriinde ortak kabul edilen husus, vakf yerlerinin
belirlenmesinde anlam unsurunun merkezi bir yere sahip oldugudur. Bu nedenle herhangi bir ayette
vakf alametinin bulunmasi, bulunmamasi veya farkli bir noktaya yerlestirilmesi, yalnizca bir tilavet
tercihi olarak degil, ayetin anlaminin dogru aktarilmasi agisindan degerlendirilmesi gereken bir
mesele olarak goriilmelidir. Nitekim baz1 ayetlerde mevcut vakf uygulamalarinin veya vakf alameti
bulunmayan durak noktalarinin anlam agisindan tartismali hale gelmesi, bu ilmin temel yaklagimiyla
dogrudan iligkilidir.

1.2. Mushaflarda Vakf Alametlerinin Kullanimi ve Anlam iliskisi

Kur’an-1 Kerim’in ilk donemlerde yaziya gecirilmesinde, giiniimiizde mushaflarda
kullanilan vakf alametleri bulunmamaktaydi. Sahdbe donemindeki mushaflarda esas olan, vahyin
lafzinin muhafazas1 ve dogru aktarimi oldugundan, sonraki donemlerde ortaya ¢ikan harekeleme,
noktalama ve vakf isaretleri okuyucunun Kur’an’it daha dogru okuyabilmesine yardimci olmak
amaciyla gelistirilmistir. Bu isaretler, lafzin asli bir unsuru olmay1p okuyusu kolaylastirmaya yonelik
ilm1 diizenlemeler olarak degerlendirilmistir.(Dani, 1422/2001, ss. 18-30; Cetin, 2012, ss. 461-463)

Mushaflarda vakf alametlerinin kullanilmaya baslanmasi, Kur’an’in farkli cografyalarda
okunmasi ve Arap olmayan topluluklarin da Kur’an tilavetine katilmasiyla birlikte daha belirgin bir
ihtiyag haline gelmistir. Zira Arap dilinin inceliklerine yeterince hakim olmayan okuyucularin, ayet
icerisinde nerede duracaklari konusunda ydnlendirmeye ihtiyag duymalart vakf isaretlerinin
sistemlesmesinde etkili olmustur. Bununla birlikte vakf alametlerinin temel amaci yalnizca
okuyucuya nefes alacagi yerleri gostermek degil, ayetin anlam biitiinliigiini koruyacak bir okuyus
bigimine rehberlik etmektir.(Kayhan, 2006, ss. 293-336)

Erken dénem vakf ¢alismalarinda vakf yerleri belirlenirken ayetlerin anlam yapisi temel
Olciitlerden biri olmustur. Nitekim Ibnu’l-Enbari, Kur’an okuyucusunun vakf ve ibtidd bilgisine
sahip olmasini gerekli goriirken bunun gerekgesini dogrudan anlamla iliskilendirmistir. Ona gore
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yanls yerde durmak, kelamin anlamini degistirebilmekte veya okuyucunun murad edilmeyen bir
manaya yonelmesine sebep olabilmektedir.(Ibnu’l-Enbari, 1390/1971, ss. 108-110)

EblG Amr ed-Dani de vakf yerlerinin belirlenmesinde sadece lafizlarin sona ermesini yeterli
gérmemis; ayetin siyaki, nahiv yapisi ve anlam iligkilerini dikkate almistir. Onun el-Miiktefa fi’l-
vakf ve’l-ibtidd adli eserinde vakflar degerlendirilirken ayetin manasinin tamamlanip
tamamlanmadigi temel kriterlerden biri olarak 6ne ¢ikmaktadir. Bu durum, vakf alametlerinin
mushaflara yerlestirilmesinde anlam unsurunun belirleyici bir rol oynadigini géstermektedir.(Dani,
1422/2001, ss. 15-25)

Vakf alametlerinin sistematik hale gelmesinde 6nemli bir yere sahip olan Secavendi ise vakf
cesitlerini gesitli rumuzlarla gstermistir. Onun gelistirdigi sistemde (A=) «(U) @) «(Y) «(2) ve (B
gibi isaretler, okuyucunun ayetin anlam yapisin1 dikkate alarak hareket etmesini saglamak amaciyla
kullanilmistir. Ornegin () rumuzu, anlamin tamamlandigi ve durmanin gerekli goriildiigii yerleri;
(#) rumuzu ise durma ve gegme arasinda tercihin bulundugu yerleri ifade etmektedir.(Secévendi,
2000, s. 10; Zerkesi, 1376/1957, s. 1/350-355)

Bununla birlikte vakf alametleri, ayetin anlamini tek bagina belirleyen kesin hiikiimler olarak
degerlendirilmemelidir. Zira ayn1 ayet i¢erisinde farkli anlam ihtimallerinin bulunmasi, miifessirlerin
ve vakf alimlerinin bazi noktalarda farkli tercihler yapmasina sebep olmustur. Nitekim bazi ayetlerde
vakf yerlerinin belirlenmesinde kiraat farkliliklari, nahiv degerlendirmeleri ve tefsir tercihleri etkili
olabilmistir. Bu durum, vakf alametlerinin arka planinda ciddi bir ilmi birikimin bulundugunu
gostermektedir.(Salihoglu, 2023, ss. 31-52)

Bu sebeple mushaflarda yer alan vakf alametleri, okuyucuya ayetin anlam 6rgiisiinii dikkate
alan bir tilavet imkani sunan yardimc1 unsurlar olarak degerlendirilmelidir. Bir ayette vakf alametinin
belirli bir yere konulmasi, o ayetin anlamimin yalnizca tek bir sekilde anlasilabilecegi anlamina
gelmedigi gibi; bir noktada vakf alametinin bulunmamasi da orada durmanin anlam agisindan
miimkiin olmadig1 anlamma gelmez. Asil belirleyici unsur, ayetin lafiz ve mana biitliinligiiniin
korunmasidir.(Secavendi, 2006, s. 13)

Bu ¢ergevede mushaflarda bulunan vakf uygulamalarinin incelenmesi, yalnizca isaretlerin
kullanimini tespit etmekten ibaret degildir. Asil mesele, bu isaretlerin ayetin anlaminin dogru
aktarilmasina ne Slglide katki sagladigini ortaya koymaktir. Nitekim bazi ayetlerde mevcut vakf
yerleri anlam agisindan tartigmaya acik hale gelirken bazi ayetlerde ise anlamin korunmasi i¢in vakf
alameti bulunmas1 gerektigi goriilmektedir.

1.3. Vakf Yerlerinin Tefsir ve Dil Verileriyle Iliskisi

Vakf yerlerinin belirlenmesinde anlam unsurunun temel bir 6l¢iit olmasi, vakf ¢aligmalarini
dogrudan tefsir ve dil ilimleriyle iligkili hale getirmistir. Zira bir ayette nerede durulacagi veya
nereden baslanacagi hususu, ¢ogu zaman kelimeler arasindaki nahiv iligkisi, climlenin anlam
biitiinliigii ve ayetin siyak-sibaki dikkate alinarak belirlenmektedir. Bu sebeple klasik donem vakf
alimleri, vakf yerlerini tespit ederken yalnizca kiraat rivayetlerine degil, ayn1 zamanda Arap dili ve
tefsir birikimine de basvurmuslardir.(ibnu’l-Enbari, 1390/1971, ss. 108-143)

Kur’an’in anlaminin dogru sekilde ortaya konulmasinda ciimle yapisinin belirleyici bir roli
bulunmaktadir. Nitekim Arap dilinde bir kelimenin dnceki veya sonraki ifadeyle iligkilendirilmesi,
climlenin anlamin1 dogrudan etkileyebilmektedir. Bu sebeple vakf yeri belirlenirken kelimenin hangi
unsura bagl oldugu, sifat veya hal iligkileri, atif yapilar1 ve climlenin tamamlanip tamamlanmadigi
gibi dilsel hususlar dikkate alinmistir.(Nehhas, 1398, ss. 14-17)

