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Abstract: The science of Qira’at, beyond addressing differences in Qur’anic recitation as a technical discipline,
holds great significance for understanding the mechanisms of preserving revelation and the historical
development of the text. This study, entitled “The Historical Trajectory and Construction of Legitimacy in the
Fundamental Concepts of Qira’at”, undertakes a deep analysis—within a historical and epistemological
perspective—of the foundational concepts that shape the theoretical framework and institutional identity of
Qira’at scholarship, such as the Imam Mushaf, the final presentation (al-‘arda al-akhira), the seven ahruf, the
qari, the rawi, the sahib al-tariq, and the wajh. In the literature, these terms are often examined merely as
technical terminology or chronological data; however, this research focuses on their transformation into
legitimacy bases that determine the soundness of readings and into elements that construct scholarly hierarchy.
One of the central points of inquiry, the Imam Mushaf, is shown not only to represent the physical codices
multiplied during the era of Caliph ‘Uthman, but also to embody an epistemological boundary disciplining the
divergences of Qira’at. The study explores how scholars such as Ibn al-Jazari expanded the legitimacy
framework by employing the term ihtimal (“possibility”) instead of taqdir (“estimation”), thereby stretching
the script of the Mushaf to encompass ten canonical readings. The concept of the final presentation (al-‘arda
al-akhira) is analyzed as a theoretical sealing mechanism that consolidated the Qur’anic text into a completed
structure, excluding variants outside the ‘Uthmanic codex, despite conflicting reports centered on Zayd b.
Thabit and Ibn Mas‘ld. In the context of the seven ahruf dispensation, the study argues that this divine
concession effectively ended with the emergence of the Imam Mushaf, and that the allowance for verbal
variation was disciplined within the boundaries of the official script. Furthermore, the chronological evolution
of the hierarchy of qarf, rawi, tariq, and wajh is examined, demonstrating how the initially general designation
“qurra’” gradually transformed into a socio-political status and an institutionalized mechanism of authorization.
Ultimately, the research reveals that Qira’at terminology is not merely a set of technical terms; rather, it
constitutes a dynamic structure that facilitated the textualization of revelation, framed disagreements within a
juridical context, and established scholarly authority.
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4936 Servet Kilig

Oz: Kiraat ilmi, Kur’an-1 Kerim tilavetindeki telaffuz farkhiliklarmi teknik bir disiplin olarak ele almanin
otesinde, vahyin korunma mekanizmalarini ve metnin tarihsel gelisimini anlamak ag¢isindan biiyiik bir 6neme
sahiptir. Bu ¢alisma, kirat ilminin teorik altyapisini ve kurumsal kimligini olusturan imam mushafi, son arza,
yedi harf, kari, ravi, sahibu’t-tarik ve vecih gibi temel kavramlari tarihi ve epistemolojik bir perspektifle analiz
etmektedir. Literatiirde bu kavramlar genellikle teknik birer 1stilah veya kronolojik veriler olarak incelenirken;
bu arastirma, s6z konusu terimlerin kirdatlerin sihhatini belirleyen mesruiyet dayanaklari ve ilmi hiyerarsiyi
insa eden unsurlar olarak gegirdikleri doniisiime odaklanmaktadir. Arastirmanin temel odak noktalarindan biri
olan imam mushafi, yalnizca Hz. Osman déneminde ¢ogaltilan fiziksel niishalar1 degil, ayn1 zamanda kirdat
ihtilaflarin1 disipline eden epistemolojik bir smnir1 temsil etmektedir. Caligmada, Ibnii’l-Cezeri gibi alimlerin
“takdir” yerine “ihtimal” terimini kullanarak mushaf hattin1 on kiraati kapsayacak sekilde nasil esnettikleri ve
bu yolla mesruiyet zeminini nasil genislettikleri incelenmektedir. Son arza kavramu ise, tarihi rivayetlerdeki
Zeyd b. Sabit ve Ibn Mes’id merkezli ¢eliskilere ragmen, mushaf metnini tamamlanmus bir yapiya kavusturan
ve Osman mushafi digindaki varyantlart devre disi birakan teorik bir miihiirleme mekanizmasi olarak analiz
edilmektedir. Yedi harf ruhsat1 baglaminda ¢alisma, bu ilahi kolayligin mushaf hattin1 ortaya cikisiyla birlikte
tarihsel bir vaka olarak sona erdigi ve lafzi farklilik ruhsatinin resmi hat sinirlart igerisinde disipline edildigi
tezini savunmaktadir. Ayrica, kari, ravi, tarik ve vecih hiyerarsisinin kronolojik evrim siireci incelenerek;
baslangicta genel bir sifat olan kurrad unvaninin zamanla nasil sosyo-politik bir statiiye ve kurumsallasmis bir
onay mekanizmasina doniistiigii ortaya konulmaktadir. Sonug olarak arastirma, kirdat terminolojisinin sadece
teknik terimlerden ibaret olmadigini; aksine vahyin metinlesme siirecini, ihtilaflarin hukuki cergeveye
alimmasini ve ilm1 otoritenin tesisini saglayan dinamik bir yap1 arz ettigini gozler 6niine sermektedir.

Anahtar Kelimeler: Kiraat, Imam Mushafi, Son Arza, Yedi Harf, Kari, Ravi.
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Structured Abstract:

The science of Qira’at, which investigates the diverse modes of Qur’anic recitation, is not merely a
technical discipline concerned with phonetic variations. Rather, it constitutes a central framework for
understanding the mechanisms by which revelation was preserved, the historical trajectory of the Qur’anic text,
and the epistemological foundations of Islamic scholarship. This study, entitled “The Historical Trajectory and
Construction of Legitimacy in the Fundamental Concepts of Qira’at”, undertakes a historical and
epistemological analysis of the foundational concepts that shape the theoretical infrastructure and institutional
identity of Qira’at: the Imam Mushaf, the final presentation (al-‘arda al-akhira), the seven ahruf, the qari, the
rawi, the sahib al-tariq, and the wajh. Each of these terms, while often treated in the literature as isolated
technical expressions or chronological markers, in fact represents a dynamic element in the construction of
legitimacy, the regulation of disagreement, and the establishment of scholarly hierarchy. Equally significant is
the concept of the final presentation (al-‘arda al-akhira), which refers to the last recitation of the Qur’an
between the Prophet Muhammad and the angel Gabriel. Despite conflicting reports centered on figures such
as Zayd b. Thabit and Ibn Mas‘td, the final presentation is interpreted in this study as a theoretical sealing
mechanism. It consolidated the Qur’anic text into a completed structure and excluded variants outside the
‘Uthmanic codex. In this sense, the final presentation served as a legitimizing principle that transformed oral
transmission into a stabilized textual corpus. The seven ahruf concession is examined within this framework
as a divine dispensation intended to facilitate recitation across diverse linguistic communities. While the
majority of classical and modern scholarship interprets the seven ahruf as a pragmatic allowance for dialectal
variation, this study situates the concession within a broader theological principle of facilitation (taysir). By
drawing analogies with the reduction of prayer cycles during the Mi‘r3j, the research argues that the seven
ahruf represent an instance of divine leniency embedded in the structure of Islamic practice. Crucially, the
study contends that this concession historically terminated with the emergence of the Imam Mushaf, thereby
disciplining verbal variation within the boundaries of the official script. This interpretation diverges from both
traditionalist positions that insist on the perpetual validity of the seven ahruf and modernist views that regard
them as partially abrogated during the final presentation. Instead, the research advances a third perspective: the
seven ahruf concession ended as a historical phenomenon once the Mushaf was canonized, marking the
transition from multiplicity to textual unity. The hierarchical categories of qari, rawi, sahib al-tariq, and wajh
are analyzed as markers of authority and transmission. Initially, the designation qurra’ referred broadly to
individuals proficient in memorization and recitation. Over time, however, the title evolved into a socio-
political status and an institutionalized mechanism of authorization. The study traces how the emergence of the
rawl and sahib al-tariq categories in the second Islamic century reflected the consolidation of scholarly
networks and the formalization of transmission chains. These categories transformed Qira’at from a fluid oral
practice into a structured discipline governed by hierarchical validation. The concept of wajh, representing
specific recitational options within a given transmission, further illustrates the micro-level regulation of
variation. Collectively, these categories demonstrate how Qira’at terminology functioned as a system of
scholarly accreditation, ensuring that recitational practices were embedded within recognized chains of
legitimacy. From a historical perspective, the study underscores that Qira’at terminology cannot be reduced to
technical jargon. Each term embodies a nexus of historical contingency, epistemological reasoning, and
institutional authority. The Imam Mushaf symbolizes the textual stabilization of revelation; the final
presentation represents its theoretical closure; the seven ahruf illustrate divine facilitation and its eventual
restriction; and the hierarchical categories of transmission reflect the institutionalization of scholarly authority.
Together, these concepts reveal that the science of Qira’at is not merely descriptive but constitutive: it
constructs the very framework through which revelation is textualized, disagreements are juridically contained,
and scholarly legitimacy is established. The epistemological implications of this analysis are profound. By
examining the transformation of Qira’at terminology, the study demonstrates how Islamic scholarship
negotiated the tension between multiplicity and unity, oral transmission and textual fixation, flexibility and
authority. The Imam Mushaf and the final presentation jointly functioned as mechanisms of closure, delimiting
the boundaries of legitimate variation. The seven ahruf concession illustrates the principle of divine facilitation
but also its historical termination, marking the shift from oral plurality to textual singularity. The hierarchical
categories of transmission institutionalized scholarly authority, embedding recitational practices within a
framework of accreditation and validation. Ultimately, this research reveals that the science of Qira’at is a
dynamic epistemological system. Its terminology is not static but evolves in response to historical
contingencies and scholarly debates. By analyzing these terms within their historical and epistemological
contexts, the study contributes to a deeper understanding of how revelation was preserved, how textual

www.turkishstudies.net/religion



4938 Servet Kilig

authority was constructed, and how scholarly legitimacy was institutionalized. The findings underscore that
Qira’at scholarship is integral to the broader history of Islamic thought, illuminating the processes by which
the Qur’an was safeguarded, standardized, and transmitted across generations.

Keywords: Qira’at, Imam Mushaf, Final ‘Arda, Seven Letters, QarT’, Rawi.
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Résumé Structuré:

La science des Qira’at, qui étudie les différents modes de récitation du Coran, n’est pas simplement
une discipline technique portant sur les variations phonétiques. Elle constitue au contraire un cadre central pour
comprendre les mécanismes par lesquels la révélation a été préservée, la trajectoire historique du texte
coranique et les fondements épistémologiques de la science islamique. Cette étude, intitulée « Trajectoire

—> =

historique et construction de la légitimité des concepts fondamentaux de la Qira’at », entreprend une analyse
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historique et épistémologique des concepts fondateurs qui fagonnent 1’infrastructure théorique et I’identité
institutionnelle de la Qira’at : ’Imam Mushaf, la présentation finale (al-‘arda al-akhira), les sept ahruf, le qarf,
le rawT, le sahib al-tariq et le wajh. Chacun de ces termes, bien que souvent traité dans la littérature comme une
expression technique isolée ou un repére chronologique, représente en réalité un élément dynamique dans la
construction de la légitimité, la régulation des désaccords et I’établissement d’une hiérarchie savante. Tout
aussi significatif est le concept de la présentation finale (al-‘arda al-akhira), qui fait référence a la derniére
récitation du Coran entre le prophéte Muhammad et 1’ange Gabriel. Malgré des récits contradictoires centrés
sur des figures telles que Zayd b. Thabit et Ibn Mas‘td, la présentation finale est interprétée dans cette étude
comme un mécanisme théorique de consolidation. Elle a consolidé le texte coranique en une structure achevée
et exclu les variantes ne figurant pas dans le codex d’Othman. En ce sens, la présentation finale a servi de
principe de légitimation qui a transformé la transmission orale en un corpus textuel stabilisé. La concession
des sept ahruf est examinée dans ce cadre comme une dispense divine destinée a faciliter la récitation au sein
de diverses communautés linguistiques. Alors que la majorité des études classiques et modernes interpréte les
sept ahruf comme une tolérance pragmatique a 1’égard des variations dialectales, cette étude situe cette
concession au sein d’un principe théologique plus large de facilitation (taysir). En établissant des analogies
avec la réduction des cycles de priere lors du Mi‘raj, cette recherche soutient que les sept ahruf constituent un
exemple de clémence divine ancrée dans la structure de la pratique islamique. Surtout, I’étude affirme que cette
concession a pris fin historiquement avec 1’émergence de I’Imam Mushaf, disciplinant ainsi la variation verbale
dans les limites de 1’écriture officielle. Cette interprétation s’écarte tant des positions traditionalistes, qui
insistent sur la validité perpétuelle des sept ahruf, que des points de vue modernistes, qui les considérent comme
partiellement abrogés lors de la révélation finale. Au lieu de cela, la recherche propose une troisiéme
perspective : la concession des sept ahruf a pris fin en tant que phénoméne historique dés la canonisation du
Mushaf, marquant ainsi la transition de la multiplicité a ’unité textuelle. Les catégories hiérarchiques de qarT,
rawi, sahib al-tariq et wajh sont analysées comme des marqueurs d’autorité et de transmission. A 1’origine, la
désignation qurra’ désignait de maniére générale des individus maitrisant la mémorisation et la récitation. Au
fil du temps, cependant, ce titre a évolué pour devenir un statut sociopolitique et un mécanisme institutionnalisé
d’autorisation. L’étude retrace comment 1’émergence des catégories de rawi et de sahib al-tariq au cours du
deuxiéme si¢cle de I’Hégire a reflété la consolidation des réseaux savants et la formalisation des chalnes de
transmission. Ces catégories ont transformé les Qira’at, les faisant passer d’une pratique orale fluide a une
discipline structurée régie par une validation hiérarchique. Le concept de wajh, qui désigne des options de
récitation spécifiques au sein d’une transmission donnée, illustre davantage la régulation des variations a un
niveau micro. Collectivement, ces catégories démontrent comment la terminologie des Qira’at fonctionnait
comme un systéme d’accréditation savante, garantissant que les pratiques de récitation s’inscrivaient dans des
chaines de légitimité reconnues. D’un point de vue historique, cette étude souligne que la terminologie des
Qira’at ne peut étre réduite a un jargon technique. Chaque terme incarne un lien entre contingence historique,
raisonnement épistémologique et autorité institutionnelle. L’Imam Mushaf symbolise la stabilisation textuelle
de la révélation ; la présentation finale représente sa cloture théorique ; les sept ahruf illustrent la facilitation
divine et sa restriction ultérieure ; et les catégories hiérarchiques de transmission reflétent I’institutionnalisation
de l’autorité savante. Ensemble, ces concepts révelent que la science des Qira’at n’est pas simplement
descriptive, mais constitutive : elle construit le cadre méme a travers lequel la révélation est textualisée, les
désaccords sont juridiquement maitrisés et la 1égitimité savante est établie. Les implications épistémologiques
de cette analyse sont profondes. En examinant la transformation de la terminologie de la Qira’at, cette étude
démontre comment les savants islamiques ont géré la tension entre multiplicité et unité, transmission orale et
fixation textuelle, flexibilité et autorité. L’Imam Mushaf et la présentation finale ont fonctionné conjointement
comme des mécanismes de cloture, délimitant les frontiéres de la variation 1égitime. La concession des sept
ahrufillustre le principe de la facilitation divine, mais aussi sa fin historique, marquant le passage de la pluralité
orale a la singularité textuelle. Les catégories hiérarchiques de transmission ont institutionnalisé 1’autorité
savante, inscrivant les pratiques de récitation dans un cadre d’accréditation et de validation. En définitive, cette
recherche révéle que la science des Qira’at est un systéme épistémologique dynamique. Sa terminologie n’est
pas statique mais évolue en réponse aux contingences historiques et aux débats savants. En analysant ces termes
dans leurs contextes historiques et épistémologiques, cette étude contribue a une compréhension plus
approfondie de la maniére dont la révélation a été préservée, dont I’autorité textuelle a été construite et dont la
légitimité savante a été institutionnalisée. Les résultats soulignent que 1’étude de la Qira’at fait partie intégrante
de I’histoire plus large de la pensée islamique, mettant en lumiére les processus par lesquels le Coran a été
préservé, normalisé et transmis a travers les générations.
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Mots-clés : Qira’at, Imam Mushaf, ‘Arda finale, Sept Lettres, QarT’, Rawl.

Resumen estructurado:

La ciencia de las Qira’at, que investiga los diversos modos de recitacion del Coran, no es meramente
una disciplina técnica centrada en las variaciones fonéticas. Mas bien, constituye un marco central para
comprender los mecanismos mediante los cuales se preservd la revelacion, la trayectoria histdrica del texto
coranico y los fundamentos epistemoldgicos de la erudicion islamica. Este estudio, titulado «La trayectoria
historica y la construccion de la legitimidad en los conceptos fundamentales de la Qira’at», lleva a cabo un
analisis historico y epistemologico de los conceptos fundamentales que conforman la infraestructura teorica y
la identidad institucional de la Qira’at: el Imam Mushaf, la presentacion final (al-‘arda al-akhira), los siete
ahruf, el qari, el rawi, el sahib al-tariq y el wajh. Cada uno de estos términos, aunque a menudo se tratan en la
literatura como expresiones técnicas aisladas o marcadores cronoldgicos, representa de hecho un elemento
dindmico en la construccion de la legitimidad, la regulacion del desacuerdo y el establecimiento de una
jerarquia académica. Igualmente significativo es el concepto de la presentacion final (al-‘arda al-akhira), que
se refiere a la ultima recitacion del Coran entre el profeta Mahoma y el angel Gabriel. A pesar de los relatos
contradictorios centrados en figuras como Zayd b. Thabit e Ibn Mas‘ad, la presentacion final se interpreta en
este estudio como un mecanismo tedrico de sellado. Este consolido el texto coranico en una estructura completa
y excluyd las variantes ajenas al cddice de “‘Uthman. En este sentido, la presentacion final sirvié como principio
legitimador que transformo la transmision oral en un corpus textual estabilizado. La concesion de los siete
ahruf se examina dentro de este marco como una dispensa divina destinada a facilitar la recitacion en diversas
comunidades lingiiisticas. Si bien la mayoria de los estudios clasicos y modernos interpretan los siete ahruf
como una concesion pragmatica a la variacion dialectal, este estudio situa la concesion dentro de un principio
teoldgico mas amplio de facilitacion (taysir). Al establecer analogias con la reduccion de los ciclos de oracion
durante el Mi‘raj, la investigacion sostiene que los siete ahruf representan un ejemplo de indulgencia divina
integrada en la estructura de la practica islamica. Es fundamental sefialar que el estudio sostiene que esta
concesion llego a su fin histéricamente con la aparicion del Imam Mushaf, disciplinando asi la variacion verbal
dentro de los limites de la escritura oficial. Esta interpretacion se aleja tanto de las posturas tradicionalistas que
insisten en la validez perpetua de los siete ahruf como de las opiniones modernistas que los consideran
parcialmente derogados durante la revelacion final. En su lugar, la investigacion propone una tercera
perspectiva: la concesion de los siete ahruf dejo de ser un fendmeno histérico una vez que el Mushaf fue
canonizado, lo que marcé la transicion de la multiplicidad a la unidad textual. Las categorias jerarquicas de
qari, rawi, sahib al-tariq y wajh se analizan como indicadores de autoridad y transmision. Inicialmente, la
designacion qurra’ se referia, en términos generales, a personas expertas en la memorizacion y la recitacion.
Con el tiempo, sin embargo, el titulo evolucion6 hasta convertirse en un estatus sociopolitico y en un
mecanismo institucionalizado de autorizacion. El estudio traza como la aparicion de las categorias de rawl y
sahib al-tariq en el segundo siglo islamico reflejo la consolidacion de las redes académicas y la formalizacion
de las cadenas de transmision. Estas categorias transformaron las Qira’at de una practica oral fluida en una
disciplina estructurada regida por la validacion jerarquica. El concepto de wajh, que representa opciones
recitativas especificas dentro de una transmision determinada, ilustra aiin mas la regulacion a nivel micro de la
variacion. En conjunto, estas categorias demuestran como la terminologia de las Qira’at funcionaba como un
sistema de acreditacion académica, garantizando que las practicas recitativas se inscribieran en cadenas de
legitimidad reconocidas. Desde una perspectiva historica, el estudio subraya que la terminologia de las Qira’at
no puede reducirse a jerga técnica. Cada término encarna un nexo entre la contingencia histdrica, el
razonamiento epistemoldgico y la autoridad institucional. El Imam Mushaf simboliza la estabilizacién textual
de la revelacion; la presentacion final representa su cierre tedrico; los siete ahruf ilustran la facilitacion divina
y su eventual restriccion; y las categorias jerarquicas de transmision reflejan la institucionalizacion de la
autoridad académica. En conjunto, estos conceptos revelan que la ciencia de las Qira’at no es meramente
descriptiva, sino constitutiva: construye el marco mismo a través del cual se textualiza la revelacion, se
contienen juridicamente las discrepancias y se establece la legitimidad académica. Las implicaciones
epistemologicas de este analisis son profundas. Al examinar la transformacion de la terminologia de la Qira’at,
el estudio demuestra como los eruditos islamicos negociaron la tension entre multiplicidad y unidad,
transmision oral y fijacion textual, flexibilidad y autoridad. El Imam Mushaf'y la presentacion final funcionaron
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conjuntamente como mecanismos de cierre, delimitando los limites de la variacion legitima. La concesion de
las siete ahruf ilustra el principio de la facilitacion divina, pero también su fin histérico, lo que marca el paso
de la pluralidad oral a la singularidad textual. Las categorias jerarquicas de transmision institucionalizaron la
autoridad académica, integrando las practicas de recitacion en un marco de acreditacion y validacion. En ltima
instancia, esta investigacion revela que la ciencia de las Qira’at es un sistema epistemologico dindmico. Su
terminologia no es estatica, sino que evoluciona en respuesta a las contingencias histéricas y a los debates
académicos. Al analizar estos términos dentro de sus contextos historicos y epistemologicos, el estudio
contribuye a una comprension mas profunda de como se preservo la revelacion, como se construy6 la autoridad
textual y como se institucionaliz6 la legitimidad académica. Los resultados subrayan que los estudios sobre el
Qira’at forman parte integral de la historia mas amplia del pensamiento islamico, arrojando luz sobre los
procesos mediante los cuales se salvaguardd, estandarizé y transmitio el Coran a lo largo de las generaciones.

