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Abstract: The semantic projection of “Vujuh al-Qira’at” (Different Readings) is a concept that expresses the
expansion, deepening, and diversification of the meaning of the Quranic text due to differences in readings.
Differences in reading, meaning the reading of the Quran in different ways, represent not only changes in sound
and pronunciation but also an enrichment and deepening of meaning. The semantic dimension of the science
of reading plays a significant role in defining and reinforcing the boundaries of Islamic moral principles. This
article examines the impact of differences in readings in moral verses of the Quran on the interpretation of
these verses and the construction of individual morality. Within the scope of this study, differences in readings
in selected verses will be analyzed from a moral perspective. The semantic richness that differences in readings
add to the meaning of the verses will be addressed using an analytical method. Our literature review did not
reveal any previous studies on this topic. This study aims to determine the contribution of the semantic
dimension of the science of recitation (gira’at) to the moral construction of Islam. In this respect, the study
differs from other studies in the field of recitation. Since examining the verses in the Quran that convey moral
principles would exceed the scope of this article, we have limited the scope of our research to the verses from
Surah Al-An’am that contain moral principles. The semantic dimension of words with differing recitations will
be evaluated comparatively using fundamental recitation books, early Arabic dictionaries, and works of
exegesis, thus attempting to contribute to the fields of recitation and exegesis. The article examines the subject
using a systematic method involving source research, description, explanation, and comparison. As a result of
the research, it has been concluded that differences in recitation do not create a textual contradiction; on the
contrary, they serve a function that reinforces the binding nature, continuity, and universality of divine
morality.
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Oz: Viicthu’l-Kiraat’in semantik izdiisiimii, kiraat farkhliklarmin Kur’an metninin anlam diinyasinda
meydana getirdigi genisleme, derinlesme ve g¢esitlenmeyi ifade eden bir kavramdir. Kur’an-1 Kerim’in farkli
vecihlerle okunmast anlamina gelen kiraat farkliliklari, sadece ses ve telaffuz degisimi degil, ayn1 zamanda
mananin zenginlesmesi ve derinlesmesidir. Kiraat ilminin semantik boyutu Islam’mn ahlaki ilkelerinin
siirlarini belirlemede ve bu kurallar1 pekistirmede dnemli bir rol oynar. Bu makale, Kur’an’daki ahlak1 igerikli
ayetlerdeki kiraat farkliliklarinin, bu A&yetlerin yorumuna ve bireysel ahlak ingsasina olan etkisini
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incelemektedir. Caligma kapsaminda segilen ayetlerdeki kiraat farkliliklar1 ahlaki agidan analiz edilmistir.
Kiraat farkliliklarinin &yetlerin anlam diinyasina kattig1 semantik zenginlik, analitik bir yontemle ele
almacaktir. Yapilan taramada, En‘am stresindeki ahlaki ilkeleri kiraat farkliliklar1 baglaminda bir biitlin olarak
ele alan miistakil bir ¢alismaya rastlanmamustir. Bu ¢alisma, kiraat ilminin anlamsal boyutunun Islam’in ahlak
ingsasina sagladigi katkiy1 tespit etmeyi amaglamaktadir. Bu yoniiyle ¢aligma kiraat alaninda yapilan diger
caligmalardan farklilik arz etmektedir. Kur’an’daki ahlaki ilkeleri bildiren ayetleri ilkelerin yer aldig1 ayetlerle
smirlandirilmigtir. Kiraat farkliligi bulunan kelimelerin anlamsal boyutu temel kiraat kitaplari, ilk donem
arapga lligatlerden ve tefsir eserlerinden istifade edilerek mukayeseli bir bigimde degerlendirmesi yapilmis
boylece kiraat ve tefsir alanina katki saglamaya caligmistir. Makalede konu kaynak tarama, betimleme,
aciklama yontemleriyle sistematik bir metotla incelenmistir. Arastirma neticesinde, kiraat ihtilaflarinin
metinsel bir ¢eliski dogurmadigs; aksine ilahi ahlakin baglayiciligi, siirekliligi ve evrenselligini tahkim eden
bir iglev gordiigii sonucuna ulagilmistir.

