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Abstract

The question of how to reconcile religious truth with other conceptions of the truth seems to be one of the most problematic for many religious traditions. In Islam, where we have Shariah-based model for the religious understanding and coexistence (with many rules both stated in the Qur’an and Sunnah and developed by Islamic jurists, fuqaha’) this issue has been a point of discussion from many positions, starting from the early period like the “Madinah Constitution” of the Prophet (peace be upon him) and “Pact of Umar” until the contemporary times. In this article, I would like to consider the topic as it was approached by great Turkish scholar of Islam BediuzzamanSaid Nursi in his masterpiece of Qur’anic exegetics Isharat al-I’jaz fi Mazan al-Ijaz. Comparing the method of Said Nursi to other tafsirs, my aim is not merely to reconstruct of what was said about antireligious relations in Islam, but to describe the fundamental basics of religious understanding from the general perspective of Risale i-Nur and Isharat al-I’jaz in particular. Another related aim also to contextualize Isharat al-I’jaz with the Islamic exegetical tradition, emphasizing main dimensions of the textual reasoning applied by its notable author.
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1. Relations Between Knowledge and Action in Islam
First of all, it is necessary to know how Said Nursi approached the Qur’an itself as a Word of God and Last Revelation to humanity. As Bediuzzaman says in his masterpiece of tafsir scholarship Isharat al-I’jaz fi Mazan al-Ijaz, “The Qur’an is an Educator of the Human World, this is like a water and light for the big Humanity, the one which comes from Islam” (Nursi, 2004, p. 21). These words still should be considered as a cornerstone for the building of every social practice, be it related to the religion, politics, economy, culture, law or any other field. For my strong belief, works of Bediuzzaman remain for us one of the best beacons of light for the contemporary Islamic thought we strongly demand on it. In my own reading of Badi uz-Zaman’s books – and perhaps by many scholars from other countries and times – I see the unique approach to the relations between the religious belief based on the primary sources of Islam and its projection onto reality. When speaking about the true meaning of worship in Islam, Bediuzzaman argues not only for the establishment of the religious duties, but also their application to the social action as the performance of the divine commands and avoidance of what is forbidden (imtithal al-awamir wa ijtinab al-nauwahi). So the real obedience to God (‘ibadah) appears when the human follows the divine law in his interaction with the world, and the main idea here is the action: “the worship is doing some actions because we prescribed to do so, and every thought which is going to be the reason for this action is the following, but if we speak about the genuine worship it means that we should follow the command itself, and if the following  will be based on the human wisdom only the worship is false. The worship is permissible if the wisdom is only one of the reasons for this kind of the worship” (Nursi, 2004, p. 164).

2. Relations between divine command and human wisdom

In this context, Bediuzzaman not only says about the relations between knowledge and action in Islam (ilm – ‘amal), but also divine command and human wisdom: they should be used at once with no extremities such as the abstract rationalism/materialism or blind taqlid and religious fanaticism. What is also important, Bediuzzaman also addresses the Platonic concept of law but nevertheless says that it is not real one (haqiqi) such as the Islamic one, notwithstanding the fact that he agrees with some “natual” (fitri) elements in it. In a broad perspective, he opens the window to compare the Western model of rational law and the Eastern model of religious law. For Badi uzzaman,” nature” (tabia) is the “habit of God in His creature” and thus not the single power which governs everything (as materialistic worldview supposes), but the nature is “trace” of God’s wisdom (Nursi, 2004, p. 148). Thus, both Islamic shariah and the shariah-based state law (nizam) are interconnected as the systems of terms which precede the nature and thus propose the command to positive action even before we consider it as a really positive. Such was Bediuzzaman in his evaluation of the actions as the real application of Islamic wisdom to reality and his thought gives us good example of how the deep spirituality of Islam corresponds to the modernity and modern challenges; moreover, it is about the transformations in Islamic societies we really need today. 