Palabras clave: Qira’at, Imam Mushaf, ‘Arda final, Siete Letras, Qari’, Rawi.
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CTpyKTYpHpOBaHHOE pe3loMe:

Hayxka o xupaarax, u3ydaromas pasHooOpa3Hble crocoObl ureHns: KopaHa, mpeacTaBisieT co0oi He
MPOCTO TEXHUYECKYIO ITUCHIUILIHHY, HOCBIMEHHYIO (OHETHUECKNM BapHuamusM. CKopee, OHa MPEeCTaBIIseT
co0Ol LEHTpaNbHYI0 OCHOBY JUId IIOHMMaHUS MEXaHH3MOB COXPAHEHHsS OTKPOBEHHS, HCTOPHYECKOM
TPaeKTOpUHU pa3BUTHS TekcTa KopaHa M SHMUCTEMOJIOTHYECKHMX OCHOB HcilaMckoi Hayku. Hacrosmee
HCClieIoBaHMe, o3ariaBieHHoe «lcTtopuueckas TpaeKTOpUs M KOHCTPYHUPOBAHHE JIETUTUMHOCTH B
(yHAaMEHTABHBIX KOHLEMIHUAX KHpaaTa», MPEeACTaBlsieT cOOOW MCTOPHKO-3IUCTEMOIOTUUECKUN aHaJIH3
OCHOBOIIOJIATAIOLINX KOHIENIHH, (OPMHUPYIOMINX TEOPETHYECKYIO HHPPACTPYKTYPY U MHCTHTYLHOHAJIBHYIO
WICHTUYHOCTH KHpaaTta: IMaM-Mycxad, OKOHUATENbHOE U3JI0KEHNE (ab-ap/a alb-axupa), ceMb axpyd, kapu,
paBH, caxu0 anb-TapuK U BapK. Kaskablil U3 3TUX TEPMHUHOB, XOTS B JINTEPATYPE OH YACTO PACCMATPUBACTCS
KaK H30JIIPOBAHHOE TEXHHYECKOE BBIPAKEHHE WM XPOHOJIOTMYECKHH OPHEHTHp, Ha CaMOM Jele
MPEACTAaBIsIET COOOHW IMHAMHYECKHI 3JIEMEHT B KOHCTPYHMPOBAHMH JIETMTHMHOCTH, YPErYJIUPOBAHUH
pa3sHOIIaCUi M YCTaHOBJIIEHWU Hay4HOH uepapxuu. He MeHee 3HAUMMBIM SIBIISETCS MOHATHE «HOCIETHETO
MPEe/ICTAaBICHIUS (aTb-apAa allb-axupa), KOTOPOe OTHOCHUTCS K nocyienHeMy utennto Kopana mexay [Ipopokom
MyxamMaznoM u aHrenom I'aBpunnom. HecMoTpst Ha IpOTHBOpEUHBEIE CBUETENBCTBA, CBI3aHHBIC C TAKIMHU
¢urypamu, kak 3aiin uObH Cabur m M6H Macyn, B JaHHOM HCCIIEIOBaHHH «IIOCJIEAHEE IMPEJCTaBICHHUE»
HMHTEPIPETHPYETCS KaK TEOPETHUECKUI MeXaHU3M 3aKkperieHus Tekcra. OHo 3axpenmo TexcT Kopana B Buze
3aBEepIIEHHON CTPYKTYPHI M MCKIIOYMIIO BapHAHTHI, HE BOIIEAIINE B yCMAaHOBCKHH KoJieKC. B 3TOM cMbIcie
«TIOCNIeIHeE TPECTABICHUE)» IMOCTYXKHUJIO JISTUTUMH3UPYIOIUM IPHUHITUIIOM, NPEeoOpa30oBaBIIMM YCTHYIO
nepeAady B CTaOMJIM3MPOBAHHBIM TEKCTOBBIM Kopmyc. B 3THX pamkax ycTymka B BHAE CEMH «axpyd»
paccMmarpuBaeTcsi Kak 00’KECTBEHHOE paspelleHHe, NpH3BaHHOe o0ierduTh ureHne KopaHa B pa3inyuHBIX
A3BIKOBBIX ~ cooOmecTBax. XoTs OOJNBIIMHCTBO KJIACCHYECKMX M COBPEMEHHBIX HCCIenoBaTeneit
MHTEPIPETHPYET CeMb «axpyd» Kak INparMaTHYecKoe MONYyIICHHWEe IUAJCKTHBIX Bapuanuii, B JaHHOM
WCCIIEJIOBAaHUM 3Ta YCTYIKa paccCMaTpHUBAeTCsi B KOHTEKcTe 0ojiee MIMPOKOrO TEOJIOTMYECKOro IMpPUHINIA
obnieryenust (taiicup). IIpoBoms aHamoOrMu C COKpalleHHEM IMKIOB MOJHTBBI BO BpeMs Mu’paika,
UCCIIE/IOBaHWE JOKa3bIBae€T, 4YTO CEMb «axpy¢» MpeAcTaBiIsioT co0oi mpumep O0XXKECTBEHHOM
CHUCXOAUTEIBHOCTH, 3aJI0)KEHHOM B CTPYKTYpY MCIAMCKOH IpPAaKTUKU. BakHO, YTO B HCCIENOBAaHUU
YTBEPIKIACTCS: 9T YCTYIIKa UCTOPHUYECKHU MPEKpaTHiia CBoe JelcTBUe ¢ nosiBlieHneM «Mmam-Mycxaday, Tem
CaMbIM MIPUBEIS CJIOBECHbIE BapHallMd B COOTBETCTBHE C TIpaHUIAMH OQHIMAILHOTO TeKcTa. OTa
MHTEPIpEeTalus PacXOoAUTCS KaKk C MO3MLIMSAMH TPaJUIMOHAINCTOB, HACTaWBAIOIIMX HAa BEYHOU
JICHCTBUTENFHOCTH CEMHU axpy(, Tak ¥ ¢ B3MIIAIaMH MOAEPHHUCTOB, CYMTAIOMINX X YACTUIHO OTMEHEHHBIMHU
BO BpeMs OKOHUATEJIbHOIO HUCTIOCIaHuUs. BMecTo 3TOro B Mcciae10BaHUU MIPeUIaraeTcs TPEThs TOUKa 3pEHHS:
YCTyIIKa B BUJI€ CEMH axpy(Q NMpeKpaTuia CyIecCTBOBaHWE KaK MCTOPHUYECKOE SIBJICHHE IOCIEe KaHOHH3ALUH
Mycxada, 4To 03HaMEHOBAJIO IIEPEX0]] OT MHOT000pa3ns K TEKCTOBOMY €IMHCTBY. Mlepapxuueckue KaTeropum
«Kapw», «paBU», «Caxul alb-TapuK» M «BaJUK» AHAIN3UPYIOTCS KaK MapKepbl aBTOPHUTETAa M IepeadH.
[lepBoHauaIbHO 0003HAUCHHE «KYpPa» B IIMPOKOM CMBICIIE OTHOCHIIOCH K JIMIaM, BIIA/ICIOIINM HCKYCCTBOM
3aroMUHaHuA U 4TeHus. OHAKO CO BPEMEHEM 3TO 3BaHME MPEBPATUIIOCH B COLIMANbHO-TIOIUTHUECKUH CTaTyC
Y MHCTUTYIIHOHATN3NPOBAHHBIM MEXaHU3M aBTOpH3AIUK. B ncciegoBaHny MpoCieKnBaeTcs, Kak MOSBICHHE
KaTeropuil «paBm» MU «Caxub ajb-TapuK» BO BTOPOM HMCIAMCKOM BEKE OTPA3MI0O KOHCOJMAALNIO HAYYHBIX
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cereld M GOpPMANTM3ALMIO LIETIOYEK Iepefadn. DTH KaTeropHu npeodpa3oBaiy KUpaaT n3 U3MEHYMBOW YCTHOI
NPAKTUKH B CTPYKTYPHUPOBAHHYIO IUCLMIUIMHY, PEryJHpyeMylo Hepapxudeckoi Bamunanued. [lonstue
«BaUK», 0OO3HAYalOIlee KOHKPETHBIE BApPHAHTBHI YTCHHs B paMKaxX JaHHOM IIENOYKM Hepenadn,
JOTIOJTHUTENBHO WILTIOCTPUPYET PEryIMPOBaHUE BapHALUi HA MHKPOYPOBHE. B COBOKYITHOCTH 3TH KaTeropuu
JEMOHCTPUPYIOT, KaK TEPMHHOJNOTHSA KUpaaT (QYHKIHMOHHUpOBAJA B KAa4eCTBE CHCTEMbl HAy4HOI
aKKpeIuTaluy, oOecreyrBasi BCTpaWBaHUE IPAKTHK YTCHUS B NPH3HAHHBIC IEHNOYKH JIETHTHMHOCTH. C
UCTOPHYECKOI TOYKH 3PEHHUS MCCIIEJOBAHUE MMOJYEPKHUBAET, YTO TEPMHUHOJIOTHIO KHpAaaT HEJIb3sl CBOJIUTH K
TEXHHYECKOMY JKaprony. Kaxknapslii TepMHH Bomjomaer B ce0e COBOKYIMHOCTb HMCTOPHUYECKON
00yCIJIOBIICHHOCTH, 3IUCTEMOJIOTHYECKOTO OOOCHOBAaHHMS W HMHCTHTYLHOHAJIbHOrO aBTopureTa. «MMmam
Mycxad» CUMBOJIM3UPYET TEKCTOBYIO CTAOMIN3aLMI0 OTKPOBCHHUS; OKOHYATENNbHAs pPeNaKIHs MPeCTaBIseT
co00l ero TeopeTHuecKoe 3aBepIICHUE; CeMb «axpy(h» HILIIOCTPUPYIOT 0O0XKECTBEHHOE COJICHCTBUE M €ro
HocJie/Iyfoliee OrpaHuueHre; a MepapXUYecKue KaTeropuu MNepeladd OTPaXaloT WHCTUTYIMOHAIU3AINIO
Hay4YHOT'0 aBTOPHUTETA. B COBOKYITHOCTH 3TH KOHLETILIMH IIOKa3bIBAIOT, YTO HayKa O KUPaaTaX HOCHT HE MPOCTO
OIMCATEeNIbHBIA, HO W KOHCTUTYTHBHBIN XapakTep: OHa co34aéT caMy CTPYKTYpY, NOCPEICTBOM KOTOPOM
OTKpOBeHHE QUKCHUPYETCs B TEKCTE, PA3HOTIIACUS YPETYIUPYIOTCS C FOPUIMYECKON TOYKH 3pEHHs, a Hay4dHast
JETUTHMHOCTD YTBEP)KAACTCS. DMHCTEMOJIOTHYECKHE TOCICACTBHS 3TOr0 aHaJIHM3a SIBIIOTCS TIIyOOKHMH.
Uccnenys TpaHc(OpMaIHIO TEPMUHOIIOTHU KHPaaT, JaHHas paboTa JeMOHCTPHPYET, KaK UCIaMCKUE yYCHBIC
YPETyIUPOBAIM IPOTHBOPEYHE MEKIY MHOKECTBEHHOCTBIO M SIMHCTBOM, YCTHOW Iepenaueil M TEeKCTOBOI
¢ukcanyend, ruOKocTbl0O U aBTOpUTeTOM. lMMam-Mycxad M OKOHYaTeNnbHAs pPENAKLIUs COBMECTHO
(YHKIIMOHMPOBAIM KaK MEXaHU3MBbl 3aBEpILEHHS, OUEPUYHBAsi TPAHULIBI JIETUTUMHBIX BapHaluid. YCTynKa B
OTHOIICHHH CeMH «axpy(}» HUTIOCTpUPYET NPHUHIMIT O0XKECTBEHHOTO OOJETYeHMs, HO TaKKe U ero
UCTOPHYECKOE MpEeKpallleHHe, 3HaMEHYsl Mepexo]] OT YCTHOI'O MHOT000pa3usi K TEKCTOBOW €MHCTBEHHOCTH.
Hepapxuieckie KaTeropuu nepeaadl 3aKpernii HayYHbId aBTOPUTET, BCTPOUB NPAKTUKU YTEHHUS B PaMKHU
aKKpeIUTallui M BATMIANUH. B KOHEYHOM MTOre TaHHOE MCCICIOBaHHE MOKA3bIBACT, YTO HAyKa O KUpaaTax
NpeaCTaBisieT cO0OW NUHAMHYECKYIO SIHUCTEMOJIOTHYECKYIO cHCTeMy. E& TepMHHONIOTHS HE SBIAETCS
CTATHUYHOI1, @ PAa3BMBACTCS B OTBET HA HCTOPHUYECKUE 0OCTOATEIBCTBA U HAYYHBIC TUCKYCCHU. AHATIH3UPYS 3TH
TEPMUHBI B MX HCTOPHYECKOM M SMUCTEMOJOTHYECKOM KOHTEKCTaX, HCCIeIOBaHUE CIOCOOCTBYeT Ooiee
rIyOOKOMY TIOHUMAHHMIO TOTO, KaK COXPaHsIOCh OTKPOBEHHE, KaK (POPMUPOBAIICS TEKCTOBBIN aBTOPHUTET U KaK
MHCTUTYLIMOHAIM3UPOBAach Hay4yHas JICTUTUMHOCTH. [loNydeHHBIE pe3ynbTaThl HOAYEPKUBAIOT, YTO
M3y4YCHUE KHpaaTa SIBJISIETCS HEOThEMJIEMOH YacThlo OoJiee IIMPOKOH UCTOPHH UCIaMCKOW MBICIIH, ITPOJIUBAsT
CBET HAa IIPOLECCH, C MOMOIIBIO KOTOPhIX KopaH oxpaHsics, CTaHAAQPTH3UPOBAICS U IEpefaBajlcs M3
MIOKOJICHHUS! B TOKOJICHHE.

KaroueBble ciioBa: kupaat, uMaM-mycxad, OKOHUYaTeIbHas ap/ia, ceMb OyKB, KapH, paBu.

TRfod IRIRT:
forRrara &1 fagm, St pram &t fafay ure-us= faftrl &t e oxar 8, Frad ea-arets fdarsit
3 et U dep-fier! favg et B

Ffesh, I8 3 1 B THSA & foTT U Sl o1 Ue oxdl § forid gRT da- &) TRe 31 713,
PR3 TS B! Ufag1Ryes g, 3iR gear fagar o) arrfiardta a1 ag srerm, e 2fide s
&1 g sfayrRonsit & dear o1 YfaeiRies amn ok fFafor 8, favena & Sgifas g 3k TRINTd ugaH
DI THR S dTelt Gl YRS BT et iR FHHHRI fIRawor FHRa §: S0 gugw, sifan
TR (SMT-3MGT S-SR, WA 35, BRI, I, Aied 3fd-aid, 3R Iog | §90 ¥ YD UG, gl
I 7 R HTH-YTHT deb-itab! Sfiaafaaal a1 STargeh e ddbdl & U d AT ST &, IRad A
Aeyar & fmor, srrgafa & Faue SiR fagi &1 Suftag saawiT &t RI=1 8 Ueh o= dw &1 ufaffta
R g aﬁnuﬁﬁr(%aﬁm&w@maﬁ&ﬁmﬂﬂmﬁ%atpf% S TMfeR ggte 3R
WA RSTEd & o HrA Bt 3ifar facrad &1 Tefid w81 g fa < 3R 35 73 S afaaat
W%@Hﬁ?ﬁﬂﬁﬁﬁﬁ%&ﬁﬁg,gﬂ&%ﬁ&rﬁmmﬁﬁwﬁmwwﬁﬁm%
U § ARSARIA o1 71 81 S8 HRIeb UT6 HI Ueb guf wa-T & Fhfohd fora SR Iy dfgar &
ITeR & T =0 1 18R 3| 39 3 H, ifaw URdfa U de/dT U™ &R aral Rigid & &0 § i farar
forg HIfg® TR &1 U RRR Iy YaberA # §ad fadT| Wil 3g% 31 e 31 39 e # T G

www.turkishstudies.net/religion



4944 Servet Kilig

Ty & FU B §ffd B 715 @, fordgeT 3e=g fafid yirs gqerit § fdrad &1 G ST o1 gTetifes
STABTRT GT SMR MY fag ral Sigwh 1 aiferdl § el & g o FnagiRe sigfd & ¥
ST B 8, T8 LT 34 ZT b JIHAT (TIYR) P Toh AT YHRIRAT Ryl P HieR T g |
fBRov2s (Mi'raj) & SR THN & gl B HHI & T1Y IUHY 3d §U, T§ XY db ol § o5 A1 Sigw
ST 3T @t W1 H fAfed G IeRdl &1 Ueh IaTeRul UKd HRd & | He@yul &0 3, 3{eqa- &1
& § for gg farad Aaeiiies U & TAW €W (Imam Mushaf) & 3T & 1Y THIE &1 TS, o
TR farft ot et & iR difae Pmar &1 s foar mar| a8 aare uRuRe efPHin 3,
T T 35T b1 M I8 TR O 3d 8, 3R 3meyficpararc) frart d, st 3 3ifom vRgfar & SR 3
U Y R A §, a1 A AT 81 3% T, Jg Y UH AR DD U el &: Uh IR o
qHe® ! U1 H: a1 a1, ot 91 DI Fe Ue AT b1 & U H T 81 718, o agard
3 UTSY Thdl Bt 3R ThAvl & Ffgd [oan | Y, e, it ord-aiies 3iR aog &1 UarIshiid Afor &1
fI=AUT SRIBR IR TR & Thdd & &Y H [Ba1 I g | gRY H, =1 B JUTY HIS TR IR 3 Afdadl
¥ fore el w2t S Te7 iR ure o g A g1aife, S0 & 1Y, T8 IUI Ue IrHTioe-
RTHITID Gof SR TSRO ST Ueh HRINTA Yurelt § fIaiid 1 75 | I8 a1 o=iidl § fob el gend
Tram Traredt ® Xt 3R Tiftd sra-adier AN &1 Iy fagHl & Acdd & GEGiHul SR TR
saarstt & SHTAREHHROT S g-fdT g1 37 AR J fHrerd & U6 Ra Afd 31a I Uerwhitd
A gRT MRIA Uh TRFard SR § dad faan

feb it fag 7 Ferw1 & HicR fafy urs faebedt o1 uidfieid R drell aog' BT U, fHerd
& GeH-TY fAfge &1 8Tk Wy Rl § | SHfe® & 9, U A0 g & o fhrerd Srearact! fagm
! A &1 U JUITel & 9 H o8 B vl ot I8 GAEd o gU S Ure & 3nary aedr &t Jal
T sjaaraft & HiaR fAfed 81 UfdeTiies =@ 9, g srera 39 a1d IR SR a1 & 3 fasvrsrd wrearacht
B! Had db-1b! NegTaal db T el fHaT S TebdT| TP Ue YIRS 3N b, TS
T, 3R TRINT SHIBR F TH FAIor B! JHTRd Bl 5 | SHH TR G UHTRA & UTed R
P Ui g; Sifcm Tgfi 39 Ssifoe TR &1 gfafARica St 3; 910 35w Sdia GorHaT SR S9!
Sifer e o1 3R &, MR Toror &) gargem i Afvw fagd sifieR & GRimTaeEo o gfafsfad s
21 Fd e, 3 SYRUITE T8 Udhe Bl ¢ [ [hR13id BT faF Had JuHIAS el dfesh IRATHD
2: U8 39 & o1 FAufur ear 8 forads me @ 9o &1 Uieaey daR a1 S 8, Aave! & & &4
Q Frafa foar Siran €, iR fagrl o) duar =ifd o) ol 81 39 fazawur & g ffgard meX 7|
{13 eaTach & FUARUN B S HRop, TG 3(eqT Sl § b STl fagml 3 Sgerdr 3R uahdl,
HRGP TR SR Urd FYRoT, Tt SR TR0 & 9 & 7110 S H3 Jagmdl | THH JBH 3R
3ifem TRgfa 3 Ugad ®U ¥ GHUE & dF & U § w1 fan, o ay g o da fuffd g1 @
%ﬁww@w%m@aaﬁm&ﬁ%ﬁmmmuémmwﬁmﬁ

SgAdT § UTed U adT Bt 3R SaTd o1 Ui § | IR0 &1 Uargshiia 9for 3 fagH sifier &t
TRITTA ST, 3R UTS-I @RI Y137 & AT SR JAT0H & Th gid & iR Rifid fasan| sfdd:, a8
Y THT A § [ (P13 BT AT U MaRiel IHHRAT Yuel 3| SHP! sarac [RR e8] 6, dich
e uRfRufdEl 3R fagr sgdl & oA § eRE gidt 31 37 Wsdl &1 31 Udehiis 3R
IR Yol o faRawor e, U8 SiermH 0 o1d B el IHY H aie &aT § & B9 faw
Teb e 0T b1 TRIAIT foham T, 8 ey UIfeesRur &1 fmfor g3, 3R $Y g e o) TRINTd =
T

s 59 o1 W Wk 3 € 3 fepvrera &1 fagargo! 3 swarh feaRyRT & saue sfaera &1
T S ST 5, S 3 Uiharsit B SR Rl & [Tdb gRT P B T BT T3, I8 AHBIP (ol
T, 3R difedl a T fosar man

Pigs: fHIsrd, IAH W, ifay eRer, Ird forfar, sRY, dh

Turkish Studies — Comparative Religious Studies, 21(3)



The Historical Trajectory and Construction of Legitimacy ... 4945

Yapilandirilmis Ozet:

Bu calismanin amaci, kirdat ilminin temel kavramlarinin tarihsel seyrini ve mesruiyet ingasindaki
rollerini epistemolojik bir bakis acisiyla incelemektir. Literatiirde imam mushafi, son arza, yedi harf, kard, ravi,
sahibu’t-tarik ve vecih gibi kavramlar cogunlukla teknik terimler veya kronolojik veriler olarak ele alinmistir.
Ancak bu arastirma, s6z konusu kavramlarin yalnizca terminolojik birer unsur olmadigini; aksine kiraatlerin
sthhatini belirleyen mesruiyet dayanaklari ve ilm1 otoriteyi kurumsallagtiran araglar oldugunu ortaya koymay1
hedeflemektedir. Caligsma, Kur’an’in metinlesme siirecinde ortaya ¢ikan epistemolojik sinirlarin nasil inga
edildigini, ihtilaflarin hangi mekanizmalarla disipline edildigini ve ilmi hiyerarsinin hangi kavramsal ¢erceve
iizerinden kuruldugunu agiklamaktadir. Literatiirdeki bosluk, bu kavramlarin tarihsel ve epistemolojik
doniisiimiiniin yeterince analiz edilmemis olmasidir. Calisma, bu boslugu doldurarak kiraat ilminin yalnizca
fonetik bir disiplin degil, ayn1 zamanda vahyin korunma mekanizmalarini ve ilmi otoriteyi tesis eden dinamik
bir yap1 oldugunu ortaya koymaktadir.

Arastirma, nitel aragtirma deseninde yiiriitiilmiis olup tarihsel ve epistemolojik analiz yontemleri
kullanilmistir. Veri setini klasik kirdat kaynaklari, tefsir literatiirii, hadis rivayetleri ve modern akademik
calismalar olusturmaktadir. Ozellikle ibnii’l-Cezeri, Zerkesi, Dani, Taberi ve Ebli Same gibi klasik otoritelerin
eserleri, kavramlarin tarihsel baglamini ortaya koymak i¢in incelenmistir. Bunun yaninda modern dénemde
yapilan makale, tez ve kitaplar karsilastirmali olarak degerlendirilmistir. Analiz teknigi olarak betimsel ve
tematik analiz yontemleri kullanilmis; kavramlarin tarihsel siirecte gecirdigi doniisiim, epistemolojik islevleri
ve ilmi otoriteyle iligkileri sistematik bigimde ¢éziimlenmistir. Calisma, imam mushafi, son arza, yedi harf,
kari, ravi, sahibu’t-tarik ve vecih kavramlarini ayr1 ayr1 ele alarak her birinin tarihsel arka planini, epistemolojik
islevini ve mesruiyet insasindaki rollinii ortaya koymustur. Ayrica kavramlarin tarihsel baglamda nasil
kullanildiklari, hangi tartismalara konu olduklar1 ve hangi ilmi otorite mekanizmalarini besledikleri ayrintili
bi¢cimde analiz edilmistir.