Anahtar Kelimeler: Kiraat, Tefsir, Kur’an, En‘am, Ahlak.
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Structured Abstract:

The semantic reflection of the concept "Wujuh al-Qira'at" refers to the expansion, deepening, and
diversification of the Quranic text's meaning due to recitation differences. The science of Qira'at is not merely
an art of pronunciation, but a source of interpretation strengthening the Quran's meaning. Morality is a
disposition established in the human soul, allowing actions to emerge effortlessly. The primary objective of
this study is to adequately reveal the semantic depth and tawhid-centered structure of moral commandments
within their context, and to reinterpret Islamic moral principles using the semantic richness offered by Qira'at.
In the literature, Hayrunnisa Bakirci’s master's thesis "Individual Moral Principles in the Quran" and Halil
Ibrahim Bulut’s article "Common Moral Principles of Heavenly Religions or Universal Values" exist. Distinct
from these, our article's focus on recitation differences specifically within Surah Al-An'am reinforces its
originality. Because independent, surah-focused studies directly examining Islamic moral principles from a
Qira'at perspective are highly limited, this research aims to fill the gap and provide an original interdisciplinary
contribution to Tafsir and Qira'at fields. The scope is restricted to the recitation differences of verses addressing
moral principles in Surah Al-An'am, which systematically presents Islam's tawhid-centered morality.
Qualitative research methods, including text analysis and literature review, were employed. Methodologically,
recitation differences were analyzed without distinguishing between mutawatir and shadh. Examinations
covered vowel changes, shadda or takhfif readings, and morphological and syntactic features. These variations
were evaluated with evidence from early Qira'at works, Arabic dictionaries, and classical exegesis sources,
meticulously analyzing their reflections on moral principles. Contributions of recitations to moral construction
were supported by classical works of scholars like Zamakhshari, Maturidi, and Razi. The examined verses in
Surah Al-An'am (54, 68, 108, 120, 136, 152, and 153) demonstrate that recitation differences offer direct
semantic contributions to constructing Islamic morality. In verse 54, reading differences “§) / & regarding

forgiveness reinforce the grammatical causal link between the servant's active reform effort and divine mercy.
In verse 68, regarding social responsibility, the shadda reading “&&zi” indicates the continuity of satanic

suggestions and human susceptibility to external influences. In verse 108, '13i¢ / 548" variations concerning

speech ethics and anger control were analyzed; the intensity of the shadda reading reveals that evil ceases being
a momentary reflex, transforming into a repetitive, established character. In verse 120 (552 |/ 85%), the

balance between individual sin acquisition and environmental encouragement is highlighted. In verse 136
“wof) | #0537, the vowel dispute emphasizes conjecture's lie dimension, showing shirk as conscious moral

degeneration rather than just baseless belief. In verse 152, moral sensitivity in protecting orphan property
“ by,806/54;5 23 ” is shown as continuous mental effort, signifying active, perpetual support. In verse 153 «/ &fs

15”, rectitude consciousness emerges as a divine order encompassing all good deeds. Consequently, recitation

disputes do not contradict the verses' fundamental message; rather, they complementarily reflect the binding,
continuous, and tawhid-centered nature of divine morality. This semantic richness strongly supports character
construction and virtue theory in Islamic moral philosophy. Aligning entirely with Ghazali's disposition
definition, this clearly proves morality's will-based continuity. Recitation variations delineate moral boundaries
in social relations, highlighting repentance's transformative power for inner peace and individual permanent
social responsibilities. The study proves Qira'at adds semantic depth to the text, anticipating that similarly
examining moral principles in other surahs through recitation variations will provide noteworthy contributions
to literature.