Bu yaklagim klasik tefsirlerde de agik¢a goriilmektedir. Miifessirler, ayetleri yorumlarken
¢ogu zaman climlelerin nerede tamamlandigina, hangi ifadenin hangi unsura baglandigina ve farkh
okuyuslarin hangi anlam ihtimallerini dogurduguna dikkat etmislerdir. Nitekim Taberi (6. 310/923),
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ayetlerin anlamimi belirlerken dilcilerin goriislerine, kiraat farkliliklarina ve sahabe-tabiin
rivayetlerine basvurmus; ayetin farkli sekillerde anlagilmasina sebep olabilecek hususlar1 ayrintili
bicimde degerlendirmistir.(Taberi, 2001, s. 1/580-586)

Benzer sekilde Maturidi (6. 333/944), Zemahseri (6. 538/1144) ve Ebli Hayyéan (6. 745/1344)
gibi miifessirler de ayetlerin anlamlandirilmasinda nahiv ve belagat unsurlarina énemli 6l¢lide yer
vermiglerdir. Ozellikle Zemahseri’nin el-Kessaf’inda ve Ebl Hayyan’in el-Bahru’l-muhit’inde
climle yapilari, kelimeler arasindaki irtibatlar ve anlam ihtimalleri ayrintili bicimde ele alinmistir. Bu

tiir dilsel degerlendirmeler, ayet icerisinde uygun vakf yerinin belirlenmesi agisindan énemli veriler
sunmaktadir.(Zemahseri, 1998, s. 1/546; Ebl Hayyan el-Endeliisi, 2010, s. 2/444-445)

Vakf yerlerinin tespitinde miifessirlerin etkisi 6zellikle birden fazla anlam ihtimalinin
bulundugu ayetlerde daha belirgin hale gelmektedir. Boyle durumlarda miifessirin tercih ettigi anlam,
vakf yerinin belirlenmesinde etkili olabilmektedir. Nitekim bazi ayetlerde bir ifadenin Onceki
cimleye mi yoksa sonraki ciimleye mi baglhh kabul edilecegi, dogrudan vakf yerini
degistirebilmektedir. Bu sebeple vakf ihtilaflari ¢ogu zaman yalnizca okuyus farkliliklarindan
kaynaklanan meseleler olmay1p, ayetin anlamlandiriimasiyla yakindan iliskili bulunmaktadir.(Ornek
olarak bk. Razi, 1420, s. 7/190; ibn Asir, 1984, s. 3/165-166)

Bu husus, vakf ve ibtida eserlerinde de goriilmektedir. Secavendi, vakf ¢esitlerini belirlerken
ayetin anlam ihtimallerini dikkate almig; baz1 yerlerde birden fazla okuyus imkaninmi ifade eden
isaretler kullanmistir. Bu durum, vakf alametlerinin mutlak ve degismez anlam hiikiimleri
olmadigini; aksine dil ve tefsir verileriyle sekillenen ilmi degerlendirmelerin sonucu oldugunu
gostermektedir.(Secavendi, 2006, s. 13)

Dolayisiyla vakf yerlerinin degerlendirilmesinde mushaflardaki mevcut isaretlerin tespiti tek
basma yeterli degildir. Bu isaretlerin hangi anlam tercihi lizerine kuruldugunun anlasilmasi igin
ayetin dil yapisinin, baglaminin ve miifessirlerin degerlendirmelerinin birlikte ele alinmasi
gerekmektedir. Nitekim c¢aligmanin ilerleyen boliimlerinde incelenecek olan Maide siiresinin 41.
ayetindeki vakf yeri tartigmasi ile Stra siresinin 6. ayetinde vakf alameti bulunmayan durak noktasi,
bu iligskinin somut 6rneklerini olusturmaktadir.

2. Maide Siiresi 41. Ayetinde Tartismah Vakf Yeri

Kur’an-1 Kerim’de bazi ayetlerde anlamin dogru sekilde ortaya konulmasi, yalnizca
kelimelerin ve climlelerin dogru okunmasina degil, ayn1 zamanda ayet i¢erisindeki anlam iliskilerinin
dogru tespit edilmesine baglidir. Bu durum o&zellikle birden fazla anlam ihtimalinin bulundugu,
climle yapisinin farkli sekillerde degerlendirilebildigi ayetlerde daha belirgin hale gelmektedir.
Boyle ayetlerde vakf yerinin belirlenmesi, sadece tilavetle ilgili bir tercih olmayip ayetin nasil
anlasilacagiyla dogrudan iliskili bir mesele olarak ortaya ¢ikmaktadir.

Maide stresinin 41. ayeti de bu agidan dikkat cekici orneklerden biridir. Ayette Hz.
Muhammed’e, kiifiirde yarigan kimselerin durumundan dolayr iiziilmemesi bildirildikten sonra,
bunlarin kimler oldugu ve hangi niteliklere sahip olduklar1 agiklanmaktadir. Ancak ayette gegen ** &e
25l a3 Al agalsily Ual 106 0l ve “XT G e il 150 (udl) Ga5” ifadelerinin birbirleriyle iliskisi
konusunda miifessirler arasinda farkli degerlendirmeler yapilmustir.

. Sozkonusu farklilik, dogrudan ayetteki vakf yerinin belirlenmesine de yansimustir. Zira * als
58 (a5 ifadesinden sonra yapilan vakf, “kiifiirde yarisanlar” ifadesinin kapsamini yalnizca
miinafiklarla sinirlandiran bir anlam ortaya cikarirken; “/ s (pdll a3 ifadesinden sonra yapilan
vakf, Yahudilerden bir grubun da bu nitelemeye dahil edilmesini miimkiin kilmaktadir. Dolayisiyla
burada vakf yeri, yalnizca okuyusun hangi noktada kesilecegi meselesi degil, ayetin muhataplarmin
kimler oldugunun belirlenmesi agisindan 6énem tasiyan bir unsurdur.
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Klasik vakf anlayisinda oldugu gibi bu ayetln degerlendlrllmesmde de dil ve tefsir verileri
belirleyici olmusgtur. Nitekim Secavendi, ayette ¢ ee-ulﬂ Oe% a3” ifadesinden sonra (z) rumuzunu
kullanarak oncelikle durmay:1 tercih edilebilir gérmiis ve bu dogrultuda bir anlamlandirma
yapmistir.(Secavendi, 2006, s. 453) Buna karsilik bazi miifessirler, ayetin siyaki, devam1ndak1
1fadeler ve Ozellikle Yahudilerin tahrif fiiliyle iliskilendirilmeleri sebebiyle vakf yerinin “ Gl (pe3
| s34 ifadesinin sonunda olabilecegini de savunmuslardir. Bazi erken dénem miifessirlerinde ise iki
anlam ihtimalini de koruyacak sekilde vakf-1 muanaka anlayisina rastlanmaktadir.(Taberi, 2001, s.
8/413-427)

Bu baglamda Maide stiresi 41. ayeti, mushaflarda yer alan vakf alametlerinin anlamla
iligkisini gdstermesi bakimindan 6nemlidir. Buradaki mesele, mevcut vakf alametinin yanlisligini
ileri siirmekten ziyade, vakf yerinin belirlenmesinde hangi anlam unsurlarinin etkili oldugunu ve
farkli tercihlerin ayetin anlamina nasil yansidigini ortaya koymaktir.

2.1. Ayetin Baglami ve Vakf Probleminin Ortaya Cikist

Maide stiresinin 41. ayeti, Hz. Muhammed’e hitapla baglamakta ve onun, kiifiirde yarisan
kimselerin tutumlarindan dolay1 iiziilmemesi gerektigini bildirmektedir. Ayetin devaminda bu
kisilerin bazi Ozellikleri zikredilmekte; iman ettiklerini sOyledikleri halde kalplerinde iman
bulunmayan kimselerden ve Yahudilerden bahsedilmektedir. Ayetin genel akisi igerisinde ele
alindiginda temel konunun, Hz. Muhammed doneminde ilahi hiikiim karsisinda farkli tutumlar
sergileyen kimselerin elestirisi oldugu goriilmektedir.(Taberi, 2001, s. 8/413-427; Maturidi, 2004, s.
2/39-40; Maverdi, t.y., s. 2/38)

Ayetin ilk bslimiinde gegen “ &Il & o5& j0d 53 (kiifiirde yansanlar) ifadesi, ardindan
gelen agiklamalarla anlam kazanmaktadir. Bu kisilerin kimler oldugu hususunda miifessirler arasinda
farkli degerlendirmeler yapilmistir. Bazi miifessirler, bu nitelemenin Oncelikle kalpleri iman
etmedigi halde dilleriyle iman ettiklerini sdyleyen miinafiklara yonelik oldugunu belirtirken; bazilar
ise Yahudilerden bir grubun da bu kapsam igerisinde degerlendirilmesi gerektigini ifade
etmislerdir.(Nehhas, 1398, s. 203; Zemahseri, 1998, s. 2/235-237)