Arastirmanin bulgulari, kirdat ilminin temel kavramlarmin yalnizca teknik terimler olmadigini, ayni
zamanda mesruiyet ve otorite insasinda belirleyici islevler iistlendigini gostermektedir.

e imam Mushafi: Hz. Osman déneminde ¢ogaltilan mushaflar, sadece fiziksel niishalar degil, kiraat
ihtilaflarin1 disipline eden epistemolojik bir sinir olarak islev gormiistiir. ibnii’l-Cezeri’nin “takdir” yerine
“ihtimal” kavramini kullanmasi, mushaf hattini on kiraati kapsayacak sekilde esnetmis ve mesruiyet zeminini
genigletmistir. Bu durum, mushafin yalnizca tarihsel bir belge degil, ayn1 zamanda kiraat ihtilaflarini
diizenleyen bir otorite islevi gordiigiinii ortaya koymaktadir. Mushafin yaziminda kullanilan imla kurallari,
hazif ve ziyade gibi teknik unsurlar, kiraatlerin sthhatini belirleyen 6lgiitler haline gelmistir.

e Son Arza: Hz. Peygamber ile Cebrail arasindaki son okuyus, Kur’an metnini tamamlanmis bir
yapt haline getiren teorik bir miihiirleme mekanizmasi olarak degerlendirilmistir. Zeyd b. Sabit ve Ibn Mes’id
merkezli rivayetlerdeki celiskilere ragmen, son arza kavrami Osman mushafi disindaki varyantlar1 devre disi
birakmig ve metnin sabitlenmesini saglamistir. Bu kavram, Kur’an’in nihai seklinin belirlenmesinde en gii¢lii
teorik dayanaklardan biri olarak islev gormiistiir. Ayrica son arza, rivayet zincirinde giivenilirlik 6l¢iitii olarak
kullanilmis ve mushafin otoritesini pekistirmistir.

e Yedi Harf: Ilahi bir kolaylik olarak verilen bu ruhsat, iimmetin farkli lehcelerde Kur’an’i
okuyabilmesini miimkiin kilmistir. Ancak arastirma, bu ruhsatin imam mushafin ortaya ¢ikisiyla tarihsel bir
vaka olarak sona erdigini ortaya koymustur. Boylece lafzi farklilik ruhsati resmi mushaf hatt1 igerisinde
disipline edilmistir. Bu bulgu, klasik ve modern goriisler arasinda {iglincii bir yaklagim gelistirmekte ve yedi
harf ruhsatinin tarihsel olarak sona erdigini savunmaktadir. Calisma, bu ruhsati Isrd ve Mi‘rac hadisesinde
namazin elli vakitten bes vakte indirilmesiyle analoji kurarak, kolaylagtirma ilkesinin bir yansimasi olarak
degerlendirmistir.

o Kari, Ravi, Sahibu’t-Tarik ve Vecih: Baglangigta genel bir sifat olan “kurrd” unvani, zamanla
sosyo-politik bir statilye ve kurumsallagmis bir onay mekanizmasina donlismiistiir. Ravi ve sahibu’t-tarik
kategorileri hicri ikinci ylizyilda ortaya ¢ikmis, rivayet zincirini kurumsallastirmis ve ilmi otoriteyi
pekistirmistir. Vecih kavrami ise mikro diizeyde farkli okuyus bi¢imlerini diizenleyen bir unsur olarak islev
gdérmiistiir. Bu kavramlarin evrimi, kiraat ilminin yalnizca teknik bir disiplin degil, ayn1 zamanda ilmi otoriteyi
tesis eden bir sistem oldugunu gostermektedir. Kari kavrami baglangigta Kur’an’1 ezberleyenleri ifade ederken,
zamanla ilm1 otoriteyi temsil eden bir unvana doniismiistiir.
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Toplamda bulgular, kirdat terminolojisinin vahyin metinlesme siirecini, ihtilaflarin hukuki cerceveye
alimmasini ve ilmi otoritenin tesisini saglayan dinamik bir yap1 oldugunu gostermektedir.

Calisma, kiraat ilminin temel kavramlarinin tarihsel ve epistemolojik doniisiimiinii ortaya koyarak literatiire
6zgiin bir katk1 sunmaktadir. Imam mushafi, son arzi ve yedi harf kavramlari, Kur’an’mn metinlesme siirecinde
mesruiyet dayanaklari olarak islev gérmiis; kari, ravi, sdhibu’t-tarik ve vecih kavramlari ise rivayet zincirini
kurumsallastirarak ilm1 otoriteyi tesis etmistir. Bu bulgular, kirdat terminolojisinin yalnizca teknik bir jargon
olmadigini; aksine vahyin korunmasini, metnin sabitlenmesini ve ilmi hiyerarsinin insasini saglayan
epistemolojik bir sistem oldugunu gostermektedir. Caligsma, literatiirde genellikle ihmal edilen epistemolojik
boyutu 6ne g¢ikararak kirdat ilminin islam diisiince tarihindeki yerini daha net bigimde ortaya koymaktadir.
Ayrica arastirma, yedi harf ruhsatinin tarihsel olarak sona erdigi tezini savunarak klasik ve modern goriisler
arasinda iiclincli bir yaklagim gelistirmektedir. Bu yoniiyle ¢alisma, gelecekte yapilacak arastirmalara hem
kavramsal hem de metodolojik bir zemin hazirlamaktadir. Calismanin 6zgiin katkisi, kirdat terminolojisini
yalnizca teknik bir alan olarak degil, vahyin metinlesmesini ve ilmi otoritenin insasin1 saglayan dinamik bir
sistem olarak degerlendirmesidir.

Anahtar Kelimeler: Kiraat, Imam Mushafi, Son Arza, Yedi Harf, Kari, Ravi
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The Historical Trajectory and Construction of Legitimacy in Selected Fundamental Concepts
of Qira’at

Introduction

The diverse modes of Qur’an recitation constitute the focal point of the science of Qira’at.
Although definitions in the literature tend to present Qira’at as a technical discipline concerned with
the phonetic and performative rules of the Qur’an (Cezeri, ts, s. 9), this science is at the same time
critically important for understanding the mechanisms of preserving revelation, the historical
development of the text, and its epistemological foundations. Qira’at reveals the scholarly precision
and methodological rigor exhibited in the process extending from the determination of the Qur’anic
text to its transmission (Masali, 2020, s. 9). The conceptual framework of Qira’at is shaped around a
set of fundamental terms that guarantee the textual integrity of the Qur’an. These terms are the key
elements that determine the soundness and legitimacy of the readings. Qira’at terminology, due to
the boundaries of its definition and its direct relationship with Qur’anic terminology, is closely
connected to the Qur’an itself. Within this framework, Qira’at terminology can be divided into two
categories:

Foundational Terms: These are the key concepts that constitute the theoretical structure
and conceptual basis of Qira’at. In particular, the concepts of imam mushaf, final presentation (son
arzd), and seven ahruf stand out as elements that reveal the bases of legitimacy for the readings,
while terms such as gari, rawi, sahibu’t-tariq, and wajh become prominent as concepts that explain
the transmission chain and scholarly hierarchy within the historical process.

Practical/Applied Terms: These are the concepts that determine how Qira’at is shaped in
practice and how it is defined in application. Unlike the theoretical dimension, these terms show the
practical side of the discipline and generally cover technical expressions explaining differences in
pronunciation, performance, and articulation, as well as phonetic elements used in the daily practice
of recitation. These include concepts such as usil, fersu’l-hurif, idgham, hazf, waqf, and ibtida.

The subject of our study will be the concepts that constitute the theoretical infrastructure of
Qira’at: imam mushaf, final presentation (son arzd), seven ahruf, qart, rawt, sahibu 't-tariq, and wajh.
In the literature, imam mushafrefers to the copies multiplied during the era of Caliph ‘Uthman, which
established the official writing standard of the Qur’an (Dani, tsz., s. 19). The term final presentation
(son arzd) represents the final recitation of the Qur’an between the Prophet and Gabriel after the
completion of revelation (Buhari, 1311, IV/1911; Cezeri, 1971, 1/32). The concept of seven ahruf
expresses the divine concession that allowed the Qur’an to be recited in different dialects and styles,
thereby facilitating ease for the community (Buhari, 1311; Miislim, 1374). Terms such as gari, rawr,
sahibu’t-tarig, and wajh refer to the categories within the transmission chain of Qira’at and the
scholarly hierarchy among them. Our research aims to examine the place of these concepts within
scholarly hierarchy and to analyze their transformation throughout history from an epistemological
perspective.
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1. Literature Review on Qira’at Studies

When the academic literature concerning the foundational concepts of Qira’at mentioned
above is examined, it is observed that each of these concepts has been studied independently. In
Turkey, numerous works—books, theses, and articles—can be cited that deal directly or indirectly
with these terms. Although the approaches of these studies differ, the concepts of imam mushaf, final
presentation (son arzd), and seven ahruf'have generally been examined from a historical perspective,
while their epistemological foundations have been neglected. The terms gari, rawi, sahibu 't-tariq,
and wajh have been treated purely as technical issues, with their historical background and processes
of transformation largely ignored; they have mostly been approached within a
terminological/informational framework. In the wider Islamic world, many studies similar to those
in Turkey exist, but they tend to focus on the differences between the codex of “Abdullah b. Mas‘id
and the ‘Uthmanic script, or remain limited to analyses of the orthographic features of the ‘Uthmanic
codex. As for other technical concepts, studies abroad are almost identical to those in Turkey, so we
do not include them here to avoid unnecessary length. Instead, we will highlight works directly
related to the concepts under discussion and specify how our research differs from them in relation
to each concept.

a) Imam Mushaf: Among the relevant studies, the first is the article by Yunus Emre
Tasdemir and Mustafa Saglam, Mefkiid ve Mevcut Eserleriyle Resmu’l-Mushaf Literatiirii (2024).
Another is Ziya Sen’s Hz. Osman Déneminde Istinsah Edilen Mushaflarin Akibeti (2024), and Yunus
Emre Gordiik’s fmam Mushafin Hangi Mushaf Olduguna Ddir Kronolojik Bir Tetkik (2016, pp. 15—
33). Finally, Mesut Okumus’s Kur’dn Imldsinin Gelisim Siireci Uzerine Bazi Tespit ve
Degerlendirmeler (2010, pp. 5-36) can be mentioned. Tagdemir and Saglam’s study focuses on the
literature of resmu 'I-mushaf, aiming to compile a systematic inventory of lost and extant works from
the second Islamic century onward, together with their authors, while presenting information on
orthographic techniques (hazf, ziyada, badal, etc.). Our research, however, diverges from the outset
by analyzing how the orthographic rules of mushaf writing functioned as instruments of legitimacy
in disciplining Qira’at differences. In other words, while their study asks “what was written?”, ours
asks “how did these orthographic methods construct the epistemological foundation of Qira’at?” and
analyzes the intellectual background. Sen’s work focuses on the physical fate of the codices copied
during ‘Uthman’s era, tracing which cities they were sent to, which travelers reported seeing them,
and whether they survived to the present, thus presenting a descriptive chronology. Our study, by
contrast, analyzes the legal and scholarly significance of the very existence of the principal mushaf
underlying those copies. Gordiik’s article centers on the issue of naming and identifying which
physical codex the term imam mushaf refers to (Abu Bakr’s or ‘Uthman’s), treating it as a
chronological and terminological matter. Our research, however, examines the imam mushaf not
merely as a historical codex but as an epistemological boundary of legitimacy—how conformity to
its script disciplined Qira’at disagreements. Okumus’s study, finally, focuses on the chronological
development of mushaf orthography, presenting a descriptive framework of when and how codices
were written. Our research instead analyzes the impact of this orthographic development on
epistemology and legitimacy.

b) Final Presentation (Son Arzi): In Turkey, direct studies on this concept include Sultan
Danisman’s paper Kiraat Baglaminda Arza-i Ahire Meselesi (2025), Kahraman Bulgurcu’s article
Arza Rivayetleri ve Degerlendirilmesi (2025), and Halil Ibrahim Onder’s Sifahi ve Kitabi Gelenegin
Bulusma Noktasi: Mukabele (2025). The literature generally agrees on the technical definition and
historical origin of arzd-i ahire. Danigsman emphasizes it as a “fundamental method” for preserving
the textual integrity and arrangement of the Qur’an, whereas our study highlights the lack of clear
information about this phenomenon in historical sources despite its importance. Bulgurcu approaches
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the issue through hadith methodology and isnad analysis, while our study emphasizes contradictions
in reports about Zayd b. Thabit and Ibn Mas‘td (e.g., whether Zayd participated in the final
presentation or was the youngest). We also stress that the concept of son arzd became the strongest
theoretical proof for those advocating the writing of the “Uthmanic mushaf and the destruction of
other codices, thus pointing to its ideological/theoretical dimension. Onder, meanwhile, treats the
subject in socio-cultural, aesthetic, and pedagogical terms, focusing on the relationship of mukabele
with mosque acoustics and musicality. In sum, while Bulgurcu emphasizes hadith technique, Onder
the cultural aspect, and Danisman methodological stabilization, our study centers on contradictions
in the reports and the theoretical inconsistency between son arzd and the concept of seven ahruf.

¢) Seven Ahruf: The literature contains innumerable studies on this concept. To avoid
unnecessary length, we will only outline the main approaches and our distinctive perspective. Most
studies state that the primary purpose of the concession of seven ahruf was “facilitation for the
community.” However, both Turkish and Arabic sources almost entirely ground this facilitation in
“illiteracy.” Our research, by contrast, relates the concession to the reduction of prayer cycles during
the Isra’ and Mi ‘r3j, interpreting the seven ahruf not merely as a linguistic necessity but as a reflection
of the principle of divine facilitation within Islamic ritual hierarchy. Thus, we diverge from other
studies from the outset. Furthermore, we argue that the concession of seven ahruf ended historically
with the emergence of the imam mushaf, aligning more with the historical school (e.g., Tabar1) while
differing sharply from modern academic views. In the literature, one group insists that the concession
continues today unless explicitly abrogated by the Prophet (see Ahmet Karadag, 2021; Musa
Akpinar, 2012), while another group claims that part of it was abrogated in the final presentation,
and that ‘Uthman included only what was confirmed therein (see Bacabir, 2022; Yasar Akaslan,
2018). Our study adopts a third path, arguing that the concession ended as a historical phenomenon.
Finally, under the heading of seven ahruf, we discuss how much of the seven ahruf is reflected in the
resm al-mushaf, framing the issue in terms of the legitimacy of the transition from a single text to
multiple readings.

d) Qari, Rawi, Sahibu’t-Tariq, Wajh: In the literature, these terms are treated as static
technical designations. The term gari is defined within a pedagogical hierarchy (beginner,
intermediate, advanced) as a marker of expertise in the learning process (Birisik, 2002, p. 426). Our
research, however, argues that the term underwent historical transformation: initially referring simply
to those who memorized the Qur’an well, it later became a title used for constructing religious
legitimacy and political status, thus not a static concept but a tool of socio-political identity
formation. While the general literature explains rawi and tarig in their terminological sense (Yakup
Yiiksel, 2020), we emphasize that these terms did not exist in the early second Islamic century, but
emerged as a result of the institutionalization of the qurra’ designation. The fundamental difference
of our study is that it analyzes the hierarchy of gari—rawi—tarig in the context of the
institutionalization of scholarly authority and the system of preference (ihtiyar), highlighting how
this hierarchical structure transformed the transmission of recitations from the Prophet to the present
into a mechanism of authorization.

2. The Imam Mushaf

In the thirtieth year after the Hijra, a mushaf was copied by order of Caliph ‘Uthman (Zerkest,
1376, 1/235; Sicistani, 1415, p. 196). According to some reports, this was his personal copy, while
others state that all the codices multiplied at that time were referred to as the imam mushaf (Mes’il,
1428, p. 99). The term imam mushaf entered the literature during the era of “Uthman and was used
in different forms throughout the history of Qira’at. These usages can be briefly listed as follows:

e Imamu’l-Mushaf: Expresses the attribution of the mushaf to “‘Uthman.

e Sevadu’l-Mushaf: Meaning “Black Mushaf,” a phrase attributed to the codex.
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e al-Mushafu’l-Imam: Formed by directly transferring the attribute imam to the mushaf.
e al-Imam Mushafi: Used as an equivalent for the ‘Uthmanic mushaf.

e al-Imam / al-Mushaf: When mentioned alone, they are interchangeable; some exegetes
interpreted this form as resmu ’l-mushaf.

e al-Mushafu’l-"Uthmant: In plural form al-Masahifu’l- ‘Uthmaniyya, in both cases the mushaf
is directly attributed to ‘Uthman (Ibn ‘Adil, 1419, VII/388).

Although the term appears in most tafsir sources in various forms, the term final presentation
(son arza) is rarely encountered. By contrast, the concepts of imam mushaf or resmu’l-mushaf have

—> =

been central to discussions in Qira’at scholarship, particularly revolving around two main issues.

The first concerns the nature of resmu ’I-mushaf: whether its orthography possessed a tawqifi
(divinely mandated) character or was shaped by the ijtihad and preferences of the Companions.

The second issue relates to the relationship between the mushaf script and orthography: how
Muslims historically adopted and utilized this script. The interaction between the mushaf script and
orthography manifested in different ways throughout history. These can be briefly summarized as
follows:

a) A statement attributed to ‘Uthman during the review of the mushaf: “Indeed, there are in
it certain linguistic irregularities (lahn), but the Arabs will correct them with their tongues (through
speech).” (Kurtlibi, 1405, 11/240; Sicistani, 1415, pp. 228-229)

b) Reports transmitted from ‘A’isha and others implying that the scribes of the mushaf made
mistakes in writing (Tabarf, tsz., X/395), along with narrations such as: “The scribe (who wrote the
mushaf) wrote while drowsy.” (see Tabari, tsz., XV1/452).

¢) Reports concerning al-Hajjaj b. Yaisuf al-Thaqaft (d. 95) and the changes he made in the
writing of the mushaf, stating that he altered eleven letters. These are listed according to their
sequence in the mushaf in tabular form.

Verse Its writing in the orthography The changes made by al-
of the Mushaf Hajjaj
Bakara 2/259 o b e ¢
Maide 5/48 -Lgtay oy 5 Ll s
Yunus 10/22 S 5
Yusuf 12/45 dly, ST f by ,@ uf
Mu’minun 23/87, 89 & Ogsian i
Suara 26/116 ool gl e
Suara 26/167 Crasr N e o o
Zuhruf 43/32 pitilns ik
Muhammed 47/15 ot sl o o g sl

Hadid 57/7 5y o bl ol 8Ty K1

Tekvir 81/24 ol o

Most of the reading variations mentioned above concern only punctuation and ijam
diacritical marks, and did not alter the general appearance of the wording. This is particularly evident
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in verses such as Yunus 10, Yasuf 12, and Zuhruf 43. Furthermore, some of these words were read
in their original forms by certain of the seven Qira’at imams (for example, in Stirat Yanus, Abt Ja'far
and Ibn ‘Amir read the word as Yanshurukum, while the others read it as Yusayyirukum). However,
the words in Stirat Ydisuf and Siirat Zuhruf that appear in their second forms in the table above were
not read in those forms by any of the Qira’at imams (see Dani, 1930, p. 121; Mekki, 1402, p. 534;
Cezer1, 1971, 11/212).

There is no report indicating that these readings were based on one of the “Uthmanic mushafs.
With the exception of verses 87 and 89 of Siirat al-Mu’miniin, there is no information that any of the
seven imams attributed these readings to an ‘Uthmanic mushaf.

These changes are often attributed to al-Hajjaj b. Yaisuf, notorious in the Umayyad period.
Abt ‘Amr al-Dani (d. 444) reports that al-Hasan al-Basr1 (d. 110) said: “The wicked ‘Ubaydulldh b.
Ziyad (d. 67/686) added an alif to the word (referring to the divine name in Mu 'miniin 87 and 89).”
(Sicistani, 1415, p. 49). Other reports attribute the changes to Nasr b. ‘Asim al-Laysi (d. 90), the
teacher of Abl “Amr b. al-‘Ala’. Ibn al-JazarT notes that Nasr was among the Kharijites, the first to
add diacritical marks to the mushafs, and the first to systematically establish the rules of Arabic
grammar (Cezer, 1427, 11/293).

This situation demonstrates that in the first Islamic century the concept of the imam mushaf
had not yet become an absolute standard. Although these changes were sometimes criticized, the
variations in orthography reveal that a certain degree of flexibility existed in this period.

d) Imam Malik (d. 179) issued a fatwa declaring it unlawful to write the Qur’an in any form
other than the “Uthmanic script. This can be considered an early example of a cautious approach
toward interventions in Qur anic orthography. The roots of this cautious attitude probably go back
to the early second century AH. In this period, when interest in linguistics increased and calligraphy
and orthographic rules developed, the question arose as to the extent to which the original form of
the mushaf should be preserved.

e) The term resmu’l-mushaf eventually developed into an independent discipline and came
to be known in the literature as “the science of Qur’anic orthography in the mushafs.” Among later
hadith and tafsir scholars, Kinnawijt (d. 1307) stated: “Although this science is a sub-branch of
orthography, because it is specific to the writing of the mushaf, the author of Madinat al- ‘Ulim
considered it a separate discipline. Its subject is the orthographic practices in the mushaf, such as
omission (hazf), addition (ziydada), substitution (badal), separation (fasl), connection (wasl), and
writing according to only one qird’a where two readings exist. Its aim is the preservation of the
Imam Mushaf.” (Kannevci, 1423, p. 404).

Approaches to mushaf orthography, while initially more flexible, gradually evolved into a
stricter and more standardized understanding. With Ibn al-Jazar1, however, this rigid attitude entered
a phase of moderation. He introduced the formulation that for a qira’a to be considered authentic, it
must conform to the mushaf script “even if by one possibility.” Thus, validity was tied to conformity
with the official script (Cezerd, ts, 1/9). Yet Ibn al-Jazar’s principle of “even if by one possibility”
required acceptance of multiple possible readings within the orthography. In contrast, during the time
of ‘Uthman the writing style had been definitively fixed, and the validity of qira’at was determined
within the boundaries of a single official script.

This situation raises the question of whether differences in recitation arising from qira’a
disputes emerged during the multiplication of mushaf copies. If so, it would imply either that the
committee did not transcribe the original with complete precision, or that Muslims from different
regions varied in their reading competence. On the other hand, the thesis that the committee
deliberately included qira’a variations seems unconvincing, as it would contradict the aim of
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eliminating disputes and preventing discord. Despite these efforts, differences persisted, and
confusion in recitation continued.

The claim that the mushafs were designed to encompass multiple qira’at is considered
controversial by modern researchers. One such scholar, Ganim Qaddiirm al-Hamad, states:
“Considering the reasons that led to the unification of the mushafs during ‘Uthman’s caliphate, it is
clear that the noble mushaf had to be recorded in a single orthographic style. This was to prevent
disputes arising from broad interpretations of the concession of seven ahruf and the emergence of
qira’a differences. If each of the seven ahruf did not represent distinct variants, but only different
qird’a modes, then we can say that the noble mushaf was written upon a single harf (dialect), that
is, a single system of wording. The scribes intended to adopt only one pronunciation form when
writing the words, so that people could be united upon one mushaf and one standardized recitation.”
(Ganim QaddiirT al-Hamad, 1402, p. 147).

From the events that occurred during the transcription of the mushaf, an important question
arises: why does the mushaf not consistently reflect the capacity to encompass multiple readings? In
fact, the orthography was often not flexible enough to accommodate all qira’a variants. From this
historical reality, it can be said that the concept of the mushaf script as the criterion for accepting or
rejecting a qira’a passed through three historical stages. These can be listed as follows:

First Stage: The fourth century AH marks the period of standardization with Ibn Mujahid,
when adherence to the script of the Imam Mushaf was supported by official authorities. In this
process, certain qira’at that were considered contrary to the mushaf script or deemed irregular (shadh)
were heavily criticized and effectively rejected. (In particular, the trial of Ibn Shanabtiz [d. 328] for
his readings contrary to the mushaf script, in a gathering where Ibn Mujahid himself was present,
and his being forced to abandon them by coercion, is an important case for understanding the rigid
conception of the mushaf in that period. For details see: Zehebi, 1413, 111/427; 1416, 11/549-552).