3. Said Nursi’s Efforts Towards Religious Understanding
 Contemporary scholars appreciate Said Nursi efforts towards religious understanding in different ways. Thomas Michel argues that Said Nursi offers original and thought-provoking insights on Muslim-Christian dialogue and cooperation. According to him, for Said Nursi central thesis was that Muslims and Christians together can build a true civilization according to God’s plan in which human dignity, justice, and fellowship will be the norm. This is possible if they seek to ground their mutual relationships on love. In his famous Damascus Sermon, he states that the Fourth Word on which civilization is to be built is love. “The thing which is most worthy of love,” he states, “is love, and that most deserving of enmity is enmity. It is love and loving - that render people’s social life secure and that lead to happiness - it is these which are most worthy of love and being loved.”  “The time for enmity and hostility is finished,” he concludes. For him, this call to love, even across the boundaries of one’s religious community, still rings true today. Events which have occurred in our world since Said Nursi first delivered his Damascus Sermon in 1911 have underlined the importance of this message. The world still looks to Muslims and Christians as two communities of faith founded on the Loving and Compassionate God to show the way to love as the Divine Alternative to hatred and war (Thomas Michel, 2004). Other scholars like W. Valkenberg emphasize Said Nursi’s attention to belief as such and the notion of “believers”. He says that Said Nursi, in his description of the three circles, no longer writes about Muslims but about believers and affirmers of divine Unity. He supposes that in spiritual sense Said Nursi allows for the possibility that Muslims could worship together with other believers who truly follow the tradition of Abraham being “true in faith” (hanīf, Qur’an 3:67), and who share the intention of Tawhīd (worshiping the One True God).  On the other hand, I may be overstating my case here since Said Nursi does not explicitly indicate his intention to describe an “Abrahamic community” here. He does so, however, at several other places where he speaks about the possibility for Muslims to work together with Christians in order to save humanity from atheism. It has to be noticed, however, that Said Nursi does not endorse a facile ecumenism in which both faith traditions would be required to give up their specific appeal to God’s revelation. Quite the contrary, he seems to refer to the famous verse in the Qur’ān that talks about Christians as “nearest in faith” to Muslims because they are devoted to learning, because they renounce the world and are not arrogant by saying: “A zealous and self-sacrificing community known as a Christian community but worthy of being called “Muslim Christians,” will work to unite the true religion of Jesus (Upon whom be peace) with the reality of Islam, and will kill and rout that society of the Dajjal, thus saving humanity from atheism.”One may call this an Islamic inclusivism according to which Said Nursi is willing to accept those Christians who take worshiping the One True God seriously as Jesus did: they are worthy to be called “Muslim Christians” in the same vein as Christian inclusivists, following Karl Rahner, could see Muslims as “anonymous Christians” (W. Valkenberg, 2008).

4. Said Nursi’s Approach to Tafsir

Other scholars not only describe tafsir of Said Nursi as a strongly insightful, but also the nature of his approach to tafsir. Comparing some of the most popular 20-th century exegetics with the one written by Said Nursi, Modern scholars’ commentaries are considered to be reason-based exegesis. Hakan Çoruh makes conclusion that while ʿAbduh’s method is text-based, Nursi’s is based on kalām (Islamic theology). While ʿAbduh is critical of the classical style of tafsīr and of linguistic discussions in tafsīr, Nursi may be considered a modern representative of the Ottoman exegetical school and a follower of the chain of certain reason-based exegetes such as Fakhr al-Dīn al-Rāzī and al-Baydāwī. Moreover, modernist exegetes appear to downplay the classical emphasis on the linguistic inimitability of the Qur’an in their reason-based interpretation. For example, ʿAbduh believes that focusing on aspects of tafsīr such as linguistic analysis, uslūb (literary style) and balāgha (rhetoric) distracts people from the primary message. In contrast, Nursi can be seen as exemplifying the tradition of Ottoman exegesis, which followed the line of al-Baydāwī and al-Nasafī. He generally points out numerous linguistic rules and structures in the interpretation of the Qur’an, examining the implications of different usages of language for the meaning of the text. Linguistic and rhetorical interpretations in Nursi’s methodology are a sine qua non of Qur’an exegesis. Nursi’s emphasis on language and linguistics, and the relationship between language and meaning should be examined in terms of literary studies and hermeneutics and his contribution to the theory of nazm (word-order) needs further analysis. In addition, modernist scholars have clearly expressed their dissatisfaction with classical methodologies, arguing that there is a need to develop a new way of looking at the Qur’an, so they criticize various aspects of tafsīr. Nursi, on the other hand, does not have any major problem with the classical methodologies and finds a number of weaknesses in reason-based commentaries (Çoruh, 2017, p. 103).