Soz konusu farkliligin temelinde, ayet 1(;er1s1ndek1 cumlelerln birbirleriyle olan iliskisinin
nasil kurulacagi meselesi bulunmaktadr. Ozellikle “aéist (a3 a3 aga) 8l Gl 158 ) G ifadesi ile
“ORH (el 1530 Gl a3 ciimlesi arasindaki baglantmm nasil anlasilacagi, dogrudan vakf yerinin
belirlenmesini etkilemektedir. Eger e«—uh &e’ al3” ifadesinden sonra vakfedilirse, “kufurde
yariganlar” ifadesi yalnizca miinafiklara ait bir niteleme olarak anlasiimaktadir. Buna karsilik
|3 (Al ifadesinden sonra durulmasi, Yahudilerden bir grubun da bu nitelemenin kapsamina dahll
edilmesini miimkiin kilmaktadir.3(Secavendi, 2006, s. 453)

Bu sebeple Maide siiresinin 41. ayetindeki vakf meselesi, yalnizca okuyus esnasinda nerede
durulacagiyla ilgili teknik bir konu degildir. Aksine vakf yerinin belirlenmesi, ayette zikredilen
gruplarin kimler oldugu ve sonraki ifadelerin hangi topluluga ait bulundugu konusunda anlami
dogrudan etkileyen bir unsura doniismektedir. Nitekim “QXU G el (yalan uydurmak iizere
dinleyenler) ifadesinin miinafiklara mi1 yoksa Yahudilere mi yonelik oldugu hususundaki
degerlendirmeler, vakf tercihleriyle yakindan iligkilidir.(Maverdi, t.y., s. 2/38; Eb( Hayyén el-
Endeliisi, 2010, s. 3/496)

Klasik miifessirlerin ayeti yorumlama bigimleri incelendiginde, vakf yerlerinin
belirlenmesinde tefsiri tercihlerin etkili oldugu goriilmektedir. Bazi alimler ayetin ilk kismini
miinafiklara tahsis ederken, bazilar1 siyak ve devam eden ayetlerdeki anlatim biitiinliiglinden
hareketle miinafik Yahudilerin de bu kapsam icerisinde degerlendirilmesi gerektigini savunmustur.
Bu farkl1 yaklagimlar, vakf yerinin belirlenmesinde anlam unsurunun ne kadar belirleyici oldugunu
gostermektedir.(Taberd, 2001, s. 8/420; Nesefi, 2005, s. 280; Tusi, 1409, s. 3/521)
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Bu cercevede Maide stiresi 41. ayeti, mushaflarda kullanilan vakf alametlerinin arka
planindaki ilmi tercihlerin incelenmesi bakimindan dikkat ¢ekici bir 6rnek olusturmaktadir. Zira
burada tartisilan husus, vakf alametinin varligindan ziyade, vakf yerinin hangi anlam tercihine
dayandig1 ve ayetin mesajinin aktarimina nasil etki ettigidir.

2.2.Tiirkiye, Fehd ve iran Mushaflarinda Mevcut Vakf Uygulamasi

Mushaflarda yer alan vakf alametleri, tarihi siire¢ igerisinde farkli bolgelerde ve farkli ilm1
gelenekler icerisinde bazi degisiklikler gdstermistir. Bununla birlikte 6zellikle giiniimiizde yaygin
olarak kullanilan mushaflarin biiyilkk bir kisminda Secavendi’nin vakf sisteminin etkisi
goriilmektedir. Tiirkiye’de basilan mushaflar ile Medine’de Kral Fehd Mushafi ve Iran’da basilan
mushafta kullanilan vakf isaretleri, genel itibariyle Secavendi gelenegine dayanmaktadir. Bununla
birlikte vakf alametlerinin konuldugu yerlerde bazi farkliliklarin bulunabilmesi miimkiindiir.(Cetin,
2012, ss. 461-463; Salihoglu, 2023, ss. 31-52)

Maide stiresinin 41. ayeti incelendiginde, Tiirkiye, Fehd ve fran Mushafi’nda “s&i 8 (3 8157
ibaresinin ardindan vakf yapilmasina imkan tanindig1 goriilmektedir. Ancak kullanilan vakf isaretleri
bakimindan mushaflar arasinda farklilik bulunmaktadir. Tirkiye Mushafi’nda bu noktada (z)
rumuzu yer alirken, Fehd ve iran Mushafi’nda ii¢ nokta (vakf-1 muanaka) isareti tercih edilmistir. Bu
uygulama sayesinde Fehd ve Iran Mushafi’nda, birinci ciimlenin sonunda vakf yapilabildigi gibi
vakf-1 muanakanin ikinci unsuru olan ikinci ciimlenin sonunda da durulabilmektedir. Buna karsilik
Tiirkiye Mushafi’nda ikinci climlenin sonunda herhangi bir vakf igaretine yer verilmemistir..( Kur’an
Yolu Meali, 2014, s. el-Maide 5/41; Mushaf-1 Medine-i Nebeviyye, 1420, s. 116; el-Kur’dnu’l-Kerim,
1387, s. el-Maide 5/41)

Secavendi’nin vakf sisteminde (z) rumuzu, “vakf-1 cdiz” olarak isimlendirilmekte ve
okuyucunun durma veya gegme hususunda muhayyer oldugu yerleri ifade etmektedir. Ancak bu
isaretin kullanilmasi, ilgili noktadaki anlam ihtimallerinin biitiin yonleriyle ¢6ziime kavustugu
anlammna gelmemektedir. Aksine bazi yerlerde vakf-1 cdiz tercihinin arkasinda, farkli anlam
ihtimallerinin ~ bulundugu  ve  okuyucunun  bunlart  dikkate  almasi  gerektigi
anlasilmaktadir.(Secavendi, 2006, s. 453; Cetin, 2012, ss. 461-463)

Maide siresinin 41. dyetinde s6z konusu vakf yerinin “e«—'}h be¥ 3" ifadesinin sonuna
konulmasi, “kiifiirde yariganlar” nitelemesinin 6ncelikle kalpleri iman etmedigi halde dilleriyle iman
ettiklerini sdyleyen miinafiklara ait oldugu seklindeki anlami desteklemektedir. Buna gore ayetin
devamindaki ‘53 () (3 ifadesi yeni bir ciimle baslangict olarak kabul edilmekte ve Yahudiler
hakkinda agiklayict bir bilgi verilmektedir.

Ancak klasik tefsir kaynaklar incelendiginde bu tercihin tek miimkiin anlamlandirma
olmadig1 goriilmektedir. Bazi miifessirler, dyetin siyaki ve devam eden ifadeler sebebiyle
Yahudilerin de “kiifiirde yarisanlar” kapsaminda degerlendirilmesi gerektigini belirtmiglerdir. Bu
durumda vakf yerinin “/s3& (3l (a3 ifadesinin sonuna taginmasi, anlam agisindan daha uygun
gorlilmektedir. Nitekim bazi 4alimler, ayeti iki anlam ihtimalini de yansitacak sekilde
degerlendirmislerdir.(Taberi, 2001, s. 8/413-420; Maturidi, 2004, s. 2/39-40; Maverdi, t.y., s. 2/38)

Dolayisiyla Maide stiresinin 41. ayetinde Tiirkiye, Fehd ve iran Mushafi ilk vakf mahalli
bakimindan ortak bir uygulama sergilemekle birlikte, vakfin devamina iliskin tercihlerde
farklilasmaktadir. Tiirkiye Mushafi yalmzca ilk vakf mahallini isaret ederken, Fehd ve Iran Mushafi
vakf-1 mudnaka uygulamasiyla ikinci bir vakf mahalline de imkan tanimaktadir. Bu farklilik, vakf
alametlerinin yalnizca tilaveti diizenleyen teknik isaretlerden ibaret olmadigini; ayetin ciimle yapisi,
anlam oOrgiisii ve tefsir gelenegine dayanan ilmi degerlendirmelerin de mushaflara yansidigim
gostermektedir. Nitekim ayetin dil yapisi, siyaki ve tefsir birikimi dikkate alindiginda hem ilk hem
de ikinci vakf mahalline yonelik tercihlerin ilm1 gerekgelerle temellendirilebildigi anlagiimaktadir.
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2.3.Mevcut Vakf Yerinin Ayetin Anlamina Etkisi