Second Stage: In this stage, the Imam Mushaf became a definitive criterion, and even within
the famous seven qira’at, it was decisive in rejecting certain transmissions. The best representative
of this approach was Mekki b. Ab1 Talib (d. 437), who rejected many authentic transmissions on the
grounds that they contradicted the apparent script of the mushaf. For example, Mekki rejected the
reading of the word al-sirat in verse 6 of Stirat al-Fatiha as zirat because it opposed the mushaf script
(Mekki, tsz, p. 124). Yet historically, one of the seven qira’at imams, Hamza, read this word as zirat
with the sound “ze,” through ishmdam of the letter sad, as recorded in authentic sources (Ibn Atiyyeh,
1993, 1/74). This rigid attitude surrounding the official mushaf was grounded in the concept of the
seven ahruf, but as noted earlier, Ibn al-JazarT opposed this approach.

Third Stage: In the third stage, the term Imam Mushaf was expanded to encompass not only
the seven qira’at but also the ten, while the strict attitude toward shadh qira’at continued. This
approach reflected Ibn al-JazarT’s effort to establish tawatur for the ten qira’at. Indeed, he added
Ya‘qub, Khalaf, and Abu Ja'far to the seven qira’at imams, raising the number to ten, thereby
initiating the transition from the sevenfold paradigm to the classification of ten (Altikulag, 2003,
XX/553).

Ibn al-JazarT states on this matter: “Every gird’a that is absolutely consistent with Arabic,
conforms to one of the ‘Uthmanic mushafs even if only by estimation (taqdiran), and is transmitted
by tawatur, is certainly authentic and mutawatir.” (Cezeri, tsz, p. 79). In another work he says: “Any
qird’a whose chain is sound, that conforms even by possibility (ihtimalan) to one of the ‘Uthmanic
mushafs, and is consistent with Arabic in at least one aspect, is an authentic gira'a.” (Cezeri, ts, 1/9).

Although these two statements appear to carry the same meaning, they actually belong to
two different periods of his life. In his youth, in Muncid, he defined authentic qira’a by requiring
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conformity to one of the “Uthmanic mushafs “by estimation” (fagdiran) (Cezeri, tsz, p. 79). In his
mature work en-Nesr, however, he replaced the word tagdiran with ihtimalan (Cezeri, ts, 1/9). His
preference for ihtimal over taqdir can be explained by his realization that some transmissions
included in the ten qira’at system did not fit the earlier definition. The term tagdir in Arabic carries
meanings of omission (/azf) and abbreviation (ikhtisar). Some authentic qira’at examples that Ibn
al-JazarT considered conforming to the mushaf script reflect precisely these meanings. His phrase
“even by estimation” indicates that although the apparent script of the mushaf may not directly show
a qird’a, it could potentially accommodate it. Thus, authenticity was not limited to explicit presence
in the script; rather, the script’s capacity to potentially include the qira’a was sufficient.

From Ibn al-JazarT’s perspective, for example, the word malik in Sirat al-Fatiha, though
written without an alif in the mushafs, implicitly contains the possibility of the alif reading malik.
Similarly, words such as gadir and salih, frequently occurring in the Qur’an in the active participle
form, were written without alif, yet the omission was understood as abbreviation, and thus the reading
with alif was considered conforming to the mushaf script (Cezeri, tsz, p. 80).

In general, Ibn al-JazarT mentioned three categories of conformity between qira’a and the
mushaf script. The first are qira’at that conform explicitly (fahqikan), for which he used the phrase
“conforming clearly to the mushaf script” (Cezeri, ts, I/11). What Ibn al-JazarT meant here is that an
authentic qira’a, which shows differences in writing and form among the ‘Uthmanic mushafs, must
conform to at least one of them. An example of this is found in the Meccan mushaf, where Ibn Kesir,
one of the qira’a imams, read the word tahtahda in Surat al-Tawba 100 with the addition of min (ibn
Mucahid, tsz, p. 317). Another example is in the Meccan and Iraqi mushafs, where five imams
(excluding Ibn ‘Amir and Nafi‘) read the verse in Sirat al-Hadid 57:25, fa-inna Allaha huwa al-
ghaniyyu al-hamid, with the addition of the pronoun huwa (Ibn Mucahid, tsz, p. 627).

For authentic qira’at not conforming explicitly to the mushaf, Ibn al-JazarT used the phrase
“conforming even by estimation,” giving as an example ‘Asim’s reading of malik in Siirat al-Fatiha
with an alif. However, Ibn al-JazarT later realized that this condition excluded some authentic qira’at,
and in his work en-Nesr he revised it to “conforming even by possibility.” For him, tagdir meant
mentally conceiving an element not explicitly present in writing, while ihtimal meant that the script
did not exclude a pronunciation established by authentic transmission.

This approach, considering the script’s lack of dots and vowels, served two functions: first,
to reject shadh qira’at that the script could not possibly accommodate; second, to facilitate acceptance
of the ten qira’at and well-known transmissions.

Ibn al-JazarT’s phrase “even by possibility” essentially referred to readings conforming to the
script by estimation. For him, conformity could occur either explicitly (tahqikan) or by estimation
(tagdiran/ihtimalan). Indeed, there are cases where readings contradict the explicit script by
consensus. For example, in words such as al-samawat, al-salihat, al-layl, al-salat, al-zakat, and al-
riba, the alif is pronounced but not written. Similarly, in Strat Yanus 14, the phrase wa-linanzura
kayfa ta ‘maliin is written with a single niin in some mushafs (in the Medinan mushaf, according to
the transmission of Hafs from ‘Asim, Yiinus 10 and 14 are written as linanzura kayfa ta ‘maliin). Tbn
Cinni (d. 392) reports that Yahya b. al-Harith (d. 145) read it with a single ntin as lanazura (Cinni,
1419, 1/309). EbG Amr Osman ed-Dani also stated that Yahya b. al-Harith found this word written
with a single ntin in the Imam Mushaf (Dant, tsz, p. 94). Likewise, in Strat al-Zumer 69 and Strat
al-Fecr 23, the word waji’a is written with an alif after the jim, though no authentic or shadh qira’a
includes such a reading. Similarly, the phrase /inanzura kayfa ta'malin in Yiunus 14, though
conforming to the mushaf script, was considered shadh and none of the ten qira’at imams read it in
this way.

The problem in this matter lies in Ibn al-JazarT’s inclusion of examples that actually violate
the concept of tagdir within the scope of that very concept. His statements on this issue are as follows:
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“See how they wrote the words al-sirat and al-musaytirin with the letter sad, though their original
was with sin. They abandoned the original sin so that the reading with sin, though contrary to the
script in one respect, would still be preferred. Thus, both readings are established upon their
originals, and thereby the possibility of the ishmam reading arises (Tir, 52/37; Kisai read al-
musaytirin with sin. See Ferrd, 1374, 111/93; Ibn Mucdhid, p. 613; likewise Ibn Muhaysin [d. 122],
Humeyd [d. 130], Miicdhid [d. 102], Kunbiil [d. 291], Hisam and Ebui Hayve [d. 203] read it this
way. Hamza read the sad with the ishmam of za’. See Kurtibi, XVII/50-51; this gird’a is also
attributed to Kunbiil and Hafs in one narration. Also see Beydavi, ts., 111/333; Ferra, 1374, 111/93).
If this word had been written with sin according to its original, this wisdom would have been lost,
and the reading with anything other than sin would have been considered contrary both to the script
and to the original. However, in cases of assimilation, alteration, omission, or similar, explicit
contradiction to the script is not considered contradiction if the qird a is established in that form.”
(Cezeri, ts, 1/12).

The importance of Ibn al-JazarT’s formulation “even by possibility” lies in his
acknowledgment that among the qira’at he considered authentic, there were examples contrary to the
mushaf script. This contradiction stemmed from the script’s lack of dots and vowels, which reflected
only one of several possible pronunciations. According to Ibn al-Jazari, in order not to exclude
authentic qira’at, the mushaf script should not completely reject these differences, but rather should
implicitly accommodate them. Ibn al-JazarT states on this matter: “Therefore such differences are
excusable; for these variations converge upon a single point in meaning, and the authenticity of the
qird’a is consistent with its fame and acceptance by the community... Thus the boundary between
adherence to the mushaf script and contradiction to it becomes clear at this point.” (Cezeri, ts, 1/12—
13).

In the final analysis, Ibn al-JazarT’s use of the concepts of taqdir and ihtimal in relation to
the conformity of an authentic qira’a to the mushaf script is understandable. For if he had adopted
the rigid approach of Mekki b. Abi Talib, many transmissions within the ten qira’at would have been
excluded from the mushaf and considered shddh on the grounds that they did not conform to the
script. (For Mekki, in defining the criterion of authenticity, the qira’a must conform absolutely to the
mushaf script; he does not use the terms tagdir or ihtimal employed by Ibn al-Jazart. See Mekki, tsz,
p. 51). The concepts of taqdir and ihtimal introduced by Ibn al-JazarT, on the one hand, strengthened
the rejection of shadh qira’at, while on the other hand facilitated the acceptance of the ten qira’at,
thereby grounding their legitimacy and invalidating views that denied their tawatur. Ibn al-JazarT’s
orientation toward these concepts was based on his principle of taking the mushaf script as the
foundation in determining authentic qira’at.

In conclusion, it can be said that earlier scholars developed a constructive engagement with
the Imam Mushaf in terminological, epistemological, historical, and theological dimensions,
responding to the needs of their times. In contrast, modern researchers have been insufficient in
establishing a deep relationship with this phenomenon, often contenting themselves with imitation,
and have fallen short in confronting the reality of the mushaf. This situation reveals the inadequacy
of contemporary researchers, even though earlier scholars such as Ibn al-JazarT accepted the mushaf
reality as a historical fact.

3. The Final Arda

The final arda is a concept that determines when and among whom the Qur’an was presented.
Yet this term also encompasses deeper issues that shape the future of the Qur’anic text and the
interpretations based upon it. The word arda derives from the verb ‘arada / ‘arada, meaning “to
present,” and this meaning is illustrated in the Prophet’s hadith: “Gabriel would present the Qur an
to me every year, but this year he presented it to me twice.” (Bukhari, 1311, VI/186). The term “final
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arda” refers to the last and non-repeated presentation of the Qur’an by the Prophet to Gabriel after
the completion of revelation. In this presentation, Gabriel taught the Prophet the final form of the
Qur’an. Since the process of revelation lasting more than twenty years aimed at producing the final
form of the text, acceptance of the final arda as a historical event also implies that earlier
presentations were incomplete.

The concept of the final arda has the potential to resolve theoretical disputes surrounding the
Qur’anic text. Indeed, the assumption that the committee under Caliph “Uthman wrote the mushaf
based on the reports of the final arda ended disputes attributed to the Companions regarding
additions, omissions, and the inclusion or exclusion of siiras. In this respect, the final arda became
both the foundation of the theory of abrogation (naskh) in qira’a methodology and the strongest proof
for those who defended the writing of the ‘Uthmanic mushaf and the destruction of other copies
(Begavi, 1983, 1V/525; Askalani, 1960, 1X/45; Makdisi, 1975, p. 89). The process consisted of
determining what was established in the final arda and excluding what was not (Ibn Kesir, 1434,
VI11/384; Cezerd, tsz, pp. 22-23).

Regarding the term arda-i akhira, although it indicates that the Qur’an was completed in the
eleventh year of the Hijra and became a closed text, historical works contain no information about
this phenomenon. A few reports found in the nine famous hadith collections imply not the legitimacy
of Zayd b. Thabit’s appointment to write the mushaf, but the opposite. Some reports emphasize that
Zayd was the youngest among those present at the final arda (Zehebi, 1402, 1/488; Dani, tsz., p. 124).
Ahmad b. Hanbal (d. 241) transmitted three reports from ‘Abdullah b. ‘Abbas (d. 68) stating that the
gira’a of ‘Abdullah b. Mas‘tid was in agreement with the final arda. In one of these reports, it is
explicitly stated that Zayd b. Thabit’s qira’a was not in conformity with the final arda.

The texts of these reports are as follows: Ibn ‘Abbas said: “Which of the two gira’at is the
final one? The qgird’a of ‘Abdullah or that of Zayd? ” They replied: “Zayd’s qira’a.” Ibn “Abbas said:
“No! Rather, the Messenger of God (peace be upon him) would present the Qur’an to Gabriel once
every year. In the year of his death, however, he presented it twice, and the final qira’a was that of
‘Abdullah.” The second report: Ibn “Abbas said: “The Prophet (peace be upon him) would present
the Qur’an to Gabriel once every year. In the year of his death, however, he presented it twice, and
the final qira’a was that of ‘Abdullah.” The third report: Ibn ‘Abbas said: “Which of the two qird’at
do you accept first? ” They said: “‘Abdullah’s gira’a.” He replied: “No, rather it is the last one. The
Messenger of God (peace be upon him) would present the Qur’an once every year. In the year of his
death, however, he presented it twice. ‘Abdullah was present at this presentation and thus learned
what was abrogated and what was changed.” (Sources: Ahmad b. Hanbal, 1421, 1/275, 325, 362).

The extent of the difficulty caused by the term arda-i akhira can be seen in Zehebi’s (d. 748)
approach, as reflected in two different reports transmitted in two of his works. In Sivaru A ‘lami’'n-
Nubeld, he states: “As for Zayd, he was the youngest among those present in the group who attended
the final arda that the Prophet (peace be upon him) presented to Gabriel in the year of his death.”
(Zehebi, 1402, 1/488). In contrast, in his other work Tdrihu’l-islam, he transmits the opposite report:
““Abdullah b. Mas ‘ud said: If [ knew of someone younger than me who had attended the final arda,
Iwould travel to him even by camel.” (Zehebi, 1413, 111/380).

This contradiction among reports regarding which Companion knew the final arda best led
some of the Tabi in—especially Muhammad b. Sirin (d. 110/729)—to hope that their own qira’at
might have been based upon the final arda, since they were aligned with the “Uthmanic script. Ibn
Strin thought that the committee under Caliph ‘Uthman postponed making final decisions about
disputes concerning the mushaf until they consulted the person who had the most recent connection
with the final arda, and that Zayd was among them.

Although the prevailing opinion among Muslims was that Ibn Mas td did not participate in
‘Uthman’s committee and that his qira’at were contrary to the script—because they were not based
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on the final arda—some interpreted reports that mention errors in certain verses not as mistakes in
the script or anything else, but rather as the scribe recording a qira’a that did not belong to the final
arda. An example of this interpretation can be found in the commentary of Tabar1’s Jami * al-Bayan
‘an Ta 'wil Ayi’l-Qur an, edited by Mahmiid Muhammad Shakir, in volume 6, page 553, footnote: “/
say: What Mujahid meant by the phrase ‘it is the scribe’s error’ is that Ibn Mas ‘id’s qirda’a was the
one included in the final arda, but the scribe wrote the earlier qira'a. Therefore, the scribe should
have written the qird’a of the final ardd, but he erred and wrote the first qird'a. Mujahid’s statement
‘it is the scribe’s error’ does not mean that the scribe invented it from his own mind.” (Taberi, tsz.,
VI/553).

In light of this contradiction, we are inevitably compelled to ask the following question
regarding the term final arda: if the science of qira’a—given that the reality of the Qur’an being
revealed upon seven ahruf remains—fundamentally rests upon legitimizing differences in recitation,
then what ontological and epistemological meaning does it have to speak of a final arda that is said
to have eliminated these differences?

4. The Seven Ahruf

The term seven ahruf'is a fundamental concept that legitimizes the science of qira’a. At first
glance, it recalls the gradual imposition of prayer during the events of Isra’ and Mi‘raj, since in both
cases the aim was to provide ease for the community. Indeed, because of the difficulty of reading the
Qur’an on a single harf, it was permitted to be read in different forms, from one up to seven (the
related report states: “Gabriel taught me the Qur’an on one harf, and I continued to ask him for more
until it reached seven ahruf.” Source: BukharT, 1311, 11I/122; Muslim, 1374, 1/560-561).

The reports about the seven ahruf do not remove the ambiguity surrounding their meaning.
Therefore, in our view, pursuing all the interpretations is fruitless. Instead, one must focus on the
wording of the seven ahruf hadith and develop an understanding consistent with the qira’at and the
Qur’anic text. The term seven ahruf confirms two realities: first, the acceptance of differences in
recitation; second, the transition from a single mushaf text to multiple texts. The number seven in the
hadith may have been used literally or figuratively. However, this plurality must be accepted equally,
since its source is divine.

Although many interpretations of the seven ahruf hadith exist in the sources, three appear
more realistic. These interpret the statement “The Qur’an was revealed on seven ahruf; read
whichever is easiest for you” (Bukhari, 1311, 1II/122; Muslim, 1412, I/560) in the context of the
Imam Mushaf. When the hadith-based term seven ahruf’is combined with the historically developed
concept of the mushaf, it becomes clear that the term did not remain long-lived. Chronologically, the
emergence of the seven ahruf shows that the differences in recitation among the Companions were
presented to and approved by the Prophet, and that these differences arose in the Medinan period.
Even if we assume that differences in recitation began in Mecca, the term seven ahruf continued only
until the writing of the Imam Mushaf.

This approach supports the view of Taberi, who held that the Imam Mushaf was written
according to only one of the seven ahruf in which the Qur’an was revealed (Taberi, tsz., 1/64). Thus,
the committee responsible for writing the mushaf did not aim to record words in a way that allowed
multiple readings. The most prominent defender of this approach was Mekki b. Abi Talib al-Qaysi,
who attributed the persistence of qira’a differences—despite the unification of the mushafs—to
Muslims preserving their own qira’at, but he required that these readings conform to the Imam
Mushaf (see Mekki, tsz., pp. 44-45).

In the final analysis, the essential purpose of the standardized mushafs was to reduce
differences in recitation to a single script. The readings conforming to the apparent script of the
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mushaf survived within the corpus of the ten qira’at and have reached us today. From this point,
however, an important question arises: upon which of the existing authentic and mutawatir qira’at
did the committee base the mushaf? Whatever the answer, it can be said that the term seven ahruf
ended as a historical phenomenon with the emergence of the Imam Mushaf, and the concession of
verbal differences granted by the hadith also came to an end. Nevertheless, this concession had only
allowed limited differences in qira’a; the orthographic character of the script itself functioned as a
kind of arbiter among the qira’at, gradually paving the way for the formation of a certain hierarchy.

5. Qar1, Rawi, Sahibu’l-Tariq, Wajh

The word gart, derived from the root gird’a in the active participle form, has the plural
qurra’. In the terminology of qira’a, gari means “one who recites the Qur’an,” and is divided into
three categories: beginner (mubtadi’), intermediate (mutawassit), and advanced (muntahi). A person
from whom three different qira’at are transmitted is called mubtadi’; one from whom three or four
are transmitted is mutawassit; and one from whom more than this number are transmitted is muntaht
(Birisik, 2002, XXV1/426; Hefeyan, 1422, p. 151).

A rawt is one who transmits a qira’a directly or indirectly from the qira’a imams (Birisik,
2002, XXVI1/426; Hefeyan, 1422, p. 155). The term sahibu’l-tarig refers to one who receives a
reading from a rawi, and when the qira’a is attributed to the one who received it from the rawi, it is
called a tarig (Binisik, 2002, XXV1/426; Hefeyan, 1422, p. 155). The first three terms aim to classify
gira’a imams and those who transmit from them into layers from different perspectives. What
changes here is not the qurra’ themselves, but the meaning and background of the concept of “layer.”
The qurra’ remain the same, but their hierarchical distribution varies depending on the diversity of
sources and areas of interest. Therefore, the historical usage of these terms must be examined along
with the conditions of their emergence and the criteria for attributing them to a person, from the
beginning of revelation to the period when they were theoretically systematized.

Biographical works on qurra’ fall into two groups. The first group distinguishes between
qart, rawt, and sahibu’l-tariq, aiming to prove the chain of transmission of qira’a and trace it back
to Gabriel and the Prophet. Examples of this group include Ibn Mujahid’s Kitabu’s-Sab ‘a, Ibn al-
JazarT’s al-Nashr fi’l-Qird’ati’l- ‘Ashr, and Abu ‘Amr al-Dant’s al-Taysir fi’l-Qira’ati’s-Sab * (see
Ibn Mujahid, tsz, pp. 53—101; Dani, 1930, pp. 98—122; Cezeri, ts, 11/249-526).

The second group of works does not distinguish between gari, rawi, and sahibu’l-tarig, but
mentions them simply as Qur’an readers. The only distinction here is their belonging to different
periods, as in general biographical works. In this context, works containing biographies of both
readers and others can be consulted. Zehebi’s Ma rifatu’l-Qurra’i’l-Kibar and Ibn al-JazarT’s
Ghayatu 'n-Nihdya fi Tabagati’l-Qurra’ are important in this regard (Zehebi, 1416, 1/102-1V/1544;
Cezeri, 1427, 1/73-1V/195). In these works, the terms rawi and sahibu’l-tarig disappear, while gart
is used for anyone who recites the Qur’an. Thus, anyone transmitting different qira’at is considered
a gart, while the Prophet is mentioned as both the first reader and the source of different qira’at.
These qira’at differ from the readings of other readers and from the script of the ‘Uthmanic mushaf.
The Companions are remembered as the first generation to preserve the Qur’an by transmission and
writing, and those martyred in the Battle of Yamama were called qurra’ because of their strong
memorization (see Sicistani, 1415, pp. 157—-158, 163—166; Belazuri, 1407, p. 121).

The term qurra’ initially carried a general meaning, but over time it came to denote specific
groups. In classical reports, the term qurra’ was used for the martyrs of Bi'r Ma‘lina during the
Prophet’s time, the martyrs of Yamama during Abt Bakr’s era, those in ‘Umar’s council, those who
revolted against “Uthman, and those who opposed ‘Ali—the last group later being called Kharijites
(Among contemporary researchers, Mustafa Shah, in his article “The Quest for the Origins of Qurra’
in Classical Islamic Tradition”, successfully analyzed the stages through which the term qurra’
passed in historical development. See Mustafa Shah, 2005, pp. 1-35).
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Up to the third quarter of the first century AH, the term gari referred to those who memorized
the Qur’an more than others and devoted special attention to it. (For example, Ibn Mujahid, in his
work, mentions one of the ten qira’a imams, Abii Ja'far Yazid b. al-Qa‘qa‘ [d. 130], and his son-in-
law Shayba b. Nisah [d. 138], noting that they began teaching qira’a to people after, and even before,
the Battle of Harra, which occurred fifty-one years after the Prophet’s death. See Ibn Mujahid, tsz,
p. 58).

The use of the term gar7 in the context of wars gave groups religious legitimacy and sanctity,
transforming struggles from political-military conflicts into sacred causes. (For instance, during the
Battle of Siffin between ‘Al and Mu‘awiya b. Abi Sufyan, Mu‘awiya ordered his soldiers to raise
Qur’an pages on their spears to demand arbitration by the Qur’an. This proposal divided “Ali’s army,
many of whom were weary of fighting and reluctant to draw swords against their fellow Muslims,
many of whom were relatives. A large portion of “AlT’s army, especially the gurra’, demanded that
the battle be stopped immediately, leading to what became known in history as the Arbitration Event.
See Minkar, 1382).