3. The Qur’anic Texts on The Problem of Religious Coexistence
3.1.  Modern Interpretations of The Texts
In this study we will take some of the Qur’anic texts as a starting point to see, to which extent its modern interpretations include an answer to a problem of religious coexistence as a value to compare with Said Nursi’s approach. However, in the mentioned works only relation to Christians was noted, without systematic analysis how the religious tolerance origins from the viewpoint of Islam. Referring to the previous outline of the problem of religious freedom, we should point on the three patterns of coexistence, which can be found in Islamic culture. That is, the level of individual choice to believe (ikhtiyar), the level of relations between the groups of believers (mu’ammalat), and, finally, status of believers of other religions and disbelievers in Islamic community (traditionally dhimmi). Since not every modern tafsir is systematic as the medieval one, we choose the following ayas, related by exegetes to the problem of religious tolerance: “There is no compulsion in religion: rectitude has become distinct from error” (Qur’an, 2:256), “O you who have faith! Do not take the Jews and the Christians for friends: they are friends of each other” (Qur’an, 5:51), “And say: [This is] the truth from your Lord. Let anyone who wishes believes it and let anyone who wishes disbelieve it” (Qur’an, 18:29). Especially, we are conscious that the issue of religious tolerance in tafsir cannot be restricted to the commentaries on these ayats. Nonetheless, the most important trends are present here to great extent.

It seems that the first of the commentaries, that devotes much for the question of relation between Islam and other religions (and, consequently, status of these religions), is Al-Manar of Muhammad ‘Abduh (1849 – 1905) and his student, Rashid Ridha (1865 – 1935). In the beginning of interpretation of the classical explanation of the reason of revelation (sabab an-nuzul) is mentioned, which shows how the Prophet Muhammad banned the forced conversion of children into Islam. Beside these traditional statements, Rashid Ridha argues for the peaceful spread of Islam against the unnamed “enemies”, who insist that it was spread by the sword. Even more, the author states, that the time of 2:256 revelation is a Medinah period of Islam, when Muslim community suffered from the aggression of Meccan polytheists and some Jewish tribes. However, writes he, even in these turbulent times Islam called for the grace and absence of any forced conversion. Rashid Ridha mentions the words of his teacher Muhammad ‘Abduh, who understood the spread of some religion by force as a kind of politics which, in this case, has nothing to do with a real faith (iman). So, in contrast to other religions (the authors of al-Manar take Christianity as an example), Islam by no means uses a force (Tafsir al-Manar, 1974, Vol. 3, p. 37). The same principle of peace is included in al-Manar commentary under the explanation of 5:51, recognizing wilaya (“friendship” in Ali Quli Qarai translation) with non-Muslims as a “mutual help” (tanasur) and “alliance” (muhalifah). Rashid Ridha explaines that wilaya is forbidden because of its real goals and not the differences in belief between Muslims and followers of other religions. Its real reason is hostility towards the followers of Islam. As a result, the real friendship and good relations with the followers of Judaism and Christianity are not banned here, in contrast to the classical explanations of az-Zamakhshari and al-Baydhawi. He uses as the argument the permission of marriage with Christian or Jewish women (Qur’an, 5:3) and, respectively, ayat on relation between spouses: “He ordained affection and mercy between you” (Qur’an, 30:21). So, concludes Rashid Rida, obviously 5:51 is revealed against the hypocrites among Muslims, who wished to destroy the order of Islam, and not the Jews and Christians as they are (Tafsir al-Manar, 1974, Vol. 6, p. 425-427).

The same explanations, borrowed from al-Manar and shortened, was proposed by Mustafa al-Maragi (1881 – 1945). Referring to the traditions from the tafsir of at-Tabari, al-Maragi tries to show, that even this highly authoritative tafsir explains wilaya from 5:51 as a “mutual help” and “alliance” between the hypocrites and Jewish tribes of Medina. As for the 2:256, “there is no compulsion in religion” means only the ban of the forced conversion to Islam. Moreover, he adds to the ideas of his forerunners an important statement. Muslims, al-Maragi writes, recognize “No compulsion in religion” as the principle (asas) of their belief and the pillar (rukn) of its politics. So, nobody should be forced to embrace Islam, as nobody should be forced to leave it. Interestingly, he speaks about “the best kind of polemics” as the result of “freedom of call” (hurriya ad-dawwa), which Muslims should defend even by the means of jihad. We may conclude that for al-Maragi religious freedom is a freedom to invite people to Islam, without force conversion but, from the other side, without any barriers from unbelievers (Al-Maragi, 1946. vol. 2, p. 18.).