Maide sdresinin 41. ayetinde Tiirkiye, Fehd ve iran Mushafi’nda ilk vakf mahalli " &% a5
éé—fuﬁ" ifadesinin sonunda yer almaktadir. Bununla birlikte, Tiirkiye Mushafi’nda bu noktada (z)
rumuzu kullanilirken, Fehd ve iran Mushafi’nda ii¢ nokta (vakf-1 muanaka) isaretine yer verilmistir.
Her iki uygulama da ilk ciimlenin sonunda vakf yapilmasina imkan tamimakla birlikte, Fehd ve Iran
Mushafi’nda vakf-1 muanakanin ikinci unsuru sebebiyle ikinci cilimlenin sonunda da
durulabilmektedir. ilk vakf mahallinin tercih edilmesi ise ayetin anlam 6rgiisii agisindan belirli bir
yorumu 6ne ¢ikarmaktadir. Buna gore " &I & (& id" (kiifiirde yarisanlar) ifadesi, hemen
oncesinde zikredilen ve "agizlariyla iman ettiklerini sdyleyip kalpleri iman etmeyenler" seklinde
nitelenen miinafiklarla irtibatlandirilmaktadir.

Bu durumda ayetin anlam akis1 su sekilde gerceklesmektedir: Hz. Muhammed’e, kiifiirde
yarisan ve bunlar igerisinde kalpleri iman etmedigi hélde dilleriyle iman ettiklerini sdyleyen
kimselerin tutumlarindan dolay1 iiziilmemesi bildirilmektedir. Ardindan “)sMa (pdll (057 ifadesiyle
yeni bir grup zikredilmekte ve Yahudilerin baz1 6zellikleri agiklanmaktadir. Mevcut vakf tercihi,
dolayisiyla ayette bahsedilen gruplar birbirinden ayiran bir anlam yapisi olugturmaktadir.

Nitekim Secavendi’nin degerlendirmesi de bu yondedir. O, “aeulﬂ &e% al5” ifadesinden sonra
vakf yapilmasini uygun gormiis ve bu tercihin, dyetin anlam biitinligl agisindan daha isabetli
oldugunu belirtmigtir. Ona gore “wXU el ifadesiyle baglayan boliimiin Yahudilerle
iligskilendirilmesi daha uygun olup, bunun temel gerekgelerinden biri de kelimeleri tahrif etme fiilinin
Yahudilere nispet edilmesidir.(Secavendi, 2006, s. 453)

Bununla birlikte mevcut vakf yerinin anlam agisindan baz tartigmalari beraberinde getirdigi
goriilmektedir. Zira ayetin genel baglami incelendiginde, “kiifiirde yariganlar” nitelemesinin yalnizca
minafiklara hasredilmesi konusunda bazi problemler ortaya g¢ikmaktadir. Ciinkii devam eden
ifadelerde zikredilen “yalan uydurmak iizere dinleme”, “baska bir topluluk adina casusluk yapma”
ve Ozellikle “ifadelerin anlamlarini ¢arpitma” fiilleri, klasik miifessirlerin 6nemli bir kismi tarafindan
Yahudilerle iligkilendirilmistir. Bu sebeple bazi alimler, Yahudilerden bir grubun da ilk ifadede yer
alan kimseler kapsamina dahil oldugunu savunmuslardir.(Maturidi, 2004, s. 2/39; Zemahseri, 1998,
s. 2/35)

Taberi’nin tefsiri bu a¢idan dikkat c¢ekici bir O6rnek olusturmaktadir. O, ayetin
anlamlandirilmasinda farkli ihtimalleri degerlendirmis ve her iki grubun da ayetin kapsamina dahil
edilmesini miimkiin goren yaklasimlara yer vermistir. Taberi’nin bu yaklagimi, ayetin anlamini tek
bir vakf tercihiyle sinirlandirmak yerine, farkli dil ve baglam verilerini dikkate alan daha kapsayici
bir yorum ortaya koymaktadir.(Taberi, 2001, s. 8/413-420)

Bazi alimler ise iki anlam ihtimalini birlikte koruyacak sekilde vakf-1 muanaka anlayisini
tercih etmislerdir. Bu yaklagimda amag, okuyucunun iki farkli vakf yerinden dogabilecek anlamlari
tamamen diglamamasi ve ayetin anlam genisligini muhafaza etmesidir. Nitekim vakf-1 muéanaka,
birbiriyle iliskili iki vakf noktasindan birinde durulmasi halinde digerinde durulmamasi gerektigini
ifade eden ve anlam ihtimallerini dikkate alan 6zel bir vakf tiiriidiir.

Bununla birlikte ayetin devami ve siyaki dikkate alindiginda, “X0 (24 ifadesinin
Yahudilerle iligkilendirilmesi daha gii¢lii goriinmektedir. Zira 42. dyette gegen riisvet alma, haksiz
hiikkiim talep etme ve 43. ayette Tevrat’ta Allah’in hilkmi bulundugu halde Hz. Muhammed’e
bagvurmalar1 gibi hususlar, anlatimin esas muhatabinin Yahudiler oldugunu gostermektedir. Ayrica
ayette gegen “) 53 (pdll Oe” ifadesindeki (() edatinin bazi dilciler tarafindan teb‘iz (bir kismini ifade
etme) anlaminda degerlendirilmesi de bu yorumu destekleyen unsurlardan biridir.(Nesefi, 2005, s.
280; Tasi, 1409, s. 3/331)

Sonug olarak Maide siiresinin 41. ayetinde mevcut vakf uygulamasi, ayetin belirli bir anlam
yOniinii 6ne ¢ikarmaktadir. Ancak tefsir, dil ve siyak verileri birlikte degerlendirildiginde farkli bir
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vakf yerinin de anlam agisindan daha uygun goriilebilecegi anlasilmaktadir. Bu durum, vakf
alametlerinin yalnizca okuyusu kolaylastiran isaretler olmadigini; ayn1 zamanda ayetin anlagilma
bicimi iizerinde etkili olabilen ilmi tercihler oldugunu gostermektedir.

2.4. Alternatif Vakf Yerinin Tefsir ve Dil Acisindan Degerlendirilmesi

Maide siiresinin 41. ayetinde mevcut vakf uygulamasi, “ sl (% a5 ifadesinin sonunda
gergeklesmekte ve bu tercih belirli bir anlam 6rgiisiinii desteklemektedir. Bununla birlikte ayetin dil
yapisi, siyaki ve klasik tefsirlerdeki degerlendirmeler dikkate alindiginda, ! s3% (il G 3” ifadesinden
sonra vakf yapilmasinin da gii¢lii ilmi gerekgelere dayandigi gorilmektedir. Bu alternatif vakf
tercihi, 6zellikle “kiifiirde yariganlar” ifadesinin kapsami ve “wXl (sela” ciimlesinin aidiyeti
acgisindan 6nem tasimaktadir.

Oncelikle ayetin siyaki incelendiginde, “kiifiirde yarisanlar” ifadesinin yalnizca miinafiklara
tahsis edilmesinin birtakim anlam problemlerine yol agabilecegi goriilmektedir. Ciinkii ayetin
devaminda yer alan “ifadelerin anlamlarmi c¢arpitma” ve ilahi hitkmii tahrif etme gibi fiiller,
Kur’an’in bagka boliimlerinde ozellikle Yahudilerle iliskilendirilen davraniglar olarak
zikredilmektedir. Bu sebeple bazi miifessirler, dyetin ilk boliimiinde zikredilen kimseler arasinda
Yahudilerden bir grubun da bulunmasi gerektigini ifade etmislerdir.