Dating Qur’an teaching to a specific period aimed to make this activity legitimate and sacred.
The process of igra’ was seen as a continuation of ‘Uthman’s mushaf project and served to spread
the consensus formed around it. With the dispersal of the Companions through conquests and the
emergence of mosque circles, the term gari gained a special meaning and passed on to the Tabi‘Tn
generation. By the late first and early second centuries AH, the title gar was adopted by a group
seeking identity and status, and this differentiation extended into social and political spheres. Reports
indicate that major Tabi T scholars were displeased with this differentiation.

(For example, in Lisan al- ‘Arab and Taj al- ‘Aris, under the entry “fa-la-tah,” there is a report
about Hasan al-Basr1: When he passed by the door of Ibn Hubayra [likely referring to the Umayyad
governor ‘Umar b. Hubayra], he saw qurra’ with him. After greeting, he said: “I see you sitting. You
have trimmed your mustaches, shaved your heads completely, shortened your sleeves, and widened
your shoes. By God! If you had shown asceticism toward what kings possess, they would have desired
what you possess. But since you desired what they have, they have shown asceticism toward what
you have. You have disgraced the qurra’, and may God disgrace you.” See Ibn Manzir, 1414, 11/550;
Zebidi, 1385, VII/30-31).

Except for the Yamama martyrs, the systematic use of the title qurra’ dates to the Tabi‘Tn
period. Ibn al-Nadim in al-Fihrist first used this title for Abii “Amr b. al-"Ala’, and later extended it
to include the seven qira’a imams (Ibn al-Nadim, 1417, pp. 46—48). This shows that the term gari
developed alongside the formation of qgira’a science. (Indeed, Katib Celebi [d. 1067], in Kashf al-
Zuniin, recorded the layers of qurra’ as an independent branch within Arabic linguistic sciences,
which demonstrates the scholarly hierarchy that emerged between the term gari and the science of
qira’a. See Katib Celebi, tsz, p. 14).

Qira’a literature is not limited to the seven imams. After Ibn Mujahid (d. 324), al-Huzali (d.
465) mentioned more than fifty imams, showing that the seven qira’a system was not yet fixed in the
fourth century (Huzeli, 1435, 1/77-109). Collective acceptance of the seven imams formed in the
first three centuries; Ibn Mujahid’s sevenfold system was adopted by his students Abt ‘Alt al-Faris1
(d. 377) and Ibn Khalawayh (d. 370), and firmly established in the literature through Shatib1’s (d.
590) Hirzu’l-Amant poem.

However, limiting the term gar7 historically to seven, ten, or fourteen imams led to the
exclusion of some authentic qira’at transmitted from the Prophet and Companions, such as those of
Ibn Mas‘td and Ubayy b. Ka'b, because they contradicted the official script. Yet this did not
undermine the principle of the Companions’ reliability and preservation of their words. According
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to classical methodology, the concept of the final arda prevented this contradiction. Still, the
requirement of justice and precision ( ‘addala and dabf) in qira’a imams increased political influences,
and sectarian attributions to a gari could lead to the exclusion of his qira’a despite his piety and
integrity.

The position of Hasan al-Basr1 before and after Ibn Mujahid exemplifies this. Before Ibn
Mujahid, the superiority of the seven imams’ qira’at was not widespread. Abtu ‘Ubayd al-Qasim b.
Sallam (d. 224) mentioned Yahya b. Wessab, ‘Asim, and al-A ‘mash in Kiifa; although Hamza’s
qira’a was prominent, it did not gain consensus. Kisa'1 selected some qira’at and rejected others. Abii
Hatim al-Sijistani (d. 250) mentioned more than twenty qurra’, but did not include Ibn ‘Amir,
Hamza, or Kisa'1, who were later counted among the seven qira’a imams (Mtisa Sahin Lagin, 1423,
p. 84).

Over time, the term ¢ar7 in qira’a literature became associated with fourteen figures and
settled as a fixed technical term. These figures are grouped into three categories: the seven imams
systematized by Ibn Mujahid, the three imams added by Ibn al-Jazari, and the four imams completing
the fourteen qira’at. Thus, seven represented the minimum and fourteen the maximum corpus of
authentic qira’at. The criterion of tawatur became the fundamental principle for accepting qira’at as
authentic; since at best it encompassed ten qira’at, transmissions outside the fourteen imams—
especially the qira’at of Companions—were excluded (On the meaning of tawatur, for scholars of
Qur’anic sciences it emerged both as a necessary requirement and as a methodological tool. Its
purpose was to ensure the reliability of qira’at and the soundness of the Qur’an’s verbal transmission.
For a successful study on the validity and possibility of fawatur in qira’at, see Osman Bayraktutan,
2018).

Looking at the terms rawi and sahibu l-tariq, the fact that they were not used in the first half
of the second century AH shows that the title gurra@” had become institutionalized. This process began
with the emergence of rawis and was connected to the concept of ikhtiyar. To be a gari now required
not only knowledge of gira’a but also memorization of the Qur’an, mastery of different readings, and
dedication to teaching. Over time, this role became an official profession; a gari or mugri’ was
considered a functionary, adhered to the official qira’a represented by the ‘Uthmanic mushafs, and
was required to know Arabic language and grammar.

In this system, the r@wi was considered a second-degree gari, the sahibu’l-tarig a third-
degree gari; qira’at were transmitted through four circles: qurra’, rawis, ashabu’l-tarig, and
ashabu’l-wujith. In the transmission of qira’a, imams not mentioned by name were excluded, and
then the number of rawis, tarigs, and wujith was limited. The essential issue is to define these four
circles practically. Theoretically, every transmitter of qira’a could be considered a rawi, but this is
reductive; the nature of rawiship in each circle must be explained. According to the literature, imams
transmitted qira’a from the Companions, Tabi T, and Tabe‘v’t-Tabi ‘In. Rawis transmitted directly
from the imams, farig holders transmitted qira’a from rawis through specific paths, and wujih
holders transmitted different variations from the tarigs. In the classical period, this distinction was
made not only to emphasize reliable transmission but also to identify at which circle a transmission
contrary to the previous one appeared.

In this context, Ibrahtm b. ‘Umar al-Ja‘bart (d. 732) states: “Know that the qird’a imams
made it a tradition to refer to the qirda’a by the name of the imam, to attribute the transmission to the
one who took it directly from him, and to attribute the tariq to the one who conveyed it. Thus, it is
said: the qird’a of Nafi', the transmission of Qaliin, through the tariq of Abii Nashit—so that the
source of the qird’a difference is understood. For every imam has a rawi, and every rawi has a

tarig.” (Ca'berd, 1419, 11/99).

The fact that more than one rawi transmitted from a single imam raises questions about the
source of reading differences, since qira’a was transmitted only orally. Following the imam-rawi—
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tariq chain, the distinction among the four terms mentioned above is seen to be normative. According
to Ja‘barf, this distinction serves both to identify the source of differences and to establish hierarchy
among the circles: the original (as/) is superior to its branch (far ), and the branch is superior to its
own sub-branch (Ibrahim b. ‘Umar al-Ja‘'barT, 1419, 11/101). The concept of as/ generally refers to
the Prophet and the Companions, while in qira’a literature it refers to the imam qurra’. This second
meaning, tied to the conditions required of a gar7, is important for the future of qira’at and for
perspectives on the Imam Mushaf.

Nafi‘’s learning from Abii Ja far, and ‘Asim, Hamza, and Kisa'1’s learning from al-A ‘mash,
does not make them rawis, because qira’a is a whole formed by the combination of different
transmissions. Nafi® said on this matter: “/ learned gqira’a from seventy Tabi‘in... I took the
transmissions upon which two agreed, and I left what was transmitted by only one—so that I could
form this gira’a.” (Zehebi, 1/107). In this context, it is possible to trace, through the works in qira’a
literature, how the qira’a imams were classified and how this classification was structured, both in
works written before and after Ibn Mujahid.
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Giris

Kur’an-1 Kerim tilavetindeki farkli telaffuz bicimleri kirdat ilminin nirengi noktasini teskil
etmektedir. Literatiirde kirdat ilmine dair yapilan tanimlar, her ne kadar onu Kur’an’in fonetik ve eda
kurallarini inceleyen teknik bir disiplin olarak gostermeye egilimli olsa da (Cezerd, tsz, s. 9) bu ilim
aynt zamanda vahyin korunma mekanizmalarini, metnin tarihsel gelisimini ve epistemolojik
temellerini anlamak agisindan da kritik bir dneme sahiptir. Kirdat ilmi, Kur’an metninin tespitinden
nakline kadar gegen siirecte sergilenen ilmi hassasiyeti ve metodolojik titizligi ortaya koymaktadir
(Masali, 2020, s. 9). Kiraat ilminin kavramsal ¢ergevesi, Kur’an’in lafzi biitiinliigiinii teminat altina
alan bir dizi temel terim etrafinda sekillenmistir. Bu terimler, kirdatlerin sithhatini ve mesruiyetini
belirleyen anahtar unsurlardir. Kirdat terminolojisi, tanimimin smirlar1 ve Kur’an terminolojisiyle
dogrudan iliskisi sebebiyle Kur’adn’la yakindan baglantilidir. Bu ¢ergevede kirdat terminolojisi ikiye
ayrilabilir:

Temellendirici Terimler: Kiraat ilminin teorik yapisim1 ve kavramsal temelini olusturan
anahtar kavramlardir. Ozellikle imam mushafi, son arzid ve yedi harf kavramlar, kirdatlerin
mesruiyet dayanaklarini ortaya koyan unsurlar olarak 6ne ¢ikarken, kari, ravi, sahibu’t-tarik ve vecih
gibi terimler ise tarihsel siire¢ i¢inde rivayet zincirini ve ilmi hiyerarsiyi agiklayan kavramlar olarak
belirginlesmistir.

Uygulama/Pratikle ilgili Terimler: Kiraat ilminin pratikte nasil sekillendigini ve
uygulamada nasil tanimlandigin1 belirleyen kavramlardir. Bunlar kiraat ilminin teorik yoniiniin
aksine igin pratik yoniinii gosteren kavramlar olup genellikle telaffuz, edd ve seslendirme
farkliliklarim agiklayan teknik ifadeler ile kiraatlerin giinliik icrasinda kullanilan fonetik unsurlari
kapsar. Bu terimler ise usil, fersu’l-hurtf, idgam, hazif, vakf ve ibtida gibi fonetik/seslendirmeyle
ilgili kavramlardan miitesekkildir.

Caligma konumuz kirdat ilminin teorik altyapisini olusturan imam mushafi, son arza, yedi
harf, kari, ravi, sdhibu’t-tarik ve vecih kavramlar olacaktir. Literatiire bakildiginda imam mushafi,
Hz. Osman déneminde ¢ogaltilan ve Kur’an’in resmi yazim standardini belirleyen niishalar1 ifade
ederken (Dani, tsz., s. 19), son arza terimi ise vahyin tamamlanmasinin ardindan Hz. Peygamber ile
Cebrail arasinda gergeklesen nihai Kur’an okuyusunu temsil eder (Buhari, 1311, IV/1911; Cezerd,
1971, 1/32). Yedi harf kavrami Kur’an’in farkli lehgeler basta olmak iizere onun farkli tarzlarda
okunmasina izin veren ilahi bir ruhsat olarak iimmete kolaylik saglamay1 ifade ederken (Buhari,
1311; Miislim, 1374), kari, ravi, sahibu’t-tarik ve vecih gibi terimler ise daha ¢ok kirdatlerin aktarim
zinciri i¢inde yer alan siniflart ifade eden ve bunlar arasinda var olan ilm1 hiyerarsiyi konu edinen
terimlerdir. Arastirmamiz, s6z konusu kavramlarin ilmi hiyerarsideki yerini ve bunlarin tarihsel siire¢

icinde gegirdikleri doniisiimii epistemolojik temelli bir bakis agistyla incelemeyi amaglamaktadir.
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1. Arastirmaya Dair Literatiir Degerlendirmesi

Yukarida bahsini ettigimiz kirdat ilminin temellendirici kavramlari izerine yapilan akademik
literatiir incelendiginde, bu kavramlarin her birinin miistakil olarak tetkik edildigi goriilmektedir.
Ulkemizde s6z konusu terimlerle ilgili dogrudan ve dolayli olmak iizere kitap, tez ve makale
diizeyinde bircok caligmadan bahsedilebilir. S6z konusu ¢alismalarin konuyu ele alis yontemleri
birbirinden farkli olmakla birlikte, imam mushafi, son arza ve yedi harf kavramlart daha ¢ok tarihsel
yoniiyle incelenirken, bu kavramlarin epistemolojik temelleri ise ihmal edilmistir. Kéari, ravi,
sahibu’t-tarik ve vecih terimleri ise tamamen teknik bir mesele olarak ele alinirken, bunlarin tarihi
arka plan1 ve gecirdikleri doniisiim siiregleri biiyiik 6l¢iide goz ardi edilmis, s6z konusu kavramlar
daha cok 1stilah/bilgi temelli bir cercevede ele almmuslardir. Islam diinyasina bakildiginda
iilkemizdekilerle benzesen ¢ok sayida calisma olmakla beraber, bunlarin daha ¢ok Abdullah b.
Mes’id mushafi ile resm-i Osmani arasindaki kirdat farkliliklarina yogunlastiklari, bunun yaninda
resm-i Osmani’nin yazi karakteri lizerine yapilmis ¢alismalarla sinirli kaldiklari goérilmektedir.
Teknik konular1 kapsayan diger kavramlar hakkinda ise yurt disinda yapilan calismalarla
iilkemizdekiler neredeyse tamamen benzer c¢alismalardan ibaret kaldigindan burada onlara yer
vermeyi konunun gereksiz yere uzamamasi adina uygun bulmuyoruz. Biz s6z konusu kavramlarla
dogrudan alakali olan ¢aligmalara deginerek, aragtirmamizi s6z konusu ¢aligmalardan ayiran yonleri
ise ele aldigimiz her bir kavram 6zelinde belirtecegiz.

a) Imam Mushafi: S6z konusu calismalardan ilki, Yunus Emre Tasdemir ile Mustafa
Saglam’in “Mefkiid ve Mevcut Eserleriyle Resmu’l-Mushaf Literatiirii” (Yunus Emre Tagdemir &
Mustafa Saglam, 2024) adli makalesidir. Yine Ziya Sen tarafindan “Hz. Osman Déneminde Istinsah
Edilen Mushaflarin Akibeti” (Ziya Sen, 2024) adli ¢alismayla, Yunus Emre Gérdiik'in “I/mam
Mushafin Hangi Mushaf Olduguna Dair Kronolojik Bir Tetkik” (Yunus Emre Gordiik, 2016, ss. 15-
33) calismalar1 benzer niteliktedirler. Son olarak Mesut Okumus'un “Kur’dn Imldsimin Gelisim
Siireci Uzerine Bazi Tespit ve Degerlendirmeler” (Mesut Okumus, 2010, ss. 5-36) adl1 calismasi da
bu alandaki calismalara drnek olarak verilebilir. ilk olarak Tasdemir ve Saglam’in ¢alismasina
bakildiginda sunu sdyleyebiliriz; s6z konusu ¢aligma daha ¢ok resmu’l-mushaf alaninda yazilmis
literatiire odaklanarak hicri ikinci asirdan itibaren bu alanda telif edilen metkiid eserler ile giiniimiize
ulasanlart miiellifleriyle birlikte sistematik bir sekilde envanter haline getirmeyi amaglarken, mushaf
imlasinin yazim teknigi ile ilgili kavramlarin (hazif, ziyade, bedel vb.) bilgisini sunmaya
odaklanmistir. Aragtirmamiz ise imam mushafi terimi ile mushaf yazimina dair yazim kurallarinin
kirdat ihtilaflarim disipline etmede nasil bir mesruiyet aygiti olarak kullanmildigini tarihsel bir
perspektifle agiklayarak s6z konusu c¢aligmadan daha bastan ayrismaktadir. Diger bir deyisle ilk
calisma mushaf literatiirline dair “ne yazildi1?” sorusuna cevap verme arayisindayken, bizim
calismamiz ise mushaf yazimiyla ilgili kullanilan (hazif, ziyade, bedel vb.) yonteme dair “bu
kavramlar kiraat ilminin bilgi temelini nasil inga etti?”” sorusuna odaklanarak bunlarin zihinsel arka
planini analiz etmektedir. Sen’in ¢aligmasina gelince, bu ¢alisma Hz. Osman doneminde ¢ogaltilan
mushaflarin fiziksel akibetine odaklanmakta, bunlarin hangi sehirlere gonderildigi, tarih boyunca
hangi seyyahlar tarafindan goriildiigli ve giiniimiize ulasip ulasmadigi gibi betimsel ve tarihsel bir
kronoloji sunmakta, bu yonleriyle daha ¢ok istinsah edilen mushaflarin tarihsel serencamini
incelemektedir. Bizim caligmamiz ise istinsah edilen mushaflarin dayanagi olan ana mushafin
bizatihi varliginin kiraat ilmindeki hukuki ve ilm1 yoniinii analiz etmektedir. Bir diger ¢alisma olan
Gordiig’iin makalesi, konuyu daha ¢ok Hz. Osman Mushaf’larina bir isim koyma ve niisha belirleme
meselesi etrafinda islerken, bu terimin hangi fiziksel niishay1 (Hz. Ebti Bekir mi, Hz. Osman mi)
temsil ettigini bulmaya odaklanarak konuyu kronolojiyi dnceleyen ve niisha tespit edici terminolojik
bir ¢aligma ekseninde ele almaktadir. Caligmamiz ise imam mushafin1 yalnizca tarihsel bir niisha
olarak degil; kiraat ilminin mesruiyetinin epistemolojik sinir1 olan resme muvafakat baglaminda,
metnin sabitlenmesinin kiraat ihtilaflarini nasil disipline ettigini analitik bir diizeyde incelemektedir.
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Boylece mushafin yalnizca fiziksel varlig1 degil, onun ayni zamanda kiraat ihtilaflarini diizenleyen
ve otorite islevi goren bir mihenk tasi olarak rolii sorgulanmaktadir. Son olarak Okumus’un
calismasia gelince o, s6z konusu arastirmasinda genelde mushaf imlasinin tarihsel kronoloji
gelisimine odaklanirken, imla stirecini tarihsel bir gelisim ¢izgisi i¢inde ele alarak, hangi niishanin
ne zaman ve nasil yazildigina dair betimsel bir gerceve sunmaktadir. Arastirmasinin temel amaci,
mushafin tarihsel ve fiziksel gelisim siirecini belgelemek olarak belirlemistir. Bizim arastirmamiz
ise bu gelisim siirecinin bilgi teorisi ve mesruiyet {izerindeki etkisini analiz etmektedir.

b) Son Arza: Ulkemizde son arz terimiyle ilgili dogrudan yapilan ¢aligmalar1 su sekilde
siralayabiliriz; Sultan Danisman’in “Kwraat Baglaminda Arza-i Ahire Meselesi” (Sultan Danigman,
2025) adl bildirisi, Kahraman Bulgurcu’nun “Arza Rivayetleri ve Degerlendirilmesi” (Kahraman
Bulgurcu, 2025) adli makalesi ile Halil ibrahim Onder’in “Sifahi ve Kitibi Gelenegin Bulusma
Noktasi: Mukabele” (Halil ibrahim Onder, 2025) calismas1 gdze carpmaktadir. Aslinda literatiire
bakildiginda tiim kaynaklar, arzéa-i ahire kavraminin teknik tanimi ve tarihsel kokeni konusunda
birlestikleri goriiliir. Verdigimiz kaynaklar 6zelinde konuya yaklasacak olursak, Sultan Danisman’in
calismasi daha ¢ok arza’yi Kur’an’in lafzi biitiinliigiiniin ve tertibinin korunmasinda “temel bir
yontem” olarak nitelerken, bizim ¢aligmamiz ise bu terimin dnemine ragmen tarih kitaplarinda bu
olguya dair net bilgi bulunmadigima dikkat ¢ekmekteyiz. Bulgurcu’nun c¢alismasi daha ¢ok konuyu
hadis teknigi ve rivayet analizi odakli ele alirken, bizim ¢alismamiz Zeyd b. Sabit ve Ibn Mes’id
hakkindaki rivayetlerin birbiriyle gelistigini (Zeyd’in son arzda bulunup bulunmadigi veya en geng
olup olmadig gibi) vurgulayarak konuya daha farkli bir zeminde tartismaktadir. Yine calismamizda
“son arza” kavraminin aslinda Osman Mushafinin yazimi ve diger niishalarin imhasini1 savunanlar
icin en giiclii teorik delil haline getirildigini belirterek konunun ideolojik/teorik boyutuna
deginmekteyiz. Halil Ibrahim Onder’in ¢alismasina gelince o, konuyu sosyo-kiiltiirel, estetik ve
pedagojik boyutlariyla ele alirken bundan amac1 ise daha ¢ok mukabelenin miisiki/cami akustigi ile
iligkisine odaklanmak olmustur. Konuyu daha biitiinliiklii bir sekilde ele alacak olursak, son tahlilde
biz son arza kavramu ile ilgili rivayetlerdeki geligkileri ve yedi harf kavramiyla olan teorik tutarsizligi
merkeze alarak sorgulayici bir analiz yaparken; Bulgurcu konuyla ilgili aktarilan hadislerin rivayet
teknigine, Onder meselenin kiiltiirel goriiniimiine, Danisman ise son arzd marifetiyle mushaf
metninin metodolojik sabitlenmesine odaklanmakla ¢alismamizdan ayrismaktadirlar.