The next of important commentaries is the Zahrat at-Tafsir by Egyptian scholar Muhammad Abu Zahra (1898 – 1974). An expert in Sharia, he begun to write his own commentary since the 1950s. This exegete sees the mentioned verse from Surah “al-Baqarah” (2:256) from the two vistas. The first is that from the epistemology. Abu Zahra writes, that iman and, relatively, acceptance of some religion is “the intellectual perception” (al-idrak al-fikri). As a result, it should be a voluntary action, based on a completely free choice. The author takes “compulsion” in the most literal way: for him, no religiosity is possible by any means of force. The second is that from the perspective of Islamic call (dawwah). Its starting point is a “wisdom” and “good advice”, mentioned in other verse of the Qur’an (16:125). In general, Abu Zahra insists that only knowledge is a way to iman. Thus, the explanation of “what is correct” does not include any force. To my mind, there are some traces of Asha’ri theology, where rationality plays a role of some basis for the religion. Abu Zahra gives detailed explanations of 5:51. He tells us, that in relation to Muslims non-Muslims divided into the three groups: a group which live in peace wish Muslims, a group which is hostile expressively, and a group, which hide its hate to Islam. There is no barrier in relation with the first group; however, any help for the second and third groups is an injustice (zulm) to other Muslims. In contrast to his forerunners, Abu Zahra does not mention here the issue of jizyah; this author tried to define possible relations with non-Muslims from the positions of modernity (Zahrat at-Tafsir, 1987, p. 2241-2242).
The next tafsir from the Egyptian school is the work of Muhammad ibn al-Khatib (1900 – 1981), first published in 1964. Explaining 2:256 in his “The most clear commentary” (Awdhah at-tafsir), ibn al-Khatib writes that this ayat is a point for the “freedom of religion” (hurriyah al-‘ittiqad), so the “religiosity” must be like a kind of scientific research. For this exegete, verse 18:29 gives for humanity a chance to choose (Al-Khatib, 1964, p. 255).

The same position is stated in the tafsir of famous Egyptian scholar Muhammad bin Mutawwali ash-Sha’arawi (1911 – 1998) who writes about freedom to choose between the faith and arrogance. However, on the opinion of this scholar, ayat 2:256 cannot be used to avoid some prescriptions of Islam: if someone, by the free will, embraces Islam, he should follow all the prescriptions of faith, wish him to do it or not. In the same way as Rashid Ridha and al-Maragi, ash-Sha’arawi uses this verse against those who argues for the spread of Islam by sword (Al-Sha’arawi, 1991, p. 1113).

The similar ideas can be found in tafsir of Tunisian scholar Muhammad ibn ‘Ashur (1879 – 1973), who was influenced much by Muhammad Abduh. He sets close link between 2:256 and previous ayat al-kursi (2:255), arguing, that truth became obvious and does not need any kind of force to accept it. By “religion” in 2:256 definitely Islam is meant, which should be accepted only by free choice. Ibn ‘Ashur supposes that “no compulsion in religion” was reveled after the victory over Makkah. This ayat cannot be “abrogated” by other and, as a result, both Jews and Christians must be left on their believe and pay a jizyah. Obviously, ibn ‘Ashur was less devoted to modernity in his tafsir than some of his contemporaries (Ibn ‘Ashur, 1984, vol. 3, p. 25).

Interesting commentaries on the problem of religious tolerance are included in widespread tafsir of Sayyid Qutb (1906 – 1966), who is recognized as one of the forerunners of what is called as “Islamism”. He clearly notes that “freedom of religion” (hurriyah al-ittiqad) is a first of the basic rights of every human. Qutb writes that those, who reject this right, reject the idea of humanity as it is. However, “freedom of religion” should be also a freedom for Islamic call and a safety from the temptations and offensives.  For him, any  other  kind  of  freedom  is  not  a  real  freedom  at  all. Mentioning the topic of relations with Jews and Christians, Sayyid Qutb writes, that in reality Islam does not pressure them to leave their beliefs (because of God’s order in 2:256). But even the good relations (mu’ammala) with the followers of Judaism and Christianity does not signify even partial recognition of their faith. Being influenced by the reformist views of Muhammad ‘Abduh and his students, Sayyid Qutb tries to reformulate his ideas on the contexts of his own views of what is “true Islam” and, respectively, “true religion” as it is (Qutb, n. d., Vol. 1, p. 561).