Maturidi, ayetin yorumunda kiifiirde yarisanlarin kapsamini degerlendirirken, ifadenin
yalnizca miinafiklara indirgenemeyecegine isaret eden aciklamalarda bulunmustur. Ona gore ayetin
devamindaki ifadeler ve Yahudilerin Hz. Muhammed dénemindeki tutumlari, bu grubun da ayetin
mubhtevasi icerisinde degerlendirilmesini miimkiin kilmaktadir.(Maturidi, 2004, s. 2/39) Benzer
sekilde Maverdi (6. 450/1058) de ayeti devamindaki ayetlerle birlikte ele almis ve ozellikle 42. ve
43. ayetlerde anlatilan hususlarin ~ Yahudilerle iligkili  oldugunu dikkate alarak
anlamlandirmigtir.(Maverdi, t.y., s. 2/38)

Bu yaklagimin 6nemli dayanaklarindan biri, “3&ll ¢ \50” ifadesinin kime ait oldugunun
belirlenmesidir. Eger “a& 5B (i 2l ifadesinden sonra vakfedilirse, “yalan uydurmak iizere
dinleyenler” ifadesi Yahudilerle baslayan yeni bir ciimle olarak anlasilmaktadir. Ancak “ (xdll (3
| s3> ifadesinden sonra vakfedildiginde, ayetin kurulusu daha farkli bir anlam kazanmaktadir: Buna
gore Hz. Muhammed’in {iziilmemesi gereken “kiiflirde yariganlar” arasinda hem miinafiklar hem de
Yahudilerden baz1 kimseler bulunmaktadir; “yalan uydurmak iizere dinleyenler” ifadesi ise 6zellikle
Yahudiler hakkinda kullanilmaktadir.

~ Dil agisindan da bu ikinci yaklagimi destekleyen bazi unsurlar bulunmaktadir. Ayette gegen
“agal 38y Ual ) 18 580 0 jfadesindeki “min” edat1, bazi miifessirler tarafindan agiklama (beyéniyye)
anlaminda degerlendirilmis ve “kiiflirde yarisanlarin” kimler oldugunu agiklayan bir unsur olarak
goriilmiistiir. Buna karsilik “ 5% &udll (a5 ifadesindeki “min” edat1, Yahudilerden bir kismini ifade
eden teb‘iz (bir kismini belirtme) anlaminda yorumlanmistir. Boylece ayetin yapisi, kiifiirde
yariganlarin iki farkli gruptan olustugu, ancak “yalan uydurmak iizere dinleyenler” ifadesinin
ozellikle Yahudilerle iligkili oldugu seklinde anlagilmaya elverisli hale gelmektedir.(Nesefi, 2005, s.
280)

Ayrica ayetin devamindaki ifadeler de bu yorumu desteklemektedir. Ozellikle YJSS\ sl
4xalsa 323 (e (ifadelerin anlamlarmi garpitirlar) ifadesi, Yahudilerin kutsal metni tahrif etmeleri
baglaminda degerlendirilmis; 42. ve 43. ayetlerdeki anlatim da bu grubun temel muhatap oldugunu
gostermistir. Bu agidan bakildiginda “) 3 (il (e 57 ifadesinden sonra yapilacak vakf, ayetin siyak
ve anlam biitiinliigiinii daha acik bi¢imde yansitmaktadir.(Tabersi, 1995, s. 3/335)

Nitekim Secavendi de bu vakf ihtimalini tamamen diglamamis, ancak “ee—vh Sa aly”
sonundaki vakfi daha uygun gormiistiir. Bu durum, klasik vakf literatiiriinde farkli anlam
ihtimallerinin dikkate alindigimi géstermesi bakimindan 6nemlidir. Dolayisiyla burada s6z konusu
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olan, bir vakf uygulamasinin digerini kesin bi¢cimde gecersiz kilmasi degil; hangi vakf tercihinin
ayetin anlam Orgiisiinii daha iyi yansittig1 meselesidir.(Secavendi, 2006, s. 453)

Sonug olarak Maide siiresi 41. yetinde I 53\ &l 5s5” ifadesinden sonra vakf yapilmasi,
ayetin dil yapisi, siyaki ve birgok miifessirin yorumlari agisindan gli¢lii bir alternatif olugturmaktadr.
Bu tercih, “kiifiirde yarisanlar” ifadesinin kapsamini daha genis degerlendirmekte ve “il o el
ifadesini Yahudilere tahsis ederek ayetin sonraki boliimleriyle daha uyumlu bir anlam ortaya
koymaktadir. Bu o6rnek, vakf yerlerinin belirlenmesinde tefsir ve dil verilerinin ne derece etkili
oldugunu gostermektedir.

3. Siira Siiresi 6. Ayetinde Vakf Alameti Bulunmayan Durak Noktasi

Kur’an-1 Kerim’in tilavetinde vakf yerlerinin dogru belirlenmesi, yalnizca okuyusun
diizenlenmesi agisindan degil, ayetlerin anlam biitiinliigiiniin korunmasi bakimindan da 6nem arz
etmektedir. Bu sebeple vakf ve ibtida ilmi, erken donemlerden itibaren Kur’an ilimleri igerisinde
miistakil bir disiplin olarak ele alinmis; alimler, okuyucunun nerede durmasi ve nereden baslamasi
gerektigini belirlerken lafiz-mana iliskisini esas almiglardir. Zira yanlis yerde yapilan bir durus veya
uygun olmayan bir vasl, ayetin murad edilen anlamimnin disinda anlasilmasina sebep
olabilmektedir.(Kayhan, 2006, ss. 293-336; Cetin, 2012, ss. 461-463)

Vakf yerlerinin belirlenmesinde temel oOlgiitiin anlam oldugu hususu, klasik vakf
literatiiriiniin ortak kabullerinden biridir. Bu sebeple vakf alametleri, sadece okuyucuya nefes alma
noktalarini gosteren isaretler olarak degil, ayn1 zamanda ayetin anlam 6rgiisiinii korumaya yardimci
olan gostergeler olarak degerlendirilmistir. Nitekim Secavendi’nin gelistirdigi sistemde vakf
alametleri, okuyucuya ciimleler arasindaki anlam iligkisi hakkinda rehberlik eden isaretler olarak
kullanilmistir.(Secavendi, 2006, ss. 461-463)

Sira siresinin 6. yeti bu agidan dikkat ¢ekici bir 6rnek olusturmaktadir. Ayette Allah Teala,
kendisinden baskasin1i dost ve koruyucu edinen kimselerin durumunu bildirmekte ve Hz.
Muhammed’e onlarln davranislarindan sorumlu olmadigini ifade etmektedir. Ayetin ilk kisminda yer
alan “2W3l 4353 Ge 1333 530157 ifadesi, kendisinden bagskasini dost edinen kimseleri tanimlayan bir
giris ciimlesi niteligindedir. Ardindan gelen “z¢ile Lés & ciimlesi ise bu kimselerin durumunun
Allah tarafindan gozetildigini bildiren miistakil bir yargi ifade etmektedir.

Mushaflar incelendiginde, Sira siresinin 6. yetinde "+l 435 G 15385 &35 ifadesinden
sonra herhangi bir vakf alametine yer verilmedigi goriilmektedir. Tiirkiye’de basilan mushaflar, Fehd
Mushafi ve Iran Mushafi bu noktada ayn1 uygulamay1 benimsemekte ve s0z konusu ifade sonrasinda
herhangi bir vakf rumuzu kullanmamaktadir. Buna karslhk "agale lada @M ciimlesinin sonunda
Tiirkiye Mushafi’nda (J) rumuzu bulunurken, Fehd ve Iran Mushafi’nda bu noktada herhangi bir
vakf igaretine yer verilmemistir.(Kur’an-1 Kerim Ve Agiklamali Meali, 2014, s. 482; el-Kur’dnu’l-
Kerim, 1387, s. 483; Mushaf-1 Medine-i Nebeviyye, 1420, s. 483) Bu durum, mushaflar arasinda vakf
alametlerinin kullanim1 bakimindan farkli tercihlerin bulundugunu ve 6zellikle isaretsiz birakilan ilk
ifadenin anlam ve tilavet acisindan ayrica degerlendirilmesi gerektigini gostermektedir.

S6z konusu uygulama, mevcut mushaf tertibinde okuyucunun ayeti kesintisiz okumasimi
miimkiin kilmaktadir. Ancak Arap dili agisindan vasl miimkiin olmakla birlikte, bu okuyus b1q:1m1
anlam agisindan bazi problemlere yol agabilecek niteliktedir. Zira “4 &l 15 4d5d (e 150830 Gullg7
seklinde herhangi bir ara vermeden yapilan okuyusta, “z\ 15 kelimesi ile hemen ardlndan gelen “&”
lafz1 arasinda anlam bakimindan yanlis bir ¢agrisim ortaya ¢ikabilmektedir. Boyle bir okuyusta
zihinde “evliyaullah / Allah dostlar1” seklinde bir anlam belirebilmekte; halbuki ayetin muradi
Allah’tan bagkasini dost ve koruyucu edinen kimselerden bahsetmektir.