Keywords: Qira’at, Interpretation, Qur’an, En’am, Morality.
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Résumé Structuré:

La réflexion sémantique sur le concept de « Wujuh al-Qira'at » fait référence a 1'élargissement, a
l'approfondissement et a la diversification du sens du texte coranique résultant des différences de récitation. La
science de la Qira'at n'est pas simplement un art de la prononciation, mais une source d'interprétation qui
renforce le sens du Coran. La moralité est une disposition ancrée dans 1'ame humaine, permettant aux actions
de se manifester sans effort. L’objectif principal de cette étude est de mettre en lumiére de maniére adéquate
la profondeur sémantique et la structure centrée sur le tawhid des commandements moraux dans leur contexte,
ainsi que de réinterpréter les principes moraux islamiques en s’appuyant sur la richesse sémantique offerte par
la Qira’at. Dans la littérature, on trouve notamment le mémoire de master de Hayrunnisa Bakirci intitulé « Les
principes moraux individuels dans le Coran » et I’article de Halil Ibrahim Bulut intitulé « Principes moraux
communs aux religions célestes ou valeurs universelles ». A la différence de ces travaux, notre article se
concentre sur les différences de récitation spécifiques a la sourate Al-An'am, ce qui renforce son originalité.
Les études indépendantes, centrées sur une sourate et examinant directement les principes moraux islamiques
sous l'angle de la Qira'at étant trés rares, cette recherche vise a combler cette lacune et a apporter une
contribution interdisciplinaire originale aux domaines du Tafsir et de la Qira'at. Le champ d’étude se limite
aux différences de récitation des versets traitant des principes moraux dans la sourate Al-An’am, qui présente
de maniére systématique la morale islamique centrée sur le tawhid. Des méthodes de recherche qualitatives,
notamment 1’analyse de texte et la revue de la littérature, ont été utilisées. Sur le plan méthodologique, les
différences de récitation ont été analysées sans distinction entre les récitations mutawatir et shadh. Les analyses
ont porté sur les changements de voyelles, les lectures avec shadda ou takhfif, ainsi que sur les caractéristiques
morphologiques et syntaxiques. Ces variations ont été évaluées a la lumiére d’ouvrages anciens sur la gira'at,
de dictionnaires arabes et de sources exégétiques classiques, en analysant minutieusement leur incidence sur
les principes moraux. Les contributions des récitations a la construction morale ont été étayées par des ouvrages
classiques d’érudits tels que Zamakhshari, Maturidi et Razi. Les versets examinés dans la sourate Al-An’am
(54, 68, 108, 120, 136, 152 et 153) démontrent que les différences de récitation apportent des Contrlbutlons
sémantiques directes a la construction de la morale islamique. Dans le verset 54, les variations de lecture «&i
/ 4% concernant le pardon renforcent le lien de causalité grammatical entre 1’effort actif de réforme du serviteur
et la miséricorde divine. Dans le verset 68, concernant la responsabilité sociale, la lecture avec shadda
iz, indique la continuité des suggestlons satanlques et la susceptibilit¢ humaine aux influences
extérieures. Dans le verset 108, les variations «13% /5%y concernant I’éthique de la parole et la maitrise de la
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colére ont été analysées ; I’intensité de la lecture avec shadda révele que le mal cesse d’étre un réflexe
momentané pour se transformer en un trait de caractére répétitif et ancré. Dans le verset 120 (G / &saedd),
I’équilibre entre I’acquisition individuelle du péché et I’encouragement de 1’environnement est mis en
évidence. Dans le verset 136 «aé-ﬁf-J | a4 33, la controverse sur les voyelles met I’accent sur la dimension
mensongere de la conjecture, présentant le shirk comme une dégénérescence morale consciente plutdt que
comme une simple croyance sans fondement. Dans le verset 152, la sensibilité morale a la protection des biens
des orphelins «(si80% / uj)s-h» est présentée comme un effort mental continu, signifiant un soutien actif et
perpétuel. Au verset 153 « &3/ 413 », la conscience de la rectitude apparait comme un ordre divin englobant
toutes les bonnes actions. Par conséquent, les divergences de récitation ne contredisent pas le message
fondamental des versets ; elles reflétent au contraire, de maniére complémentaire, la nature contraignante,
continue et centrée sur le tawhid de la moralité divine. Cette richesse sémantique soutient fortement la
construction du caractere et la théorie de la vertu dans la philosophie morale islamique. S’alignant entiérement
sur la définition de la disposition donnée par Ghazali, cela prouve clairement la continuité de la morale fondée
sur la volonté. Les variations de récitation délimitent les frontiéres morales dans les relations sociales, mettant
en évidence le pouvoir transformateur du repentir pour la paix intérieure et les responsabilités sociales
permanentes de I’individu. L’étude démontre que le Qira’at ajoute une profondeur sémantique au texte, laissant
présager qu’un examen similaire des principes moraux dans d’autres sourates a travers les variations de
récitation apportera des contributions notables a la littérature.