The same background is present in the books of Said Hawwa (1935 – 1989), a Muslim activist from Syria, who proposed the new way of reform, called him al-ihya ar-rabbaniya (“God-given revival”). He divides between the fight with unbelievers, declared in the Qur’an, and the compulsion to Islam. Despite the declaration of fight against unbelievers, only Arabic polytheists are pressured to embrace Islam. In general, force to Islam is not from Islam at all, concludes Hawwa. It seems to be that this exegete tries to preserve medieval interpretations of these verses as they are. However, like the previous commentators, he refuses to signify this ayat as the one of abrogated ones (mansukha) (Hawwa, 1986, Vol. 2, p. 600).

The next Syrian exegete, Wahba az-Zuhayli (1932 – 2015) in his “The Middle Commentary” is clearer in his views on religious tolerance. He argues against the idea of “orientalists” that Islam was spread by sword and states, that all the wars Muslims held were defensive. There are no barriers for the peaceful coexistence between Islam and other religions (at-ta’aish ad-dini as-salami).

3.2. Said Nursi’s Interpretation of the Texts
Said Nursi starts his own position on the differences in faith by the next words: 
“O unjust man nurturing rancour and enmity against a believer! Let us suppose that you were on a ship, or in a house, with nine innocent people and one criminal. If someone were to try to make the ship sink, or to set the house on fire, because of that criminal, you know how great a sinner he would be. You would cry out to the heavens against his sinfulness. Even if there were one innocent man and nine criminals aboard the ship, it would be against all rules of justice to sink it. So too, if there are in the pen of a believer, who may be compared to a dominical dwelling, a Divine ship, not nine, but as many as twenty innocent attributes such as belief, Islam, and neighbourliness; and if you then nurture rancour and enmity against him on account of one criminal attribute that harms and displeases you, attempting or desiring the sinking of his being, the burning of his house, then you too will be a criminal guilty of a great atrocity.”  (Nursi, Letters, p.307)
When you know your way and opinions to be true. you have the right to say, "My way is right and the best." But you do not have the right to say, "Only my way is right." According to the sense of "The eye of contentment is too dim to perceive faults; it is the eye of anger that exhibits all vice"; your unjust view and distorted opinion cannot be the all-decisive judge and cannot condemn the belief of another as invalid." (Nursi, 2010 p. 314).  As H. Horkuç points out, Elsewhere Nursi asks: "What is the reason for the conflict among the people of truth while the misguided and worldly cooperate without rivalry?" In his answer, he mentions two powerful statements which maintain traditional religious polarity: 1. To act positively, that is, out of love for one's own outlook, avoiding enmity for other outlooks, not criticizing them, interfering in their beliefs and sciences, or in any way concerning oneself with them.  2. To adopt the just rule of conduct that the follower of any right outlook has the right to say, "My outlook is true, or the best," but not that "My outlook alone is true," or that "My outlook alone is good," thus implying the falsity or repugnance of all other outlooks." (Horkuç, 2002, p. 66-68).


Said Nursi also denies any forms of fanaticism: “Fanaticism, being violent and unreasoning devotion, is incompatible with Islam. However deep it is, Muslim's devotion depends on knowledge and reasoning. Even if it is not, it cannot be described as fanaticism. For the deeper and firmer the Muslim's belief is, and devotion to Islam, whether based on knowledge or reasoning, the further from fanaticism Muslim is by virtue of Islam being 'middle way' based on peace, balance, justice and moderation (S. Nursi, 2010, p. 263). As Yasen Mohamed notes, rational discourse is important for Nursi, but not to the extent of wanting to produce philosophers like Ibn Sina, or theologians like al-Baqillani. It is sufficient to be devout Muslim with basic understanding of the faith (Yasine, 2005, p. 230).