Bu agidan bakildiginda Sira siresi 6. ayetindeki mesele, mushaflar arasinda farkli vakf
tercihlerinin bulunmasi seklinde degil; anlamin dogru aktarilmasi igin vakf alameti konulmasi
gereken bir noktanin bulunup bulunmadigi meselesi olarak degerlendirilmelidir. Nitekim vakf ve
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ibtida ilminin temel amaglarindan biri de okuyucunun anlami bozabilecek yerlerde durmasini veya
anlam karigikligina yol acabilecek sekilde okumaya devam etmesini 6nlemektir.(Kayhan, 2006, s.
329 vd.)

Erken donem miifessirlerinin ayeti anlamlandirma bigimleri de bu hususu desteklemektedlr
Mukatil b. Siileyman’in (6. 150/767) ayeti agiklarken ifadeyi “ seile a0 / 20 435h a1 0AE il
S5 #ile &l Ly /7 geklinde anlam birimlerine ayirmasi, ayetin ciimle yapismm bu sekilde
anlasilmaya elverisli oldugunu gostermektedir. Daha sonraki donem miifessirlerinin de benzer bir
taksimle ayeti yorumlamalar1 dikkat cekmektedir.(Maturidi, 2004, s. 4/393; Mukatil b. Siilleyman,
1979, s. 3/764; Ibn Kesir, 2000, s. 12/256)

Bu sebeple Stra stiresi 6. ayeti, vakf alametlerinin yalnizca mevcut isaretlerden ibaret
olmadigini; bazi durumlarda anlamin korunmasi agisindan yeni bir degerlendirmeye ihtiyag
duyulabilecegini gdstermesi bakimindan 6nem tasimaktadir.

3.1. Ayetin Baglan ve Mushaflardaki Mevcut Durum

Stra stresi, Mekke doneminde nazil olan stirelerden biri olup agirlikl olarak tevhid, vahyin
mahiyeti, peygamberlik ve Allah’in mutlak hakimiyeti gibi temel inang esaslarini konu edinmektedir.
Stirenin ilk boliimlerinde miisriklerin vahiy karsisindaki tutumlar ele alinmakta; Allah’tan bagkasini
dost ve koruyucu edinen kimselerin yanlis inanglar1 elestirilmektedir. Bu baglam igerisinde Sira
stiresinin 6. ayeti, Hz. Muhammed’e miisriklerin inkdr ve sirklerinden dolay1 sorumlu olmadigini
bildirmekte ve onlarin durumunun Allah’in bilgisi ve denetimi altinda oldugunu ifade
etmektedir.(Taberi, 2001, s. 20/468-469; Razi, 1420, s. 27/145)

Ayet su sekildedir:
JiS 3 agdle i U 2glle Jaa 40 3l asd (o 158800 (il

“Kendisinden bagkasini dost ve koruyucu bilenleri Allah siirekli gozetlemektedir. Senin
onlarla ilgili bir sorumlulugun yoktur.”(Yiice Kur’an ve A¢iklamali-Yorumlu Medli, 2024, s. es-Stira
42/6)

Ayetin ilk bolimii olan “W3f 435 G 1 5335 5,357 ifadesi, Allah’m diginda birtakim varliklari
dost, yardimec1 ve koruyucu edinen kimseleri tanimlamaktadir. Kur’an’da “veli” kavrami farkli
baglamlarda kullanilmakla birlikte burada miusriklerin Allah’a ortak kosarak edindikleri sahte
koruyucu ve aracilari ifade etmektedir.(Maturidi, 2004, s. 4/393) Ayetin devanindaki “aele Jaa g
climlesi ise s6z konusu kimselerin yaptiklarinin Allah’mn bilgisi ve gozetimi altinda oldugunu
bildirmektedir. Hz. Muhammed’in goérevi ise onlarin inanglarindan sorumlu tutulmak degil,
kendisine vahyedileni teblig etmektir.

Tefsir kaynaklari incelendiginde mifessirlerin ayeti genel olarak bu anlam cergevesinde
aglkladlklarl gortilmektedir. Mukatil b. Siileyman, ayeti anlam birimlerine ayirarak o 153331 Gl g
IS5 agile ¢l s/ agdle Jasa i/ 23l 4353 seklinde degerlendirmistir. Bu taksim, ayetin 11k ifadesinin
bir tanimlama cilimlesi, devamindaki ifadelerin ise bu kimseler hakkindaki hiikiimler olarak
anlagilmasina imkan vermektedir.(Mukatil b. Siileyman, 1979, s. 3/764) Taberi, Maturidi, Zemahseri
ve Ibn Kesir (6. 774/1373) gibi miifessirlerin agiklamalarinda da benzer bir anlam 6rgiisiiniin takip
edildigi goriilmektedir.(Taberi, 2001, s. 20/468-469; Maturidi, 2004, s. 4/393; Zemahseri, 1998, s.
5/394; Tbn Kesir, 2000, s. 12/256)

Ancak gunumuzde kullanilan mushaflarda ayetin bu anlam yapisin1 dogrudan destekleyecek
sekilde “eWl3l 4355 Ga 1583 &l 3 ifadesinden sonra herhangi bir vakf alameti bulunmamaktadir.
Tiirkiye’de yaygin olarak kullanilan mushaflarda, Medine-i Miinevvere Kral Fehd Mushafi’nda ve
Iran Mushafi’nda ayetin sdz konusu boliimiinde herhangi bir vakf isareti yer almamaktadir.
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Mevcut mushaf uygulamasinda ilk vakf alameti, “3¢le 1a2 4 ciimlesinin sonunda bulunan
(0) rumuzudur. Secavendi’nin vakf sisteminde bu rumuz, vakf-1 miicevvez olarak isimlendirilmis ve
gegmenin durmaya tercih edildigi yerleri ifade etmek tizere kullanllmlstlr (Secavendi, 2006, s. 906)
Buna gore okuyucu, dyetin ilk boliimiinii “ae s &0 sGl5 4355 b 1583 53057 seklinde vaslederek
okumaya yonlendirilmektedir.

Bununla birlikte burada dikkat ¢eken husus, s6z konusu vaslin her ne kadar dil bakimindan
miimkiin olsa da anlam agisindan bazi tereddiitlere sebep olabilmesidir. Ciinkii “2ll 3 kelimesi ile
“4” lafzimin arka arkaya gelmesi, okuyucunun zihninde 4 2sh (Allah’1n dostlar1) seklindeki
yaygin terkibi ¢agristirabilecek bir yapt meydana getirmektedir. Halbuki ayetin maksadi, Allah’m
dostlarindan degil, Allah’tan baskasini dost ve koruyucu edinen kimselerden s6z etmektir.

Bu durum, Sird stiresi 6. ayetindeki meselenin yalnizca bir okuyus tercihi olmadigini
gostermektedir. Buradaki problem, mushaflarda mevcut bir vakf alametinin farkl
degerlendirilmesinden ziyade, anlamin korunmasi agisindan vakf alameti bulunmasi gereken bir
noktanin olup olmadig1 meselesidir. Dolayisiyla bu ayet, vakf alametlerinin Kur’an’in anlaminm
korumadaki roliiniin ve mushaflardaki isaretlerin yeniden degerlendirilmesinin 6nemini ortaya koyan
dikkat ¢ekici bir 6rnek olusturmaktadir.

3.2. Vakf Alameti Bulunmamasinin Tilavet ve Anlama Etkisi

Vakf alametlerinin temel amaclarindan biri, Kur’an-1 Kerim’in lafiz ve mana biitiinliigiiniin
korunmasini saglamaktir. Bu sebeple vakf ve ibtida ilminde herhangi bir yerde durmanin veya
vasletmenin caiz olup olmadigi degerlendirilirken yalnizca lafzi yap1 degil, ayn1 zamanda ortaya
cikacak anlam da dikkate alinmaktadir. Nitekim klasik donem alimleri, uygun olmayan bir yerde
yapilan vakfin veya anlami bozacak sekilde gerceklestirilen bir vaslin, Kur’an’in murad edilen
manasinin anlagilmasini giiglestirebilecegine dikkat ¢ekmislerdir.