¢) Yedi Harf: Literatiire bakildiginda bu kavramla ilgili sayilamayacak kadar ¢ok ¢alismanin
oldugu goriiliir. Bu nedenle, literatiir degerlendirmemizi ¢cok da uzatmama adina sadece temelde
kavramin nasil ele alindig1 ve bunun sonucunda ne gibi goriislerin ortaya c¢iktigini belirterek
calismamizda izledigimiz 0zgilin taraflar1 belirtecegiz. Literatiirde yapilan caligsmalarin kahir
ekseriyeti, yedi harf ruhsatinin verilmesindeki temel amacin "iimmete kolaylik" oldugunu belirtir.
Ancak bu kolayligin gerekgesi gerek Tiirkce gerekse Arapca kaynaklarda neredeyse tamamen
"iimmilik” iizerinden temellendirilmistir. Arastirmamiz, s6z konusu ruhsati en bastan isra ve Mi ‘rac
hadisesinde namazin elli vakitten bes vakte indirilis siireciyle iligskilendirmektedir. Bu analoji
iizerinden, yedi harf olgusunu yalnizca dilsel bir zorunluluk sonucu ortaya ¢ikmig bir ruhsat olarak
degil, islam’in temel ibadet hiyerarsisinde yer alan ‘kolaylastirma’ ilkesinin bir yansimasi olarak
degerlendirmekte ve boylece diger caligmalardan daha bastan ayrigmaktadir. Yine yedi harf bagligi
altinda biz yedi harf ruhsatinin "Imam Mushaf"in ortaya ¢ikisiyla sona erdigini savunarak dzellikle
tarihselci ekole (Taberl) yakin dururken, modern akademik goriislerle ciddi bir yol ayrimindayiz.
Zira literatiire bakildiginda bir kesim Hz. Peygamber’den agik bir "nesih" beyan1 gelmedigi siirece
bu ruhsatin giiniimiizde de devam ettigini kat1 bir sekilde savunurken (Ornek olmasi bakimindan
bkz., Ahmet Karadag, 2021; Musa Akpinar, 2012), diger bir kesim ise bu ruhsatin bir kisminin "Son
Arz"da neshedildigini, Hz. Osman'in da sadece bu son kontrolde sabit kalanlar1 mushafaa aldigini
iddia etmektedirler (Bacabir, 2022; Yasar Akaslan, 2018). Calismamiz ise bu iki ana goriis arasinda
ticlincii bir yol izleyerek yedi harf ruhsatinin tarihsel siire¢ i¢inde bir vaka olarak bittigi tezini
savunmaktadir. Son olarak ¢alismamiz yedi harf kavrami altinda Resm-i Mushafin yedi harfin ne
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kadarin1 yansittig1 konusunda meselenin "tek metinden ¢cogul metne gecisin mesruiyeti" zemininde
tartisarak bir sonuca varmaktadir.

d) Kari, Ravi, Sahibu’t-Tarik, Vecih: Literatiire bakildiginda kirdat ilminde s6z konusu
kavramlarin tamamen statik teknik terimler olarak ele alindig1 goriilmektedir. Ozellikle kari kavrami
tamamen teknik-pedagojik bir hiyerarsi iginde (miibtedi, miitevassit, miintehi) ele alinarak egitim
stirecindeki uzmanlik derecesi olarak tanimlandigi goriilmektedir (Birigik, 2002, s. 426). Ancak
arastirmamizda 6zellikle kar1 teriminin tarihsel bir doniisiim gegirdigi, baslangicta bu kavram sadece
Kur’an’1 iyi ezberleyenleri ifade ederken, zamanla bu unvanin dini mesruiyet ve siyasi statii ingasi
icin kullanilarak statik bir kavram olmadigini, bu kavramin teknik bir terimden ziyade sosyo-politik
bir statii ve kimlik insas1 aracina doniistiigii tezini islemekteyiz. Genel literatiir kapsaminda ravi ve
tarik kavramlari 1stilah anlamlartyla agiklanmaya c¢alisirken (Yakup Yiiksel, 2020), biz ise ravi ve
sahibu’t-tarik terimlerinin hicri ikinci yiizyilin ilk yarisinda heniiz mevcut olmadigini, bu terimlerin
ortaya c¢ikiginin kurra sifatinin kurumsallagsmasinin bir sonucu olduguna dikkat ¢ekmekteyiz. Bu
calismanin literatlirdeki benzerlerinden temel farki; kari-ravi-tarik hiyerarsisini, kirdat ilminin ilm1
otorite ve tercih (ihtiyar) sisteminin kurumsallagmasi baglaminda analiz etmesi ve bu hiyerarsik
yapinin rivayetlerin Hz. Peygamber’den glinlimiize ulasan silsilesini nasil bir "onay mekanizmasina"
doniistiirdiigiinii vurgulamasidir.

2. imam Mushafi

Hicretin otuzuncu yilinda Hz. Osman’in emriyle istinsah edilen mushaf (Zerkesi, 1376,
1/235; Sicistani, 1415, s. 196), kimi rivayetlere gére onun sahsi niishasi, kimine gore ise o ddnemde
cogaltilan tiim niishalar imam mushaf olarak adlandirilmistir (Mes’1il, 1428, s. 99). imam mushafi
terimi Hz. Osman doneminde literatiire girmis, kirdat tarihinde farkli bigimlerde kullanilmistir.
Bunlan kisaca soyle siralayabiliriz:

+ Imamu’l-Mushafi: Mushafin Hz. Osman’a nispetini ifade eder.

¢ Seviadu’l-Mushaf: “Siyah Mushaf” anlaminda, Mushaf’a izafe edilen bir terkiptir.

+ el-Mushafu’l-imam: imam sifatinin dogrudan Mushaf’a aktarilmastyla olusur.

+ el-imam Mushafi: Bedel yapisiyla Hz. Osman Mushafinin karsilig1 olarak kullanilir.

+ el-imam / el-Mushaf: Tek basina zikredildiginde birbirinin yerine gecer, bazi miifessirler bu formu
“Resmii’l-Mushaf” seklinde yorumlamaistir.

* el-Mushafu’l-Osmani: Cogul haliyle ‘el-Mesahifu’l-Osmaniyye’ seklinde kullanilmus, her iki
durumda da Mushaf dogrudan Hz. Osman’a nispet edilmistir (Ibn Adil, 1419, VII/388).

Terim, farkli bigimlerde de olsa ¢ogu tefsir kaynaginda yer alirken, son arza terimine ise
nadiren rastlanmaktadir. Buna karsilik, Imam mushaf veya resmu’l-mushaf kavrami kiraat ilmiyle
ilgili tartigmalarin merkezinde yer almis ve ozellikle iki temel mesele etrafinda yogunlasmistir.
Birincisi, resmu’l-mushafin mahiyetine iliskindir: S6z konusu mushafin yaziminin tevkifi bir nitelik
tastylp tastmadigi yahut sahabenin igtihadi ve tercihiyle mi sekillendigi meselesi. Ikinci mesele,
mushaf hatti ile imla arasindaki iliskiye dairdir: Tarihsel siire¢ igerisinde Miisliimanlarin bu hatti
benimseme ve kullanim bigimlerinin nasil gelistii sorunu etrafinda sekillenmektedir. ikinci
meselede ele alinan Mushaf hatti ile imla arasindaki etkilesim, tarih boyunca farkli bigimlerde
tezahiir etmistir. Bunlar1 agagida maddeler halinde kisaca soyle 6zetleyebiliriz:

a) Hz. Osman’a atfedilen ve Mushafin gézden gegirilmesi sirasinda soyledigi rivayet edilen
su sozdiir: "Siiphesiz onda (Mushaf’la ilgili bazi) dilsel aykiriliklar (lahn) vardir ki Araplar onu
dilleriyle (konusarak) diizelteceklerdir.” (Kurtlbi, 1405, 11/240; Sicistani, 1415, ss. 228-229)
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b) Hz. Aise veya baskalar tarafindan rivayet edilen ve Mushafi yazanlarin yazimda hata
yaptigini ima eden haberler ile (Taberd, tsz., [X/395) bunun yaninda “Yazici (Mushafi yazan kisi)
uykulu halde yazdi.” (Bkz., Taberd, tsz., XV1/452) seklinde aktarilan rivayetler.

¢) el-Haccac b. Ytusuf es-Sekafi’nin (61. 95) Mushafin yaziminda yaptig1 degisikliklerle ilgili
gelen rivayetlerde, onun on bir harfi degistirdigi belirtilmektedir. Bunlar1 Mushaf’taki siralamalarina
gore tablo halinde su sekilde siralayabiliriz:

Ayet Resm-i Mushaftaki Yazihs1 | Haccac’in Yaptigi
Degisiklik
Bakara 2/259 o b Bk
Maide 5/48 rlginy B2 bl
Yunus 10/22 S Ryt
Yusuf 12/45 dgly S U d Kol
Mu’minun 23/87, 89 & Oy 34
Suara 26/116 oAl ol
Suara 26/167 oM oAl e
Zuhruf 43/32 wetiles ik
Muhammed 47/15 o b sl o b
Hadid 57/7 Ity oS Iyl il iy 1141 2,06
Tekvir 81/24 oy ,w

Yukarida verilen okuma farkliliklarinin ¢ogu yalnizca noktalama ve i‘cam isaretleriyle ilgili
olup, lafzin genel goriiniimiinii degistirmemistir. Bu durum 6zellikle Ytnus stresi 10, Y{suf stresi
12 ve Zuhruf'sliresi 43. ayetlerinde agik¢a goriilmektedir. Ayrica bu kelimelerden bazilari, yedi kiraat
imamindan bir kismu tarafindan ilk sekilleriyle okunmustur (Yunus suresinde gecen kelimeyi kiraat
imamlarindan Eba Ca’fer ve ibn Amir “Yensurukum” seklinde okurken, digerleri “Yuseyyirukum”
seklinde okumuslardir. Bununla birlikte Yusuf ve Zuhruf surelerinde gecen ve yukarida verdigimiz
tabloda ikinci halleriyle gecen kelimeleri hi¢bir kirdat imami bu halleriyle okumamaistir. Bkz., Dani,
1930, s. 121; Mekki, 1402, s. 534; Cezeri, 1971, 11/212). Bu okumalarin Osman mushaflarindan
birine dayandigini gosteren herhangi bir rivayet bulunmamaktadir. Yalnizca Muminiin siiresi 87 ve
89. ayetler istisna edilerek, yedi kirdat imamindan birinin bunlar1 Osman mushaflarindan birine
dayandirdigina dair bilgi mevcut degildir. Bu degisiklikler cogunlukla Emeviler déneminde kotii
sOhretiyle bilinen Haccac’a nispet edilmekle birlikte (Ebi Amr ed-Dani ( 61. 444), konu ile ilgili
sOyle demistir: "Hasan el-Basri (61. 110), “Fasik Ubeydullah bin Ziyad (6l. 67/686), kelimeye (
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Mu’mintn suresi 87 ve 89. ayetlerde gegen Allah lafzin kastederek) elif ekledi" demistir. Ayrintili
bilgi icin bkz., Sicistani, 1415, s. 49) kirdat imamlarindan EbGi Amr b. Ala’nin hocasi Nasr b. Asim
el-Leysi’ye (61. 90) (Ibnii’l-Cezeri, onun haricilerden oldugunu, mushaflari ilk noktalayan ve Arap
dilinin kurallarim1 ilk defa sistematik sekilde ortaya koyan kisi oldugunu belirtmistir. Ayrintili
aciklamalar i¢in bkz., Cezeri, 1427, 11/293) nispet edilmektedir. Bu durum, hicri birinci yiizyilda
imam mushafi kavraminin heniiz mutlak bir standart haline gelmedigini gostermektedir. S6z konusu
degisiklikler zaman zaman elestirilmis olsa da yazimdaki farkliliklar bu dénemde belirli bir esneklik
alaninin bulundugunu ortaya koymaktadir.

d) Imam Malik’in (6. 179), Kur’an’in resmi Osmani disinda yazilmasim haram kildigina dair
fetvasi, Kur’an’in yazimina yonelik miidahalelere karsi ihtiyath yaklasimin erken bir 6rnegi olarak
degerlendirilebilir. Bu ihtiyathi yaklasimin kokeni muhtemelen hicri II. yiizyilin baslarina kadar
uzanmaktadir. Dil bilimlerine ilginin artt1g1, hat sanatinin ve yazim kurallarinin gelistigi bu donemde,
Mushafin ilkyazim bi¢imine ne 6l¢iide bagl kalinacagi sorusu giindeme gelmistir.

e) Resmu’l-Mushaf terimi, zamanla bagimsiz bir ilim dalina doniismiis ve “Kur’an’in
Mushaflarda Yazim Ilmi” olarak literatiirdeki yerini almistir. Son dénem hadis ve tefsir alimlerinden
Kinnavci (6. 1307), konuyla ilgili sdyle demistir: “Her ne kadar bu ilim, yazi ilminin bir alt dali
olsa da Mushaf yazimina 6zgii olmasi nedeniyle Medinetii’l- ‘Uliim miiellifi onu ayri bir ilim olarak
degerlendirmistir. Bu ilmin konusu, Mushaf yaziminda yapilan hazf, ziyade, bedel, fasil, vasil ve iki
farkli okunug bigimi bulunan yerlerde yalmizca bir kirdate gore yazim gibi hususlardwr. Bu ilmin
amaci ise, Imam Mushafin korunmasidir” (Kannevci, 1423, s. 404).

Mushaf yazimina iliskin yaklagimlar, tarihsel siire¢ icerisinde baslangigcta daha esnek bir
tutum sergilerken, zamanla giderek katilagsan ve standartlasmaya yonelen bir anlayisa evrilmistir.
Ancak Ibnii’l-Cezeriy’le birlikte bu kat1 tutumun bir yumusama evresine girdigi sdylenebilir. Soyle
ki; Ibnii’l-Cezeri’nin bir kiraatin sahih say1labilmesi adina onun mushaf hattina uyumunu ifade etmek
lizere ortaya attig1r “bir vecihle de olsa” formiilasyonu, mushaf hatti temel esas alinmak sartiyla
kirdatin gegerliligi bu resmi hatta uygunluk sartma baglanmustir (Cezeri, ts, 1/9). Ancak Ibnii’l-
Cezeri’nin “bir vecihle de olsa...” seklindeki kurami, mushaf yazimida birden fazla kiraat
ihtimalinin kabuliinii gerekli kilmaktadir. Oysa Hz. Osman doneminde yazim bigimi kesin olarak
belirlenmis ve bu baglamda kiraatlerin gegerliligi tek bir resmi hattin sinirlariyla tayin edilmistir. Bu
durum, kiraat ihtilaflarindan kaynakli okuma farkliliklarinin mushaf niishalarinin ¢ogaltilmasi
sirasinda ortaya c¢ikip ¢ikmadigi sorusunu giindeme getirmektedir. Eger durum bdyleyse, mushaf
heyetinin asil niishay1r tam bir hassasiyetle tensih edemedigi yahut farkli bolgelerden gelen
Miisliimanlarin okuma yeterliliklerinin degiskenlik gosterdigi sonucuna ulasilir. Buna karsilik,
yazim heyetinin bilin¢li olarak kiraat farkliliklarina yer verdigi yoniindeki tez, kiraat ihtilaflarini
gidermek ve fitneyi dnlemek amacina aykir1 diiseceginden ikna edici goriinmemektedir. Sonugta bu
cabalara ragmen okuma ihtilaflar1 devam etmis ve tilavet konusunda bir kargasa ortaya ¢ikmustir.
Mushaflarin farkli kiraatleri kapsayacak bicimde tasarlandigi iddiasi ise son donem arastirmacilar
tarafindan tartigmali kabul edilmektedir (S6z konusu arastirmacilardan biri olan Ganim Kaddari
konuyla ilgili olarak soyle demektedir; “Hz. Osman’mn halifeligi doneminde mushaflarin
birlestirilmesine yol agan sebepleri g6z oniine aldigimizda, mushaf-1 serif’in tek bir yazim tarziyla
kaydedilmesinin gerekli oldugu agiktir. Bu, ‘yedi harf” ruhsatinin genis 6l¢iide yorumlanmasindan
ve kiraat farkliliklarinin ortaya ¢ikmasindan dogan ihtilaflar1 6nlemek i¢indi. Eger bu yedi harfin her
biri farkli varyantlari temsil etmiyorsa ve bu harfler ancak farkli kiraat vecihleriyle agiklanabiliyorsa,
0 zaman sunu sdyleyebiliriz: Mushafi serif tek bir harf (Iehge) iizere, yani tek bir lafiz sistemiyle
yazilmistir. Katipler kelimeleri yazarken yalmzca belirli bir telaffuz big¢imini kabul etmeyi
amaglamiglardir. Ancak bu sekilde, insanlar1 tek bir mushafta ve standart bir okunusta birlestirme
hedefine ulasilabilirlerdi.” Genis bilgi igin bkz., Ganim Kaddiri el-Hamed, 1402, s. 147).
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Mushafin tensthi asamasinda yasananlardan hareketle su sorunun cevabr G6nem
kazanmaktadir: Mushafin farkli okumalara samil gelebilme 6zelligi, neden mushafinin tamaminda
bulunmamaktadir? Zira yazim ¢ogu zaman biitiin kirdat varyantlarmi karsilayacak esneklikte
degildir. Bu tarihi olgudan hareketle mushaf hattinin bir kirdatin kabul veya reddinde asil 6l¢iit olarak
ele alinmasi meselesinde mushaf hatti1 kavraminin {i¢ tarihi asamadan gectigi sdylenebilir. Bunlar
sOyle siralayabiliriz:

Birinci asama: Hicri dordiincii yiizyil, Ibn Miicahid’le birlikte Imam mushafin hattina
uyulmasinin resmi otoritelerce de desteklendigi standartlasma doénemidir. Bu siire¢te mushaf hattina
aykir1 veya saz goriilen baz1 kiraatler yogun elestirilere ugramis ve fiilen reddedilmistir (Ozellikle o
donemde Ibn Senebiiz'un (61. 328) mushaf hattina aykir1 okuyuslari yiiziinden i¢inde Ibn Mucahid'in
de hazir bulundugu bir mecliste yargilanmasi ve bu isten cebir kullanilarak vazgegirilmesi, donemin
kati Mushaf anlayigin1 anlamada 6nemli bir vakadir. Konunun ayrintist i¢in bkz., Zehebi, 1413,
111/427, 1416, 11/549-552).

ikinci asama: Bu asamada imam mushafi kesin bir 6l¢iit hiline gelmis ve meshur yedi kiraat
icinde yer alsa bile bazi rivayetlerin reddinde belirleyici olmustur. Bu yaklagimi en iyi temsil eden
Mekki b. Ebi Talib (61. 437) olup o, resm-1 mushafin goriiniirdeki hattina aykir1 oldugu gerekgesiyle
birgok sahih rivayeti kabul etmemistir. Ornegin Mekki, Fatiha siiresi 6. ayetinde gegen “Lial”
lafzinin “L1,;” seklinde okunmasini mushaf hattina muhalefeti sebebiyle reddederken (Mekki, tsz, s.

124), yedi kiraat imamindan biri olan Hamza’nin sahih kaynaklarda gectigi iizere s6z konusu
kelimede gegen sad harfinin igmami ile olmak tizere “ze” sesiyle bu lafz1 “L1,;” seklinde okumasi

tarihi bir vaka olarak &niimiizde durmaktadir (Ibn Atiyyeh, 1993, 1/74). Resmi mushaf etrafinda
gelisen bu kati tutum, yedi harf anlayisina dayandirilmig, ancak daha dnce gegtigi iizere Ibnii’l-Cezeri
bu yaklagima muhalefet etmistir.

Uciincii asama: Ugiincii asamada Imam Mushafi terimi, yedi kirdatin yani sira on kirati de
kapsayacak sekilde genisletilmis, saz kiraatlere yonelik kat1 tutum ise stirdiiriilmiistiir. Bu yaklasim,
Ibnii’1-Cezeri’nin on kiraate tevatiir kazandirma gabasinin bir yansimasidir. Nitekim o, Yakup, Halef
ve Ebl Cafer’i yedi kirdat imamlarina ekleyerek sayiy1 ona ¢ikarmis, boylece yedili paradigmadan
asereli tasnife gecisi baglatmigtir (Altikulag, 2003, XX/553).

Ibnii’l-Cezeri konu ile ilgili sdyle demektedir: “Her kirdat ki, Arap¢a ile mutlak olarak
uyumluysa, Osman mushaflarindan birine takdiren dahi olsa uygunsa ve nakli tevatiirle sabitse, bu
kirdat kesin olarak sahih ve miitevatir kirdattir” (Cezeri, tsz, s. 79). Bir baska eserinde ise Ibnii’l-
Cezeri sOyle demektedir: “Senedi sahih olan, Osman Mushaflarindan birine ihtimalen bile olsa uyan
ve Arap diline bir vecihle de muvafik gelen kirdat sahih kirdattir” (Cezeri, ts, 1/9). Ibnii’l-Cezeri’ye
ait bu iki ifade ayn1 anlami tasiyor gibi goriinse de aslinda onun hayatindaki iki farkli doneme aittir.
Nitekim gencglik doneminde kaleme aldigt Muncid’de sahih kiraati tanimlarken, kirdatin Osman
mushaflarindan birine “takdiren” uyma sartin1 zikrederken (Cezerd, tsz, s. 79), ustalik dénemi eseri
olan “en-Nesr” isimli eserinde ise “takdiren” lafzinin yerine, “ihtimalen” lafzin1 kullanmayi tercih
etmistir (Cezeri, ts, 1/9). ibnii’l-Cezeri’nin sahih kirdat tamiminda “takdir” yerine “ihtimal” lafzim
tercih etmesi, onlu kirdat sistemine dahil ettigi bazi rivayetlerin dnceki tanima uymadigim fark
etmesiyle aciklanabilir. Zira “takdir” terimi, onun yedi kirdate daha sonradan eklenene ii¢ kirdatin de
tevatiir kapsaminda sahih sayilabilmesi hedefine cevap verememistir. Ibnii’l-Cezeri’nin kullandig
“takdir” lafz1, Arapcada hem hazf/eksiltme hem de ihtisar/kisaltma anlami tagimaktadir. Tbnii’l-
Cezeri’nin mushaf hattina uyabilmesi i¢gin bazi sahih kirdat 6rnekleri de tamamen bu anlamlarn
yansitmaktadir. ibnii’l-Cezeri’nin “takdiren de olsa” ifadesi, mushaf hattinin goriiniirdeki resmi
iizerinden sahih bir kirdati dogrudan gdstermese bile, ihtimalen yansitabilme kapasitesine isaret
etmektedir. Yani kirdatin sahihligi, Mushaf hattinda agik¢a yer almasiyla sinirh degildir; belki hattin
s6z konusu kiraati ihtimal dahilinde barindirabilecek bir yapiya sahip olmasini yeterli gdrmiistiir.
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Nitekim Ibnii’l-Cezeri perspektifinden meseleye bakildiginda, drnegin Fatiha stiresinde gegen “slt”
kelimesi, mushaflarda elifsiz yazilmis olsa da bu yazim “cli” seklindeki elifli okuma ihtimalini

icinde barindirmaktadir. Benzer bir durum Kur’anda ¢okca gecen ve ism-i fail kaliplarinda gelen
“36” ve “#w” gibi lafizlarda da goriilmektedir. Ibnii’l-Cezerd, bu gibi durumlarda elifin kisaltma

amaciyla hazfedildigini, bu yazim seklinin ide takdiren Mushaf hattina uygun kabul edilecegini
sOylemistir (Bkz., Cezerd, tsz, s. 80).

Genel anlamda Ibnii’l-Cezeri, kirdatin Mushaf hattina uymada ii¢ kategoriden bahsetmistir.
Bunlardan ilki, mushaf hattina tahkiken uyan kiraatler olup, bu tiir kiraatler hakkinda o, “Mushaf
hattina sardhaten uyan” tabirini kullanir (Cezerd, ts, I/11). Ibnii’1-Cezeri’nin burada kastettigi husus,
Osman mushaflar arasinda yazim ve resim bakimindan farklilik gosteren sahih bir kiraatin, bu
mushaflardan en azindan birinin hattina uygun diismesidir. Bu tlire 6rnek olarak da Mekke
mushafinda sabit olan ve kirdat imamlarindan Ibn Kesir’in Tevbe suresi yiiziincii ayetinde gecen

< ” kelimesine, “ .- ” ziyadesini ekleyerek okumasimi (Ibn Mucahid, tsz, s. 317), yine Mekke ve

Irak mushaflarinda bulunup yedi imamdan sadece ibn Amir ve Nafi’nin okumadig, onlarin disindaki
bes imamin Hadid suresinin elli yedinci ayetinde gegen “ ...l i 5» & 06 7 ayetine,  s» 7 zamirini
ziyade ederek okumalarini vermistir (ibn Mucahid, tsz, s. 627). Ibnii’l-Cezeri, mushafa tahkiken
uymayan sahih kirdatler i¢in “ftakdiren de olsa uyan” ifadesini kullanmus, bu kisma ise Asim’in
Fatiha suresindeki “cUs” kelimesini elif ile okumasmi érnek gostermistir. Ancak Ibnii’l-Cezerd,
Muncid isimli eserinde yazdigi bu sartin bazi sahih kiraatleri disladigini fark edince, en-Nesr isimli
eserinde bunu “iAtimalen de olsa” seklinde revize etmistir. Ona gore takdir, yazida agikca
bulunmayan bir unsurun zihnen tasavvur edilmesi, ihtimal ise yazinin sahih rivayetle sabit bir
telaffuzu dislamamasi1 demektir. Bu yaklasim mushaf hattinin nokta ve harekesiz olusu
diisiiniildiigiinde iki islev gérmektedir: Birincisi, mushaf hattinin hi¢bir sekilde ihtimal vermedigi
sz kiraatleri reddetmek, ikincisi ise on kirdat ve meshur rivayetlerin kabuliinii kolaylastirmak.