For Said Nursi, religious understanding is related so some ethical values. He says: One quality... different places, one face. It is sometimes a demon, sometimes an angel, sometimes upright, sometimes wicked; some examples are these:

“If an attribute which for the weak in the face of the strong is considered to be dignity, is found in the strong, it is pride and arrogance. If an attribute which for the strong before the weak is considered to be humility, is found in the weak, it is abasement and hypocrisy. In his office, a person of authority's gravity is dignity, and his humility abasement. But in his house, his humility is modesty, and his gravity, arrogance. Tolerance in someone speaking on his own account is patriotism, and self-sacrifice, a quality, a good deed. But if the person is speaking on account of others, his tolerance is treachery, and self-sacrifice, an attribute, a wicked act. In setting up the preliminaries reliance on God is laziness. But handing over to Him in the reaping the consequences is the reliance taught by the Shari'a (Nursi, 2010, p. 759). Contentment with one's lot in respect of the fruits of one's labour is praiseworthy contentment and strengthens the desire to work. But sufficing with existent goods is not desirable contentment, but lack of aspiration. There are numerous other examples. The Qur'an mentions absolute good works and taqwa. By its indefiniteness, it hints at the existence of degrees; its conciseness is a detailed explanation; its silence, an expansive word. Both 'Truth Will Prevail,' and Its Consequences, Are Intended Friend! One time, a questioner asked: "Since 'truth will prevail' is the truth, why have the infidel prevailed over the Muslim, and force over right?" I replied: Consider these four points and your difficulty will be resolved. The first point is this. It is not necessary that every means of every truth is true. Similarly, not every means of every falsehood has to be false. This result emerges: a means which is false prevails over a true means. In which case, a truth is overcome by a falsehood. It occurs temporarily and indirectly; not essentially or permanently” (Nursi, 2010, p. 759).


In his tafsir, Said Nursi speaks about the religious understanding as a positive action in more theoretical way. He says that God Almighty made human responsible because the religious obligations should be based on voluntary actions. If not this, the human would be like animal. However, the happiness in its religious meaning is based on the moral choice so here is the place where free will and religious obligations meet each other (Nursi, 2004, p. 203). On base, as Ian Markham says in his “Engaging with Bediuzzaman Said Nursi: A Model of Interfaith Dialogue” 
“It is important therefore that both Muslims and non-Muslims engage with the thought of Said Nursi. In a variety of different ways, he is able to challenge conventional ways of thinking about the relationship between faith and morals. Nursi is a "both/and" thinker rather than an "either/or" one. So, his ethic is both firmly rooted in the Qur'an, and yet discernable to anyone willing to reason properly about the world. He accepts both the reality of pluralism and insists on the truth of Islam. He has both a demanding renewal ethic for individual Muslims to cultivate and he continues to call for an appropriate transformation of society. He celebrates the achievements of modernity and is not afraid to question its coherence” (Markham, 2009, p. 22).

Conclusion

Concluding the aforementioned analysis, it must be noted that Isharat al-I’jaz fi Mazan al-Ijaz is one of the most advanced pieces of tafsir scholarship in the 20th century. In some way, it continues the Ottoman tradition of Islamic exegetics, following the steps of well-known tafsir works by az-Zamakhshari, al-Baydhawi, al-Razi which were widelly commented in the Ottoman times (in forms of various hawwashi – glosses, ta’aliqats – remarks and etc.). That is why Said Nursi paid so much attention to the classical exegetical rules (at least 26 semantic features of the Qur’an has been mentioned in his work) and “rhetoric”, balagah of the Qur’an. He says: 
“It is an established fact that the most distinguishing feature of the revealed Qur’an is the inimitability. Its inimitability primarily lies in the matchless degree of its eloquence. Eloquence is founded upon certain elements of style, including in particular metaphors, allegories, and other figures of speech. One who does not look at the Qur’an through the binoculars of these elements cannot see its merits…This being so, interpreters of the Qur’an must pay full respect to the Qur’an, and, therefore, should not attempt to interpret it based on things that do not bear the stamp of eloquence” (Nursi, 2010, p. 66). 
Despite Isharat al-I’jaz is relatively small work and covers just first few ajza of the Qur’an, Said Nursi explained many other verses (almost entire Qur’an) in his Risale i-Nur. For the problem of religious understanding, he described the very spiritual roots of the revelation where the faith in one God was so obvious that even the differences in approaching religious systems were mentioned as “signs” of the Unity. Search for the “signs”, one of the most important spiritual goals for Said Nursi, was a gradual movement towards Truth established by God through the Qur’an and Sunnah. In this relation, Said Nursi has not been limiting religious understanding to the problem of social relations between various religions, but proposed a model of tolerant and just attitude as a result of the internal spiritual efforts towards positive action: we are recognizing other beliefs not because we are doubt in our own, but just in order to convey what we perceive as a Truth. This kind of the “intellectual humility” considered along with the positive action ideology is one of the most copious intellectual trends in the thought of Said Nursi. Hopefully new studies will bring new light on his explanation of the Qur’an and the important conclusions could be made of it for the sake of humanity.