Stra sresi 6. ayetinde tartisma konusu olan husus da tam olarak bu noktada ortaya
¢ikmaktadir. Ayetin ilk ciimlesini olusturan “&\ 151 4355 e 15385 Gl 57 ifadesinden sonra herhangi bir
vakf alametinin bulunmamas1, okuyucunun bu boliimii kendisinden sonraki “agle Lgs i climlesiyle
birlikte okumasina sebep olmaktadir. Her ne kadar Arap dili bakimindan bdyle bir vasl miimkiin olsa
da kelimelerin dizilisi anlam agisindan dikkat edilmesi gereken bir durum ortaya ¢ikarmaktadir.

Zira dyetin s6z konusu kismi kesintisiz okundugunda: ¢ ‘agile Las 2 aWl i 4 h Be ) 83 Gl
seklinde bir yapi olusmaktadir. Burada “¢Ws” kelimesinden hemen sonra gelen “4” lafz,
Arapgadaki yaygin kullanim sebebiyle okuyucunun zihninde “4 Q3 (Allah’1n dostlar) terkibini
cagristirabilmektedir. Boyle bir ¢agrisim ise ayetin vermek istedigi mesajla ortiismemektedir. Ciinkii
ayette soz konusu edilen kimseler, Allah’in dostlar1 degil; “O’ndan baskasimt dost ve koruyucu
edinenler’dir. Dolayisiyla burada yapilacak bir vasl, dogrudan dil bilgisel bir hata meydana
getirmese bile anlam yoniinden istenmeyen bir algiya sebep olabilecek niteliktedir.

Kur’an’m farkli bélimlerinde de benzer sekilde lafizlarin pes pese gelmesiyle olusabilecek
anlam karisikliklarinin 6niine ge¢gmek amactyla vakf uygulamalarlna bagvuruldugu goriilmektedir.
Nitekim Ziimer stresinin 3. ayetinde yer alan “ 5l 43 5 b | 5333 (31 37 ifadesinden sonra vakf-1 1azim
olarak isimlendirilen (¢) rumuzunun kullanilmasi, aymi terkibin farkli bir baglamda anlam
karisikligina yol agmasini dnlemeye yonelik bir uygulama olarak dikkat ¢ekicidir.(Secavendi, 2006,
s. 877) Sura stresinde de benzer bir hassasiyetin gozetilmesi, ayetin anlaminin daha agik bigimde
ortaya ¢ikmasina katki saglayacaktir. Diger taraftan burada, (h\-ﬂ 45 REC R Gad) ve ((leale W ING
&) ;Ld\) tirli ayetlerdeki gibi -anlam karigiklig1 olusmadigi igin- pes pese gelen iki hemzenin
vasledilerek okunmasinin da miimkiin olmadigina dikkat edilmelidir.

Bu noktada dikkat ¢ekilmesi gereken husus, problemin ayetin tefsirlerde yanlis anlagilmig
olmasindan kaynaklanmadigidir. Nitekim klasik ve modern miifessirlerin ayeti agiklarken ulastlklarl
anlam genel olarak agiktir. Erken donem miifessirlerinden Mukatil b. Siileyman’in ayeti ! 5383 Gl
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IS5 agile @il L/ agdle Jaga 2/ 2W3 4555 e geklinde anlam birimlerine ayirmasi, ayetin dogru
anlagilmasinda bu taksimin onemini gostermektedir.(Mukatil b. Siilleyméan, 1979, s. 3/764) Daha
sonraki miifessirler de ayeti benzer bir anlam orgiisii igerisinde agiklamislardir.(Taberi, 2001, s.
20/468-469; Zemahseri, 1998, s. 5/394)

Bununla birlikte tilavet agisindan bakildiginda, okuyucunun her zaman tefsir birikimine
sahip olmadigi veya ayetin anlam iliskilerini oOnceden dikkate almadigi g6z Oniinde
bulundurulmalidir. Mushaflarda kullanilan vakf alametlerinin O6nemli amaglarindan biri de
okuyucuya bu konuda rehberlik etmektir. Bu sebeple anlam karigikligina sebep olabilecek bir yerde
herhangi bir isaret bulunmamasi, 6zellikle tilavet esnasinda dikkat edilmesi gereken bir durum ortaya
cikarmaktadir.

Strd stresi 6. ayetindeki bu o6rnek, vakf alametlerinin yalnizca “durulabilecek” veya
“durulamayacak” yerleri gdstermekten ibaret olmadigini gostermektedir. Bazen bir vakf alametinin
bulunmamas1 da anlamin aktarimi tizerinde etkili olabilmektedir. Bu agidan degerlendirildiginde,
“6\031 4353 (ye 153381 (0313 ifadesinden sonra bir vakf alameti bulunmasi, okuyucunun ayeti murad
edilen anlam dogrultusunda algilamasina yardime1 olacak ve yanlis ¢agrisimlarin 6niine gegecektir.

3.3.Uygun Vakf Yerinin Tefsir ve Dil Acisindan Degerlendirilmesi

Stara stresi 6. ayetinde tartistlan husus, yalnizca tilavet esnasinda ortaya gikabilecek bir
anlam ¢agrisimindan ibaret degildir. Ayetin ciimle yapisi, klasik tefs1rlerdek1 aciklamalar ve Arap
dili agisindan yapilan degerlendirmeler birlikte ele alindiginda, “#d 151 4355 e 153831 (31 3 fadesinin
miistakil bir anlam birimi olarak degerlendirilmesinin daha uygun oldugu goriilmektedir. Bu durum,
s0z konusu ifadeden sonra bir vakf alametinin bulunmasinin hem anlam biitiinliigii hem de dil yapist
acisindan desteklenebilecegini gostermektedir.

Ayetin ilk boliimii, Arapca yapi 1t1bar1yla kendisinden sonra gelecek hiikme hazirlik
mahiyetinde bir isim ciimlesi niteligindedir. “23 43 53 (e 1 53331 53015 ifadesi, “Allah’tan baska dostlar
edinenler” seklinde bir kimlik tanimlamas1 yapmakta; devamindaki “e«—\h Ls 4 ciimlesi ise bu
kimseler hakkinda verilen hiikkmii ifade etmektedir. Dolayisiyla iki ifade arasinda anlam bakimindan
bir gecis bulunmakta ve ilk climle tamamlanmis bir mana meydana getirmektedir.

Klasik donem miifessirlerinin ayeti acgiklama bicimleri de bu anlam taksimini
desteklemektedir. Mukatil b. Siileyman, ayeti tefsir ederken ifadeyi ii¢ ayri anlam birimi seklinde ele
almistir:

JS5 agile gy agile Tada 0/ B3l 450 Bhe 150850 Gl

Bu taksimde ilk ifade, Allah’tan bagka varliklar1 dost edinen miisrikleri tanimlayan bir ciimle
olarak degerlendirilmis; ikinci ve liglincii kisimlar ise bu kimselerin durumu ve Hz. Muhammed’in
sorumlulugu hakkinda bilgi veren climleler olarak yorumlanmistir.(Mukatil b. Siileyméan, 1979, s.
3/764) Taberi de ayetin agiklamasinda benzer bir anlam orgiisii takip etmektedir. Ona gore Allah
Teéla, Hz. Muhammed’e musriklerin inkérindan dolay: tiziilmemesini bildirmekte; onlarim sirk ve
inkarlarinin Allah 1n bilgisi ddhilinde oldugunu ifade etmektedir. Bu agiklama bigimi, * 15388 Gl 5
¢35l 4355 4e” ifadesinin kendisinden sonra gelen ciimleden anlam bakimindan ayrilabilecegini
gostermektedir.(Taberi, 2001, s. 20/468-469) Maturidi’nin degerlendirmeleri de ayni1 dogrultudadir.
0, ayetin temel maksadinin Allah’tan bagkasina yonelen kimselerin durumunu agiklamak oldugunu
belirtmekte ve Allah’in onlarm yaptiklarindan haberdar oldugunu vurgulamaktadir.(Maturidi, 2004,
s. 4/393) Zemahseri ve Ibn Kesir gibi miifessirlerin agiklamalarinda da ayetin ilk kismi1, kendisinden
sonra gelen hiikiimden bagimsiz bir tanimlama ciimlesi olarak ele alinmaktadir.(Zemahseri, 1998, s.
5/394; Ibn Kesir, 2000, s. 12/256)

Dil agisindan degerlendirildiginde de s6z konusu yerde vakf yapilmasi anlamlh
goriinmektedir. Clinkii “+W 3 kelimesi, ayetin baglaminda “dostlar, koruyucular” anlaminda mansup
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bir isim olarak kullamlmaktadir. Ardindan gelen “4” lafz1 ise yeni bir ciimlenin miibtedasidir.
Arapca gramer agisindan iki unsur arasinda herhangi bir irtibat bulunmamakla birlikte, yazilis ve
okuyus siralamasi1 bakimindan herhangi bir ara verilmemesi, okuyucunun zihninde farkli bir terkibin
olugmasina zemin hazirlayabilmektedir. Bu sebeple burada yapilacak bir vakf, yalnizca nefes alma
amaci tastyan bir durus degil, ayn1 zamanda ciimlenin dogru anlasilmasina yardimci olan anlam
temelli bir durus olacaktir.