Ibnii’l1-Cezeri’nin sahih kirdat i¢in kullandig1 “ihtimalen bile olsa” ifadesi, aslinda resm-i
hatta takdiren uyan okumalar1 kastetmektedir. Ona gore uygunluk bazen tahkiken (sarahaten), bazen
de takdiren (ihtimalen) gerceklesir. Nitekim kimi drneklerde ushafin agik yazimina icma ile aykiri
okumalar da meveuttur. Ornegin, @y @l (fy wWtay ity kelimelerinde gegen elif
harfleri, her ne kadar telaffuzda var olsalar da yazimda bunlar gdsterilmeden yazilir. Yine Yunus
suresi 14. ayetinde gegen “ oJus 5 i, 7 ifadesi bazt Mushaflarda tek bir nun harfi ile yazilirken
(Medine-i Nebevi Mushafi’nda, Hafs’in Asim’dan rivayetiyle, Yunus Suresi 10. ve 14. ayetlerinde
“o.as3 G5 b seklinde yazilmustir. Ibn Cinni (61. 392) Yahya b. el-Harith’in (61. 145) bu ifadeyi
tek “o” harfiyle “/3” seklinde okudugunu nakletmistir. Bkz., Cinni, 1419, 1/309; Ebti Amr Osman

ed-Dani ise sOyle demistir: Yahya b. el-Harithi, bu kelimeyi imam mushafinda tek “0” harfiyle
buldugunu séylemistir. Ayrintili agiklmalar igin bkz., Dani, tsz., s. 94), Zumer suresinin 69. ayeti ile
Fecr suresinin 23. ayetinde gegen “: »; " kelimesi ise cim harfinden sonra bir elif ile yazilmustir.

Ziimer 69 ve Fecr 23. ayetlerindeki “: 3" kelimesi i¢in kirdat kaynaklarinda ne sahih ne de saz
kirdatler arasinda elifli bir okuma yer almamaktadir. Benzer sekilde, Yunus 14. ayetteki « (5 b
528 ifadesi mushaf hattina uygun olmasima ragmen saz kabul edilmis ve on kirdat imamindan

higbiri bu sekilde okumamustir.

Bu meselede sorun, ibnii’l-Cezeri’nin “takdir” kavrammm ihlal eden ornekleri de ayni
kavramin kapsaminda degerlendirmesinde yatmaktadir. ibnii’l-Cezeri’nin konuyla ilgili ifadeleri
soyledir: "Bakin nasil “ 2120 ve Sy “kelimelerinin asl 'sin' olan harfi 'sad' ile yazdilar. Asil
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olan ‘sin’ harfini terk ettiler ki, ‘sin’ ile olan kirdat, resme bir yonden aykiri olsa da tercih edilmig
olsun. Béylece bu iki kirdat asillart iizere gelerek oturakli olurlar ve bu yolla ismdam kiraati ihtimali
olur ( Tir, 52/37; Kiséi, ‘5 gkil’ kelimesini sin ile okumustur. Bkz., Ferra, 1374, I11/93; Kisai, ‘3 sk’

kelimesini sin ile okumustur. Bkz., ibn Mucahid, s. 613; Aym sekilde Ibn Muhaysin (1. 122),
Humeyd (61. 130), Miicahid (61. 102), Kunbdl (61. 291), Hisam ve Eb Hayve (61. 203) de bu sekilde
okumuslardir. Hamza ise ‘sadd’ harfini ‘za’ harfinin ismamu ile okumustur. Bkz., Kurtibi, XVII/50-
51; Bu kirdat, Kunbiil ve Hafs’a da bir rivayete gore nispet edilmistir. Ayrica bkz., Beydavi, ts.,
111/333. Ferra, 1374, 111/93). Eger bu kelime aslina uygun olarak ‘sin’ ile yazilmis olsaydi, bu hikmet
ortadan kalkardi ve ‘sin’ disindaki kirdat hem resme hem de asla aykiri kabul edilirdi. Su kadar var
ki, idgam edilmis, degistirilmis, sabit, hazfedilmis bir harfte veya benzeri durumlarda resme agikc¢a
aykwruik, eger kiraat bu sekilde sabit olmussa, aykwrilik sayilmaz" (Cezeri, ts, 1/12).

Ibnii’l-Cezeri’nin “ihtimalen de olsa” formiilasyonunun énemi, onun sahih kabul ettigi
kiraatler arasinda mushaf hattina aykiri 6rneklerin bulundugunu kabul etmesinde yatmaktadir. Bu
aykirilik hattin noktasiz ve harekesiz yapisindan kaynaklanmakta, yazi telaffuz ihtimallerinden
yalnizca birini yansitmaktadir. Ibnii’l-Cezeri’ye gore sahih kirdatlerin dislanmamasi igin mushaf
hatt1 bu farkliliklar1 tamamen reddetmemeli, aksine zimnen de olsa bu ihtimalleri barmndirmalidir.
Ibnii’l-Cezeri bununla ilgili olarak sdyle demektedir; “Dolayisiyla bu tiir ihtilaflar mazur goriiliir;
zira bu farkhiliklar, anlam bakimindan tek bir noktada birlesen yakin farkliliklardir ve kirdatin
sahihligi, sohreti ve iimmet tarafindan kabul gérmesiyle uyumludur... Iste mushaf hattina baghilik ile
ona aykirihgin hakikatindeki sinir bu noktada belirginlesmektedir” (Cezerd, ts, 1/12-13).

Son tahlilde ibnii’l-Cezeri’nin sahih bir kiratin mushaf hattina uyma meselesinde “takdir”
ve “ihtimal” kavramlarini kullanmasi anlagilir bir durumdur. Zira o, Mekki b. Ebi Talib’in kati
yaklagimini benimsemis olsaydi, on kirdat i¢cindeki bircok rivayet bu kurala uymadigi gerekcesiyle
mushaftan dislanacak ve saz sayilacakti (Zira Mekki, sahih kirdat kriterlerinden olan kiraatin mushaf
hattina uygunlugu meselesinde s6z konusu kirdatin mutlak olarak hatta uymasi gerekliliginden
bahsetmekte, Ibnii’l-Cezeri'nin kullandigi "takdir" ve "ihtimak kavramlarini kullanmamustir.
Ayrintil bilgi i¢in bkz., Mekki tsz, s. 51). ibnii’l-Cezeri’nin ortaya attig1 “takdir” ve “ihtimal”
kavramlari, bir yandan saz kirdatlerin reddini giiglendirirken, diger yandan on kiraatin kabuliinii
kolaylastirarak onlarin mesruiyetlerini temellendirmekte ve onlarin tevatiiriinii inkar eden gorisleri
gecersiz kilmaktadir. [bnii’l-Cezeri’nin bu kavramlara ydnelimi, sahih kirdatlerin belirlenmesinde
mushaf hattin1 esas almasina dayanir. Sonug olarak bu meselede su denebilir; 6nceki alimler, imam
mushafina dair terminolojik, epistemolojik, tarihi ve itikadi boyutlarda donemlerinin ihtiyaglarina
cevap veren yapict bir etkilesim gelistirmisken, modern arastirmacilar bu olguyla derinlikli iliski
kurmakta yetersiz kalmis cogunlukla taklitle yetinmis ve mushaf gergegiyle ylizlesmede yetersiz
kalmistir. Bu durum, giiniimiiz arastirmacilarmin Ibnii’l-Cezeri basta olmak iizere dnceki alimlerin
dahi tarihsel bir olgu olarak kabul ettikleri mushaf gergegiyle yiizlesmedeki acziyetlerini ortaya
koymaktadir.

3. Son Arza

Son arza, Kur’an’in ne zaman ve kimler arasinda arz edildigini belirleyen bir kavramdir.
Fakat bu terim, Kur’an metninin gelecegini ve ona dayali yorumlan sekillendiren daha derin
meseleleri de igcermektedir. Arza kelimesi, ‘2 / >’ fiilinden olmak {izere arz etti manasina gelip,

bu anlam Hz. Peygamber’in su hadisiyle ortaya konmustur: “Cebrdil, her yil bana Kur'ant arz
ederdi; bu yil ise bana iki kez arz etti” (Buhari, 1311, VI/186). Son arza terimi vahyin
tamamlanmasinin ardindan Hz. Peygamber’in Cebrail’e gerceklestirdigi nihai ve tekerriir etmeyen
arzi ifade eder. Bu arzda Cebrail, Kur’an’in son seklini Hz. Peygamber’e talim etmistir. Zira yirmi
yil1 askin siiren niiz{l siirecinin temel islevi, metnin nihai seklini ortaya koymaktir. Teknik olarak
tarihi bir vaka olan son arzanin kabulii, 6nceki arzlarin eksik kaldigini da dolayl olarak kabul etmeyi
gerektirir. Son arza terimi, Kur’an metni etrafindaki tartigmalari teorik diizeyde ¢6zme potansiyeline
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sahiptir. Nitekim Hz. Osman’in heyetinin mushafi son arza rivayetlerine dayanarak yazdigi kabulii,
okumayla ilgili sahdbeye nispet edilen ziyade, noksan ve sure ekleme-gikarma ihtilaflarini sona
erdirmistir. Bu yoniiyle son arza, kiraat metodolojisinde hem nesh teorisinin temel dayanagi olmus,
hem de Osman mushafinin yazimi ve diger niishalarin imhasini savunanlarin en giiclii delili haline
gelmistir (Begavi, 1983, IV/525; Askalani, 1960, 1X/45; Makdisi, 1975, s. 89). Yapilan iglem, son
arza da sabit olan1 belirleyip, yer almayan unsurlar1 disarida birakmaktan ibarettir (Ibn Kesir, 1434,
VI1/384; Cezeri, tsz, ss. 22-23).

Arza-i ahire terimi hakkinda -Kur’an’in hicretin on birinci yilinda tamamlanmis ve kapali
bir metin haline geldigini gostermesine ragmen- tarih kitaplarinda bu olguya dair bilgi yoktur.
Meshur dokuz hadis kitabinda yer alan birkac rivayet ise, Zeyd b. Sabit’in Mushafi yazmakla
gorevlendirilmesinin mesruiyetini degil, bunun tersini ima etmektedir. Bazi rivayetler, Zeyd’in son
arzda bulunanlarin en genci oldugunu 6zellikle vurgular. (Zehebi, 1402, 1/488; Dani, tsz., s. 124)
Nitekim Ahmed b. Hanbel (61. 241), Abdullah b. Abbas’in (6. 68) Abdullah b. Mes‘tid un kirdatinin
son arza ile mutabik oldugunu belirttigi {i¢ rivayet nakletmistir. Bu rivayetlerden birinde ise Zeyd b.
Sabit’in kirdatinin son arza ile uyumlu olmadig1 agikea ifade edilmektedir. (Konuyla ilgili rivayet
edilen hadislerin metinleri sdyledir; Ibn Abbas’tan rivayetle o sdyle dedi: ‘iki kirdatten hangisi son
kirdatir? Abdullah’in kirdati mi yoksa Zeyd’in kirdati mi? Dedik ki: ‘Zeyd’in kirdati.” ibn Abbas
sOyle dedi: ‘Hayir! Ancak Rastilullah (s.a.v.) her yil Cebrail’e Kur’an’1 bir kez arz ederdi. Ne var ki,
vefat ettigi y1l ona iki kez arz etti ve son kirdat Abdullah’in kirdatiydi.” Ikinci rivayet ise soyledir:
Ibn Abbas’tan rivayetle o sdyle demistir: ‘Nebi (s.a.v.) her y1l Cebrail’e Kur’an’1 bir kez arz ederdi.
Vefat ettigi yil ise ona iki kez arz etti ve Abdullah’in kiraati son kiraat oldu.” Konuyla ilgili son
rivayet ise soyledir: ibn Abbas’tan rivayetle o sdyle dedi: ‘Iki kirdatten hangisini ilk kabul
ediyorsunuz?’ Dediler ki: ‘Abdullah’in kiraati.” Dedi ki: ‘Hayir, bilakis o sonuncusudur. Rastilullah
(s.a.v.) her y1l Kur’an’1 bir kez arz ederdi. Vefat ettigi yil ise ona iki kez arz etti. Abdullah bu arzada
hazir bulundu ve bdylece ondan nelerin neshedildigini ve nelerin degistirildigini 6grendi." Hadislerin
kaynagi icin sirasiyla bkz., Ahmed b. Hanbel, 1421, 1/275, 325, 362.)

Arzai ahira teriminin yol actig1 sikintinin boyutu, Zehebi’nin (6l. 748) bu terime olan
yaklasiminda, iki farkli eseri lizerinden aktardigi iki rivayete bakilarak goriilebilir. Nitekim o, Siyeru
A‘lami’n-Nubeld’da soyle demektedir: “Zeyd e gelince o, Nebi’'nin (s.a.v.) vefat ettigi yil Cebrdil e
arz ettigi son arzaya katilan topluluk icinde bulunanlarin en genciydi” (Zehebi, 1402, 1/488). Buna
karsilik ikinci eseri Tdrihu’l-islam’da ise bunun ziddina soyle bir rivayet nakletmektedir: ‘Abdullah
b. Mes ‘ud dedi ki: Eger benden daha geng¢ olan ve son arzi bulunan birini bilseydim ona ulasmak
icin develerle yolculuk ederdim” (Zehebi, 1413, 111/380).

Son arz1 en iyi bilen sahabeyi belirleme hususundaki rivayetler arasindaki bu celiski, bazi
tabiinleri -burada 6zellikle Muhammed b. Sirin’i (61. 110/729) kastediyoruz- kendi kiraatlerinin,
Osman hattina dayandigi igin, son arz ilizerine kurulmus olabilecegini ummaya sevk etmistir.
Bunlardan biri olan ibn Sirin, Hz. Osman’in komitesinin mushafla ilgili ihtilaflarda nihai karari
vermeyi, aralarinda son arzla en son irtibati olan kisiye danigincaya kadar erteledigini diisiiniiyordu
ki, nitekim onlarin arasinda Zeyd de bulunmaktaydi. Her ne kadar Miisliimanlarin zihninde yaygin
olan kanaat, ibn Mes‘tid’'un Hz. Osman’in komitesine katilmadig1 ve okudugu kiratlerinin resme
aykir1 oldugu -zira son arz lizerine kurulmadigi- yoniinde olsa da bazilar1 bazi ayetlerde hata
bulundugunu séyleyen rivayetleri, resimde veya baska bir seyde hata bulundugu seklinde degil,
bilakis katibin son arzda yer almayan bir kirdati kaydetmis olmasi seklinde yorumlamaktadir (Bu
duruma 6rnek olarak, Taberi’nin Cami “u’l-Beyan ‘an Te’vili Ayi’l-Kur’an adl tefsirini tahkik eden
Mahmid Muhammed Sakir’in, eserin 6. cildinin 553. sayfasinda dipnottaki su ifadeleri verilebilir;
"Sunu soyliiyorum: Miicahid’in naklettigi ‘katibin hatasidr’ ifadesiyle kastettigi, Ibn Mes ‘id un
kirdatinin son arzda yer alan kirdat oldugu, fakat kdtibin son arzdan énceki kiraati yazdigidir.
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Dolayisiyla kdtibin, son arzda yer alan kirdati yazmasi gerekirdi; ancak hata ederek ilk kiraati yazdi.
Miicahid’in ‘kdtibin hatasidir’ séziinden kasti, kdtibin bunu kendi kafasindan uydurdugu degildir.”
Bkz., Taberi, tsz., VI/553.) Bu ¢eliski karsisinda bize, zorunlu olarak son arza terimiyle ilgili su
soruyu sormak kac¢inilmaz goriinmektedir ki o da sudur; eger kiraat ilmi, -Kur’an’in yedi harf {izere
indirildigi gergegi orta yerde durduk¢a- temelde okuma ihtilaflarin1 mesrulastirmaya dayaniyorsa, o
halde bu ihtilaflar1 ortadan kaldirdig1 sdylenen son arzd'dan s6z etmenin ontolojik ve epistemolojik
bir anlam zemini var midir?

4. Yedi Harf

Yedi harf terimi, kirdat ilmini mesrulastiran temel bir kavramdir. Bu terim ilk bakista
namazin Isra ve Mi‘rac’ta tedrici olarak farz kilinis siirecini hatirlatmaktadir. Zira her iki hadisede
de ama¢ timmete kolaylik saglamaktir. Nitekim Kur’an’in tek bir harf iizere okunmasindaki zorluk
nedeniyle, bir harften yedi harfe kadar farkli sekillerde okunmasindan bu anlagilmaktadir (Konuyla
ilgili olarak gelen rivayet soyledir: “ & i U a5l &> ol S b Cm e Ly o131 / Cebrdil bana
Kur’dn’t bir harf iizere okuttu. Ben de ondan artirmasint istedim. Nihayet (bu artis) yedi harfe
ulagti.” Hadisin kaynagi i¢in bkz., Buhari, 1311, I1I/122; Miislim, 1374, 1/560-561). Yedi harf ile
ilgili rivayetler, yedi harfin anlamindaki belirsizligi gidermemektedir. Bu yiizden kanaatimizce konu
ile ilgili tiim yorumlarin pesine diismek faydasizdir. Bunun yerine yedi harf hadisinin lafizlarina
odaklanarak, kirdatler ve Kur’an metniyle uyumlu bir anlayis gelistirmek gerekmektedir. Yedi harf
terimi iki gergegi teyit etmektedir: Birincisi okuma ile ilgili farkliliklarin kabulii, ikincisi ise tek bir
mushaf metninden ¢ogul metne gecis. Hadiste gecen yedi sayisi hakiki veya mecazi anlamda
kullanilmis olabilir. Ancak bu ¢ogulluk esit kabul edilmelidir; ¢iinkii bu ruhsatin kaynagi ilahidir.

Her ne kadar kaynaklarda yedi harf hadisinin pek ¢ok yorumu yapilmigsa da bize daha
gercekei gorlinen iic yorum One ¢ikmaktadir. Bunlar, “Kur’dn yedi harf iizere indirildi, ondan
kolaymniza geleni okuyun” Buhari, 1311, 11I/122; Miislim, 1412, 1/560) ifadesini imam mushafi
baglaminda degerlendirmistir. Hadis kaynakli yedi harf terimi ile tarihsel siire¢ icinde olusan mushaf
terimini birlestirdigimizde, yedi harf teriminin ¢ok uzun 6miirlii olmadig1 anlagilmaktadir. Yedi
harfin kronolojik olarak tarih sahnesine ¢ikisina bakildiginda, Sahabeler arasindaki kiraat
farkliliklarinin Hz. Peygamber’e arz edilip onaylanmasi, bu farkliliklarin Medine doneminde ortaya
ciktigin1 gostermektedir. Farz edelim ki okuma ile ilgili kiraat farkliliklar1 Mekke’de baglamis olsa
bile yedi harf terimi, varhgim ancak Imam Mushafinin yazimmna kadar devam ettirmistir. Bu
yaklasim, Taberi’nin, Imam Mushafinin Kur’an’mn indirildigi yedi harften yalnizca birine gére
yazildig1 goriisiinii desteklemektedir (Taberd, tsz., 1/64). Dolayisiyla mushaf yazim komisyonu,
kelimeleri birden fazla sekilde okunabilecek bicimde yazmay1 amaglamamistir. Bu yaklagimin en
bariz savunucusu Mekki b. Ebi Talib el-Kaysi olup o, kiraat farkliliklarini -mushaflarin
birlestirilmesine ragmen- Miislimanlarin kendi kirdatlerini korumalarma baglamig, ancak bu
okuyuslarin imam mushafina uygun olmasi sartin1 kosmustur (Mekki’nin konu hakkindaki goriisleri
icin bkz., Mekki, tsz, 44-45). Son tahlilde tensih edilen mushaflarin temelde gayesi, okuma
farkliliklarini tek bir resme indirgemekti. Mushafin goriiniirdeki resmine uygun okuma bigimleri ise
kiraati asere yekiinu i¢inde varliklarini koruyarak giiniimiize ulasmigtir. Ancak bu noktadan hareketle
su sorunun cevabinin ehemmiyeti ortaya ¢ikmaktadir; komisyon mushafi sahih kabul edilen ve
tevatiirle sabit olarak giliniimiize ulasan mevcut kirdatlerden hangisini baz alarak yazdi? Bu sorunun
cevabi ne olursa olsun, bu meselede sunu sdylenebilir; yedi harf terimi tarihsel bir vaka olarak imam
mushafinin ortaya cikisiyla sona ermis, hadisin tanidig1 lafz1 farklilik ruhsati da bitmistir. Bununla
birlikte, bu ruhsat yalmzca simrh diizeydeki kirdat farkliliklarina imkan tanimis; hattin yazi
karakteristigi ise kirdatler arasinda bir tiir hakem islevi gorerek, zamanla belirli bir hiyerarsinin
olugmasina zemin hazirlamistir.
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5. Kari, Ravi, Sahibu’t-Tarik, Vecih

Kiraat kokiinden ism-i fail olan kari kelimesinin ¢ogulu kurra olarak gelir. Kiraat istilahinda
kari, “Kur’an tilavet eden kimse” demek olup, bu da kendi i¢inde miibtedi, mutevassit ve miintehi
olmak tizere ii¢ kisma ayrilir. Kendisinden ii¢ farkli kiraat nakledilen kisiye miibtedi, {i¢ veya dort
kirdat nakledilene mutevassit, bu sayidan daha fazla kirdat nakleden kimseye ise miintehi denir
(Birisik, 2002, XXV1/426; Hefeyan, 1422, s. 151). Ravi ise kirdat imamlarindan kirdati dogrudan
veya vasitall olarak rivayet eden kimseye denir (Birisik, 2002, XXVI1/426; Hefeyan, 1422, s. 155).
Sahibu’t-tarik terimi ise kiraat ilminde bir okunusa onu raviden alan kimseye nisbetle verilen ad olup,
kiraat raviden alana nispet edildiginde ise tarik adin1 alir (Birigik, 2002, XVV1/426; Hefeyan, 1422,
s. 155). Ik ii¢ terim, kirdat imamlar1 ve onlardan rivayet edilen karileri farkli bakis agilarina gore
tabakalara ayirmaya yoneliktir. Bu meselede degisen kariler degil, tabaka kavraminin anlami ve arka
plamdir. Kariler ayni kalmakla birlikte, hiyerarsik dagilimlar1 kaynaklarin gesitliligi ve ilgi alanlarina
gore farklilasmistir. Bu nedenle terimlerin tarihsel kullanimini, vahyin baglangicindan teorik bigimde
sekillendigi doneme kadar, ortaya ¢ikis sartlar1 ve bir sahsa nispet edilme Olgiitleriyle birlikte
incelemek gerekmektdir.