References

Ali, Abdullah Yusuf (1934). The Holy Qur’ān: English Translation & Commentary (With Arabic Text) (1st ed.). Kashmiri Bazar, Lahore: Shaik Muhammad Ashraf. 

Hakan Çoruh (2017), Tradition, Reason, and Qur’anic Exegesis in the Modern Period: The Hermeneutics of Said Nursi, Islam and Christian–Muslim Relations, 28:1, pp. 85-104.

Horkuc, H. (2002), 'New Muslim discourses on pluralism in the postmodern age: Nursi on religious pluralism and tolerance.', American Journal of Islamic Social Sciences., 19 (2). pp. 68-86.

Ibn ‘Ashur (1984), Tafsir at-Tahrir wa t-Tanwir, Tunis: Dar at-Tunisiya li-Nashr.

Nursi, Bediuzzaman Said, The Letters, (2010), Istanbul: Sözler publications.

Nursi, Bediuzzaman Said, The Flashes, (2011), Istanbul: Sözler publications.

Nursi, Bediuzzaman Said (2004). İşārātü’l-İ’cāz. Istanbul: Sözler Publications.

Markham, Ian S (2009), Engaging with Bediuzzaman Said Nursi. A Model of Interfaith Dialogue. Farnham: Ashgate.

Mustafa al-Maragi (1946), Tafsir al-Maragi, Al-Qahirah: Matba’ah al-Babi al-Halabbi.

Pink, Johanna (2010), Tradition and Ideology in Contemporary Sunnite Quranic Exegesis: Qura anic Commentaries from the Arab World, Turkey and Indonesia and their Interpretation of Q 5:511, Die Welt des Islams 50, p. 3-59.

Scolnicov, Anat (2011), The Right to Religious Freedom in International Law Between group rights and individual rights, New York: Routledge.

Tafsir al-Manar (1947), Al-Qahirah: Dar al-Manar.

Muhammad al-Khatib (1964) Awdhah at-Tafasir, Al-Qahira: al-Matba’ah al-Misriyah.

Sayyid Qutb, Fi Zilal Qur’an, Al-Qahirah: Dar Ash-Shuruq, n. d.

Sa'id Hawwa (1986), Al-Asas fi Tafsir, Al-Qahirah: Dar as-Salam.

Tafsir ash-Sha’arawi (1991), Al-Qahirah: n.p.

Thomas Michel, S.J. (1999), Muslin-Christian Dialogue and Cooperation in the Thought of Bediuzzaman Said Nursi, http://groups.creighton.edu/ sjdialogue/documents/articles/michel_muslim_christian_dialogue.htm

Yasine Mohamed (2005), Two Pillars of Tolerance in Said Nursi, Afkar, 6, pp. 222-245.

W. Valkenberg (2008), Said Nursi’s Commentary on surah al-fātiha: its Role in Dialogue and Mutual Understanding between Christians and Muslims, http://www.bediuzzamansaidnursi.org/en/icerik/said-nursi%E2%80%99s-commentary-surah-al-f%C4%81tiha-its-role-dialogue-and-mutual-understanding-between-ch

Yakubovych. Mykhaylo (2013), A Cultural Significance of the Modern Islamic Exegetics for the Theory of Religious Tolerance, International Studies Journal, Spring 2013, Vol. 9, No. 4, pp. 79-91.
Zahrat at-Tafsir (1987), Al-Qahirah: Dar al-Fikr al-‘Arabi.
* PhD, Director, Center for Islamic Studies, The National University of Ostroh Academy. mykhaylo.yakubovych@oa.edu.ua 





PAGE  