Benzer bir kullanimin Ziimer sfresinin 3. ayetinde farkli bir vakf uygulamasiyla
desteklenmesi de dikkat cekicidir. Bu ayette de: “cQl3l 4355 Ge 153831 (uill3” ifadesinden sonra
Secavendi sisteminde giicli bir durusu ifade eden (¢) rumuzunun bulundugu
gorlilmektedir.(Secavendi, 20006, s. 877) Her iki ayette de ayn1 ifade yapisinin bulunmasi, Stra stresi
6. ayetinde benzer bir vakf ihtiyacinin degerlendirilmesini miimkiin kilmaktadir.

Bununla birlikte burada o6nerilen hususun, mevcut mushaf tertibini veya vakf sistemini
biitiiniiyle elestirmek seklinde anlasilmamasi gerekir. Zira vakf alametleri tarihi siire¢ icerisinde
kiraat, rivayet, dil ve mana unsurlarinin birlikte degerlendirilmesiyle sekillenmistir. Ancak vakf ve
ibtida ilminin temel prensipleri dikkate alindiginda, bazi ayetlerde anlamin daha agik bi¢imde ortaya
¢ikmasi i¢in mevcut uygulamalar iizerinde ilmi degerlendirmeler yapilmasi miimkiindiir. Nitekim
vakf yerlerinin belirlenmesinde anlam unsurunun esas alinmasi, klasik alimlerin de {izerinde durdugu
temel bir ilkedir.

Sonug olarak Siird stiresi 6. dyetinde "sW3l 4353 3 153351 (3l 5" ifadesinden sonra yapilacak
bir duraklama, &yetin ciimle yapisi, klasik tefsirlerdeki anlamlandirma bi¢imi ve okuyus sirasinda
ortaya ¢ikabilecek anlam karisikliklar agisindan anlamli bir degerlendirme konusu olusturmaktadir.
S6z konusu noktada verilecek bir duraklama, ifadeler arasindaki anlam iliskisini daha belirgin hale
getirerek “Allah’tan bagkasini dost edinenler” ile “Allah’in onlar1 gdzetmesi” seklindeki iki unsurun
birbirinden ayrilarak dogru anlasilmasina katki saglayacaktir. Bu durum, vakf alametlerinin yalnizca
teknik okuyus isaretleri olmadigini; ayni zamanda ayetin anlam biitlinliigli ve yorumlanmasiyla
iligkili ilm1 degerlendirmeler igerdigini gostermektedir.

Sonug¢

Vakf ve ibtida ilmi, Kur’an-1 Kerim’in dogru okunmasini saglamanin yaninda ilah? mesajin
dogru anlagilmasina da hizmet eden temel disiplinlerden biridir. Klasik vakf literatiirii incelendiginde
vakf yerlerinin belirlenmesinde yalnizca lafzi biitiinliigiin degil, ayetin anlam yapisinin, nahiv
iligkilerinin, siyak ve sibakin ve tefsiri degerlendirmelerin esas alindig1 goriilmektedir. Bu yoniiyle
mushaflarda yer alan vakf alametleri, sadece okuyusu diizenleyen teknik isaretler degil, aym
zamanda belirli ilm1 tercihlerin iiriinii olarak degerlendirilmelidir.

Bu calismada incelenen iki 6rnek, vakf yerlerinin anlam {izerindeki etkisini farkli yonleriyle
ortaya koymaktadir. Maide stiresi 41. ayetinde Tiirkiye, Medine ve iran mushaflarinda ortak olarak
benimsenen vakf uygulamasinin, ayetin anlam ihtimallerinden birini 6ne ¢ikardigi goriilmiistiir.
Buna karsilik klasik tefsirler, dil verileri ve ayetin baglami birlikte degerlendirildiginde, alternatif
vakf yerinin de giiclii ilmi gerekgelere dayandigi anlasilmaktadir. Bu durum, mevcut vakf
uygulamasimin tek mimkiin anlami yansitmadigini; vakf tercihinin ayetin yorumuna dogrudan etki
edebildigini gostermektedir.

Strra stresi 6. ayetinde ise mesele, mevcut bir vakf isaretinin degerlendirilmesinden ziyade,
vakf alameti bulunmayan bir noktada anlam biitiinligiiniin korunmasiyla ilgilidir. Mushaflarda
"ellsl 4is) (e 15383 Gall5" jfadesinden sonra herhangi bir vakf isaretine yer verilmemesi, tilavet
sirasinda ifadeler arasindaki anlam iligkisinin farkli anlasilmasina sebep olabilecek bir durum ortaya
cikarmaktadir. Klasik tefsirlerin ayeti anlam birimlerine ayirarak agiklamasi ve s6z konusu ifadenin
miistakil bir anlam biitiinliigii olusturmasi dikkate alindiginda, bu noktada kisa bir duraklamayi ifade
eden sekte uygulamasinin anlamin korunmasi agisindan daha uygun bir segenek oldugu
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degerlendirilmektedir. Boyle bir uygulama, ayetin anlam orgiisiinii zedelemeden okuyusa yon
vermekte ve vakf alametlerinin yalnizca teknik isaretler olmayip anlamlandirma stireciyle de iligkili
oldugunu gostermektedir.

Her iki ornek birlikte degerlendirildiginde, vakf alametlerinin Kur’an metninin asli bir
unsuru olmay1p anlamin dogru aktarilmasini hedefleyen ilmi diizenlemeler oldugu daha agik bigimde
goriilmektedir. Bu sebeple mushaflarda yer alan vakf isaretleri, mutlak ve degismez hiikiimler olarak
degil; tefsir, kiraat ve Arap dili verileri 15181inda degerlendirilmesi miimkiin ilmi tercihler olarak ele
almmalidir. Nitekim klasik vakf alimlerinin farkli anlam ihtimallerini dikkate alan yaklasimlar da
bu degerlendirmeyi desteklemektedir.

Sonug olarak bu ¢alisma, vakf yerlerinin belirlenmesinde anlam unsurunun belirleyici roliinii
iki somut 6rnek iizerinden ortaya koymus; mushaflarda mevcut vakf uygulamalarinin gerektiginde
tefsir ve dil verileriyle yeniden degerlendirilebilecegini gdstermistir. Bu g¢ergevede, farkli mushaf
geleneklerinin, vakf-ibtida eserlerinin ve kiraat rivayetlerinin daha genis bir 6rneklem iizerinde
karsilastirmali bigimde incelenmesi, vakf isaretlerinin Kur’an’in anlam ve tilavet biitiinliigline
katkisini daha kapsamli bi¢imde ortaya koyacaktir.
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Caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon icermedigini; arastirma
bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederim.
Yazar Katkisi
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Yapay Zeka Kullanim Beyam
Makalenin hazirlanmas: siirecinde yapay zeka araglarindan yalmizca dil diizenleme, ceviri
destegi ve anlatim iyilestirmesi amaciyla sinirlt 6l¢iide yararlanilmistir. Yapay zeka araglari
tarafindan yapilan ceviri ve dil diizenlemeleri tarafimdan dikkatle kontrol edilmistir. Yapay
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akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin igerigine iliskin tim
akademik sorumluluk bana aittir.
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