Karilere dair teraciim eserleri iki gruba ayrilir. ik gruptakiler, kari, ravi ve sahibu’t-tarik
terimlerini ayirarak kirdatin senedini ispat etmeyi amaglamakta ve rivayet zincirini Cebrail’den Hz.
Peygamber’e kadar ulastirmaktadirlar. Bu gruba ibn Mucahid’in Kitdbu ’s-Seb ‘a, Tbnii’l1-Cezeri’nin
en-Nesr fi’l-Kwrd'ati’l- ' Asr ve Ebli Amr ed-Dani’nin et-Teysir fi’'l-Kird dti’s-Seb‘ adli eserleri
ornektir (S6z konusu eserlerde gecen ravi ve tarikleri icin sirasiyla bkz., [bn Mucahid, tsz, ss. 53-
101; Dani, 1930, ss. 98-122; Cezeri, ts, 11/249-526). Ikinci gruptaki eserler ise kari (Son dénem
arastirmacilarindan Hind Selebi, “kari” kavramini tanimlama ¢abasinda, terimin sézliik anlami ile
ondan tlireyen ¢esitli anlamlar ortaya koymustur. Bu anlamlar, “kéari” kavraminin tarihsel siirecte
gecirdigi doniisimii ve bu doniisiimiin dogurdugu sonuglar1 analiz etmek agisindan 6nem arz
etmektedir. Ancak Selebi’nin ¢alismasi, bu kavramsal incelemenin baglangi¢ asamasinda kalmis,
klasik kaynaklarda yer alan tanimlarla yetinmis ve kavramin tarihsel gelisimini derinlemesine takip
edememistir. Konuyla ilgili ayrintili agiklamalr igin bkz., Selebi, 1983, ss. 245-271), ravi ve sahibu’t-
tarik terimleri arasinda bir fark gérmez, onlar1 sadece Kur’an okuyucular1 olarak zikreder. Bu grupta
tek ayrim, kérilerin farkli donemlere mensubiyeti olup, bu durum genel biyografi kitaplarinda
siralandiklari gibidir. Bu baglamda hem okuyuculara hem baskalarina dair biyografiler igeren
eserlere bagvurulabilir. Zehebi’nin Ma ‘rifetu’l-Kurrdi’l-Kibdr ve Ibnii’l-Cezeri’nin Gdyetu n-
Nihaye fi Tabakati’l-Kurrd adli eserleri bu konuda 6nemlidir (Zehebi, 1416, 1/102-1V/1544’¢ kadar
bkz., Cezeri, 1427, 1/73’ten 1V/195’e kadar olan yerlere bkz.). Ikinci grupta yer alan eserlere
bakildiginda, ravi ve séhibu’t-tarik terimlerinin kayboldugu, kari teriminin ise Kur’an’t okuyan
herkes icin kullanildigi goriilir. Bu baglamda farkli kirdat nakledenler kari sayilirken, Hz.
Peygamber hem ilk okuyucu hem de farkli kirdatlerin kaynagi olarak zikredilmistir. Bu kirdatler
diger okuyucularin okuyuslarindan ve Osman mushafinin resminden ayrilir. Sahébiler Kur’an’
rivayet ve yaziyla koruyan ilk nesil olarak anilmis, Yemame Savasi’nda sehit olanlar giiglii ezberleri
nedeniyle kurrd diye adlandirilmistir (Ornek icin bkz., Sicistani, 1415, ss. 157-158, 163-166;
Belazuri, 1407, s. 121).

Kurra terimi baglangicta genel bir anlam tasirken, zamanla belirli gruplari ayiran bir nitelik
kazanmistir. Klasik rivayetlerde kurrd terimi Hz. Peygamber donemindeki Bi’r-i Maiine sehitleri,
Hz. Ebi Bekir devrindeki Yemame sehitleri, Hz. Omer’in meclisindekiler, Hz. Osman’a karsi
ayaklananlar ve Hz. Ali’ye muhalefet edenler i¢in kullanilmis, son grup daha sonradan Hariciler
olarak amlmgstir (Muasir arastirmacilardan Mustafa Shah, “Klasik Islam Geleneginde Kurra’nin
Kokenleri Arayis1” isimli makalesinde kurrd teriminin tarihsel siire¢ iginde gegirdigi asamalari
basarili bir sekilde analiz etmistir. S6z konusu calisma i¢in bkz., Mustafa Shah, 2005, ss. 1-35).
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Hicretin birinci ylizyilinin {i¢lincii ¢eyregine kadar kari kavrami, Kur’an’1 digerlerinden daha fazla
ezberleyen ve ona Ozel ilgi gosteren kimselere karsilik gelmek iizere kullanilmistir (Konuyla ilgili
olarak ibn Mucahid, eserinde on kirdat imamindan biri olan Ebai Ca’fer Yezid b. el-Ka’ka (51. 130)
ve onun damadi Seybe bin Nisah (61. 138) hakkinda, bu ikilinin Harre savasindan sonra, hatta
oncesinde bile insanlara kirdat 6gretmeye basladiklar1 bilgisini paylasirken, s6z konusu savagin Hz.
Peygamber’in vefatindan elli bir y1l sonra meydana geldigine dikkat ¢ekmistir. Bkz., Ibn Mucahid,
tsz, s. 58). Kari teriminin savas baglamindaki kullanimi ise gruplara dini mesruiyet ve kutsiyet
atfederek miicadeleleri siyasi-askerl olmaktan ¢ikarip kutsal bir dava goriiniimiine biirtindiirmiistiir
(Bu duruma 6rnek olarak Hz. Ali ile Muaviye b. Ebi Sufyan arasinda meydana gelen siffin savast
sirasinda, Muaviye’nin askerlerine kur’an’in hakemligini isteme gayesiyle mizraklarina kur’an
sayfalarin1 takmalarini emretmesi akabinde yapilan bu teklif, savastan yorulmus ve ¢ogu ayni
zamanda akrabalari olan dindaslarina kili¢ ¢cekmekte tereddiit eden Hz. Ali’nin ordusundaki askerleri
birbirine diislirmiistiir. Hz. Ali’nin ordusunun biiyiik bir kismi, bilhassa kurra olan askerlerin, savagin
derhal durdurulmasii istemeleri neticesinde tarihte hakem olay:1 olarak bilinen hadise ortaya
cikmistir. Ayrintili bilgi i¢in bkz., Minkari, 1382).

Kur’an 6gretiminin belirli bir doneme dayandirilmasi, bu faaliyeti mesru ve kutsal kilmay1
amaglamistir. Tkra siireci, Hz. Osman’m Mushaf ¢alismasimin devami olarak goriilmiis ve etrafinda
olusan icmanin yayilmasina hizmet etmistir. Fetihlerle sahabenin dagilmasi ve cami halkalar1
marifetiyle karl terimi 6zel anlam kazanmig, oradan da tabiin nesline gegmistir. Hicri birinci yiizyil
sonlaryla ikinci yiizyil baslarinda kéari unvani, kimlik ve statii insas1 i¢in ayrigan bir grup tarafindan
benimsenmig, bu farklilasma sosyal ve siyasi alanlara da yansimistir. Rivayetler, biiyiik tabiin
alimlerinin bu ayrismadan hosnut olmadigin1 bize bildirmektedir (Ornegin Lisanu’l-Arab ve Tacu’l-
Ariis’ta, " =kb “ maddesi ile ilgili olarak Hasan-1 Basri” ile ilgili sdyle bir rivayetten bahsedilmektedir:

Hasan-1 Basri, Ibn Hiibeyre’nin (muhtemelen Emevi halifelerinden Omer b. Hiibeyre kastediliyor)
kapisinin 6niinden gegerken, yaninda kurrd bulunuyordu. Selam verdikten sonra sdyle dedi: “Sizi
oturmus goriiyorum. Biyiklarinizi iyice kirpmissiniz, baglarinizi tamamen tirag etmissiniz, elbise
kollarmizi kisaltmigsiniz, ayakkabilarinizi yayvanlastirmigsiniz. Allah askina! Eger siz krallarin
elindekine kars1 zahidlik gosterseydiniz, onlar sizin elinizdekine ragbet ederdi. Ama siz onlarin
elindekine ragbet ettiniz, bu yiizden onlar da sizin elinizdekine zahidlik gosterdi. Kurrd’y1 rezil
ettiniz, Allah da sizi rezil etsin.” Hgili kaynaklar i¢in sirasiyla bkz., [bn Manzir, 1414, 11/550; Zebidi,
1385, VII/30-31). Yemame schitleri harig, kurrd unvaninin sistematik kullanimi tabiin devrine
rastlamaktadir. Ibnu’n-Nedim, el-Fihrist'te bu ismi ilk kez Ebi Amr b. el-*Ala i¢cin kullanmus,
ardindan bu {invam yedi kirdat imamim kapsayacak sekilde de kullanmistir (Bkz., Ibnu’n-Nedim,
1417, ss. 46-48). Bu da kéri teriminin, kiraat ilminin tesekkiil siireciyle birlikte sekillendigini
gostermektedir ( Zira Katib Celebi’nin (6l. 1067) Kesfu’z-Zunlin’da kurra tabakalarini Arap dil
ilimleri i¢inde bagimsiz bir dal olarak kaydetmesi, kari terimiyle kirdat ilmi arasinda ortaya ¢ikan
ilm1 hiyerarsiyi gostermesi bakimindan énemlidir. Bkz., Katib Celebi, tsz, s. 14).

Kiraat literatiirii yalnizca yedi imamla sinirl degildir. Ibn Mucahid’den (61. 324) sonra el-
Huzeli’nin (6l. 465) elliden fazla imam zikretmesi, dordiincii yiizyilda yedi kirdat sisteminin
kesinlesmedigini gosterir (Huzeli, 1435, 1/77-109). Yedi imama dair kolektif kabul ilk {i¢ asirda
olusmus, Ibn Mucahid’in baslattig1 yedili kirdat sistemi, 6grencileri Ebti Ali el-Farisi (61. 377) ve Ibn
Haleveyh (61. 370) tarafindan benimsenmis, Satibi’nin (61. 590) Hirzu’l-emani kasidesiyle ise iyice
literatlire yerlesmistir. Ancak kari teriminin tarihsel siire¢ icinde yedi, on veya on dort imamla
sinirlandirilmasi, Hz. Peygamber ve sahabilerden sahih rivayet edilen bazi kiraatlerin diglanmasina
yol agmus, bu yiizden Ibn Mes‘iid ve Ubeyy b. Ka‘b’in kiraatleri resmi hatta muhalefetleri sebebiyle
terk edilmistir. Ancak bu durum, sahabilerin giivenilirligi ve sozlerinin korunmasi ilkesini
zedelememektedir. Zira klasik metodolojiye gore bu ¢eligkiyi onleyen unsur son arza kavramidir.
Ancak kirdat imamlarinda adalet ve zabt sartlarinin aranmasi, siyasi etkileri artirmig, bir kariye
mezhebi isnatlar yapilmasi, zithd ve dogruluguna ragmen kirdatinin dislanmasina yol acabilmistir.
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Hasan-1 Basri’nin Ibn Mucahid oncesi ve sonrasi konumu bu duruma spesifik bir érnek teskil
etmektedir. Zira yedi imamin kirdatlerinin iistiin oldugu fikri, ibn Mucahid’den 6nce yaygin degildi.
Ebi Ubeyd el-Kasim b. Sellam (61. 224), Kife’de Yahya b. Vessab, Asim ve el-A‘mes’i zikretmis,
Hamza’nin kirdati 6ne ¢iksa da ittifak gérmemistir. Kisai bazi kiraatleri se¢ip bazilarini terk etmistir.
Ebl Hatim es-Sicistani (61. 250) ise yirmiden fazla karlyi zikretmis, fakat yedi kiraat imamindan olan

)

fbn Amir, Hamza ve Kisai yi anmamistir (Miisd Sahin Lasin, 1423, s. 84).

Kari terimi kiraat literatiiriinde zamanla on dort sahsiyetle 6zdesleserek sabit bir teknik terim
haline gelmistir. Bu sahsiyetler ii¢ grupta toplanir: Ibn Mucahid’in sistemlestirdigi yedi imam,
Ibnii’l-Cezeri’nin ekledigi iic imam ve on dort kirdati tamamlayan dort imam. Béylece yedi en az,
on dort ise en fazla sahih kiraat yekinunu temsil etmistir. Tevatiir 6l¢iitli kirdatlerin sahih kabuliinde
temel esas olmus, en iyi ihtimalle on kiraati kapsadigi i¢in on dort imam disindaki rivayetler -
ozellikle sahabi kiraatleri- diglanmistir (Tevatiir teriminin anlami, Kur’an ilimleri alaninda ¢alisma
yapanlar i¢in hem zaruri bir ihtiya¢ hem de metodolojik bir arag olarak ortaya ¢ikmistir. Bu terimden
beklenen amag, kirdatlerin giivenilirligini ve Kur’an’in lafzi naklindeki saglamligi temin etmektir.
Kiraatler hakkinda tevatiir kavraminin gegerliligi ve bunun imkanina dair basarili bir ¢aligma igin
bkz., Osman Bayraktutan, 2018).

Ravi ve sahibu’t-tarik terimlerine bakildiginda, hicri ikinci yiizyihin ilk yarisinda bu
terimlerin kullanilmamasi, kurrd sifatinin kurumsallastigimi gosterir. Bu siire¢ ravilerin ortaya
cikistyla baslamis ve ihtiyar kavramiyla iligskilendirilmigtir. Artik kari olmak icin sadece kiraat
bilmek degil, Kur’an’1 ezbere bilmek, farkli okuyuslara hakim olmak ve O6gretime adanmak sart
olmustur. Zamanla bu gorev resmi bir meslek haline gelmis, karl veya mukri bir memur sayilmais,
Hz. Osman Mushaflarinin temsil ettigi resmi kiraate bagli kalmis ve bu unvan igin Arap dili ile nahiv
bilmek zorunlu olmustur. Bu sistemde ravi ikinci, sdhibu’t-tarik tuglincli dereceden kari kabul
edilmis; kirdatler ise kurra, raviler, ashabu’t-tarik ve ashabu’l-vuciih olmak iizere dort halka
iizerinden aktarilmistir. Kirdat aktariminda halkadan halkaya gecisle adi zikredilmeyen imamlar
dislanmis, ardindan raviler, tarik ve vech sahipleri say1 bakimindan sinirlandirilmistir. Asil mesele
bu dort halkayr pratik diizeyde tanimlamaktir. Teorik olarak her kirdat sahibi ravi sayilsa da bu
indirgemeci goriinmektedir. Zira her halkada ravilik kavraminin mahiyetinin agiklanmasi gerekir.
Literatlire gore imamlar kirdati sahabilerden, tabiin ve tebeu’t-tdbiinden rivayet etmistir. Raviler ise
dogrudan imamlardan nakletmisler, tarik sahipleri de ravilerden belirli yollarla kiraat aktarmis, vech
sahipleri ise tariklerden farkli vecihler seklinde rivayet etmistir. Klasik donemde bu ayrim, yalnizca
giivenilir nakli vurgulamak i¢in degil, hangi halkada 6nceki halkaya aykiri rivayet ¢iktigini tespit
etmek i¢in yapilmistir. Bunda asil amag ise hangi halkada onceki halkaya aykiri bir rivayet ortaya
ciktigini tespit etmek olmustur. Bu baglamda, Ibrahim b. Omer el-Ca‘beri (6l. 732), soyle
demektedir: “Bil ki, kirdat imamlari, kirdati imamin adiyla anmayi, rivayeti, ondan dogrudan alan
kimseye nispet etmeyi, tariki, rivayeti aktaran kigiye nispet etmeyi gelenek hdline getirmislerdir. Bu
nedenle, Nafi‘ kirdatinin, Kalin rivayetinin, Ebii Nesit tarikiyle denilerek boylece kirdat ihtildfin
kaynagi anlasimis olur. Zira her imamin bir ravisi oldugu gibi, her ravinin de bir tariki vardir”
(Ca’beri, 1419, 11/99).

Bir imamdan birden fazla ravinin rivayet etmesi, okuma ihtilafinin kaynagimi sorgulatir.
Ciinkii kirat yalnizca sozlii aktarim yoluyla nakledilmektedir. imam—ravi-tarik zinciri izlendiginde
yukarida gegen dort terim arasindaki ayrimin normatif oldugu goriiliir. Ca‘beri’ye gore bu ayrim hem
ihtilafin kaynagini belirlemek hem de halkalar arasindaki hiyerarsi kurmak i¢indir. Séyle ki; asil
fer‘e, fer* ise kendi ferine iistiin kabul edilir (Ibrahim b. Omer el-Ca’beri, 1419, 11/101). Asil kavrami
genel olarak Hz. Peygamber ve sahabileri, kiraat literatiiriinde ise imam karileri ifade etmektedir. Bu
ikinci anlam, kari de aranan sartlara bagli olup, kirdatlerin gelecegi ve imam mushafina bakis
agisindan Gnemlidir. Nafi’nin Eba Ca‘fer’den, ‘Asim, Hamza ve Kisdi’nin el-A‘mes’ten kirdat
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Ogrenmeleri onlar1 ravi yapmaz, cilinkii kirdat farkli rivayetlerin birlesmesiyle olusmus bir biitiindjir.
Nafi konuyla ilgili s6yle demistir: “Yetmis tdabiiden kirdat 6grendim... Ikisinin iizerinde ittifak ettigi
rivayetleri aldim, birinin yalmz basina rivayet ettigi seyleri ise terk ettim — ta ki bu lkirdati
olusturabileyim” (Zehebi, 1/107; Bu baglamda, kiraat literatiiriinde yer alan eserler araciligiyla,
kirdat imamlariin nasil siniflandirildigimi ve bu siniflandirmanin ne sekilde yapilandirildigini, ibn
Mucéhid 6ncesi ve sonrast donemde telif edilen eserler iizerinden izlemek miimkiindiir).

Sonug¢

Bu calisma, kirdat ilminin temelini olusturan kavramlarin yalnizca teknik birer terim
olmadigini, aksine vahyin metinlesme siirecinde merkezi birer mesruiyet ve otorite aygiti olarak islev
gordiigiinii ortaya koymustur. Aragtirmanin en net bulgularindan biri, imam mushafi kavraminin
tarihsel bir niishadan ziyade, kirdatlerin sihhatini belirleyen epistemolojik bir sinira doniismiis
olmasidir. Ibnii’l-Cezeri’nin “takdir” teriminden “ihtimal” terimine gegis yapmas1, mushaf hattinin
mutlak bir yazi standardi olmaktan gikarilarak, sahih kabul edilen on kirdati kapsayacak sekilde
esnetilen bir “mesruiyet cercevesi’ haline getirildigini gdstermektedir. Bu baglamda, son arza olgusu
ise tarihsel bir kesinlikten ziyade, mushaf metnini “tamamlanmis ve kapali” bir yapiya kavusturmak,
Osman mushafi digindaki tiim varyantlar1 (sdz) devre dis1 birakmak icin kullanilan teorik bir
miihiirleme mekanizmasi olarak islev gdrmiistiir. Sonug¢ olarak, klasik alimlerin bu kavramlar
iizerinden gelistirdigi ¢6zlim yollar1, metnin hem korunmasini saglamis hem de rivayetler arasindaki
ihtilaflart hukuki bir zemine oturtmustur. Caligmanin ulagtig1 bir diger 6nemli sonug ise yedi harf
ruhsatinin tarihselligi ve bu ruhsatin mushafin istinsahiyla gecirdigi doniisiimdiir. Bulgular, yedi harf
ruhsatinin immete saglanan gegici bir kolaylik asamasi oldugunu ve imam mushafin ortaya ¢ikisiyla
birlikte bu genislik alaninin resm1 hat sinirlari igerisine ¢ekilerek disipline edildigini kanitlamaktadir.
Hadislerin tanidig1 lafzi farklilik serbestligi, yerini tek bir resmi hat iizerinden yiiriitiilen sinirl bir
farklilik sistemine birakmistir. Bu durum, yedi harf olgusunun tarihsel bir vaka olarak sona erdigini
ve “tek metinden ¢ogul metne gecisin mesruiyetinin” arttk mushaf resmiyle smirlandirildigin
gostermektedir. Arastirma, modern akademik cevrelerin bu tarihsel “disipline etme” siirecini
kavramada yetersiz kaldigini ve klasik metodolojinin sundugu derinligi tam olarak yansitamadigin
tespit etmistir. Son arza kavrami, kiraat ilminin epistemolojik ¢ergevesinde yalnizca tarihi bir rivayet
olgusu degil, ayn1 zamanda Mushaf metninin nihai sabitlenmesini saglayan teorik bir mihiirleme
mekanizmasi olarak islev gdrmiistiir. Zeyd b. Sabit ve ibn Mes‘tid merkezli rivayetlerdeki celiskiler,
bu kavramin tarihsel aktariminda belirsizlikler bulundugunu gosterse de kiraat otoriteleri agisindan
son arzd, Osman mushafi digindaki varyantlarin gegerliligini yitirmesini ve metnin tamamlanmis bir
biitiinliik kazanmasini temin eden en gii¢lii delil olarak kabul edilmistir. Bu yoniiyle son arza, yedi
harf ruhsatinin tarihsel olarak sona erdigini ve lafzi farkliliklarin resm1 hat sinirlari iginde disipline
edildigini teyit eden bir epistemolojik dayanak teskil etmektedir. Dolayisiyla kirdat ilminin temel
kavramlar1 arasinda son arza, metnin korunmasi ve ihtilaflarin hukuki cergeveye alinmasi
bakimindan merkezi bir rol oynamaktadir. Son olarak, kari, ravi, tarik ve vecih hiyerarsisinin analizi,
kiraat ilminin bir onay mekanizmasi olarak nasil kurumsallagtigini acik¢a ortaya koymaktadir.
Baglangicta sadece Kur’an’t iyi ezberleyenleri ifade eden karl unvani, zamanla sosyo-politik bir
statiiye, dini mesruiyet insasinda bir araca ve toplumsal bir sinifin kimlik gostergesine doniismiistiir.
Imam-ravi-tarik-vecih silsilesinin olusturulmasi, yalmzca giivenilir nakli saglamak i¢in degil, ayni
zamanda ihtilaflarin hangi halkada ortaya ¢iktigim tespit ederek rivayetleri normatif bir kontrol
altinda tutmak i¢in kurgulanmistir. Bu dort halkali sistem, kirdat imamlarinin “ihtiyar” (tercih)
sistemini kurumsallastirmis ve bireysel okuyuslar1 otorite tarafindan onaylanmis birer “ekol” haline
getirmistir. Ulasilan bu nihai sonuglar, kirdat terminolojisinin vahyin metinlesme siirecini, ihtilaflarin
hukuki ¢ergeveye alinmasini ve ilmi otoritenin tesisini saglayan dinamik ve kurucu bir yapiya sahip
oldugunu ortaya koymaktadir.
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ETIK BEYANLAR
Arastirma ve Yayin Etigi
Bu makalenin 6zgiin bir ¢alisma oldugunu ve bilimsel arastirma ve yayin etigi ilkelerine
uygun olarak hazirlandigini beyan ederim. Makale daha oOnce herhangi bir yerde
yayimlanmamis olup bagka bir dergide degerlendirme siirecinde degildir.
Caligmada kullanilan tiim kaynaklar akademik kurallara uygun bigimde atiflanmistir.
Caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon icermedigini; arastirma
bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederim.
Yazar Katkisi
Caligmanin tasarlanmasi, yiiriitiilmesi, analizi ve makalenin raporlama agamasini tek basina
yiirlitmiistiir. Makalenin son hélini okuyup onayladim ve yayimlanmasini kabul ettim.
Cikar Catismasi
Bu makalenin yayimmlanmasina iligkin herhangi bir ¢ikar ¢atigmasi bulunmadigini beyan
ederim.
Finansal Destek
Bu arasgtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.
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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
zeka araglart calismanin bilimsel igeriginin, aragtirma tasariminin, analizlerinin veya
akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin igerigine iliskin tim
akademik sorumluluk bana aittir.

Telif Haklar1 ve izinler
Telif hakki gerektiren materyaller kullanilmigsa gerekli izinlerin alindigimi ve ¢aligmanin
herhangi bir fikri miilkiyet hakkini ihlal etmedigini beyan ederim.
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Makalenin son hélini okudum, onayladim ve yayimlanmasini kabul ettigimi beyan ederim.
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