Mots-clés : Qira’at, interprétation, Coran, Al-An’am, moralité.

Resumen Estructurado:

La reflexion semantica sobre el concepto «Wujuh al-Qira'aty se refiere a la ampliacion,
profundizacion y diversificacion del significado del texto coranico debido a las diferencias de recitacion. La
ciencia de la Qira'at no es meramente un arte de la pronunciacion, sino una fuente de interpretacion que refuerza
el significado del Coran. La moralidad es una disposicion arraigada en el alma humana, que permite que las
acciones surjan sin esfuerzo. El objetivo principal de este estudio es revelar adecuadamente la profundidad
semantica y la estructura centrada en el tawhid de los mandamientos morales dentro de su contexto, asi como
reinterpretar los principios morales islamicos utilizando la riqueza semantica que ofrece la Qira'at. En la
bibliografia existente, cabe destacar la tesis de master de Hayrunnisa Bakirci titulada «Principios morales
individuales en el Coran» y el articulo de Halil Ibrahim Bulut titulado «Principios morales comunes de las
religiones celestiales o valores universales». A diferencia de estos, el enfoque de nuestro articulo en las
diferencias de recitacion especificamente dentro de la sura Al-An’am refuerza su originalidad. Dado que los
estudios independientes centrados en suras que examinan directamente los principios morales islamicos desde
una perspectiva del Qira’at son muy limitados, esta investigacion pretende cubrir esa laguna y aportar una
contribucion interdisciplinaria original a los campos del Tafsir y el Qira’at. El alcance se limita a las diferencias
de recitacion de los versiculos que abordan los principios morales en la sura Al-An’am, que presenta de forma
sistematica la moralidad del islam centrada en el tawhid. Se emplearon métodos de investigacion cualitativos,
entre ellos el analisis de textos y la revision bibliografica. Desde el punto de vista metodologico, se analizaron
las diferencias de recitacion sin distinguir entre mutawatir y shadh. Los analisis abarcaron los cambios
vocalicos, las lecturas con shadda o takhfif, y las caracteristicas morfologicas y sintacticas. Estas variaciones
se evaluaron con pruebas procedentes de obras tempranas de gira'at, diccionarios arabes y fuentes clasicas de
exégesis, analizando meticulosamente sus reflexiones sobre los principios morales. Las contribuciones de las
recitaciones a la construccion moral se respaldaron con obras clasicas de eruditos como Zamakhshari, Maturidi
y Razi. Los versiculos examinados de la sura Al-An’am (54, 68, 108, 120, 136, 152 y 153) demuestran que las
diferencias de recitacion ofrecen contribuciones semanticas directas a la construccién de la moral islamica. En
el versiculo 54, las diferencias de lectura «43) / 43y relativas al perddn refuerzan el vinculo causal gramatical
entre el esfuerzo activo de reforma del siervo y la misericordia divina. En el versiculo 68, en lo que respecta a
la responsabilidad social, la lectura con shadda «&&&dyy indica la continuidad de las sugerencias satanicas y la
susceptibilidad humana a las influencias externas. En el versiculo 108, se analizaron las variaciones s/
133 relativas a la ética del discurso y al control de la ira; la intensidad de la lectura con shadda revela que el
mal deja de ser un reﬂejo momentaneo para transformarse en un rasgo repetitivo y arraigado. En el versiculo
120 (Osim& / sdl), se destaca el equlhbrlo entre la adquisicion individual del pecado y el estimulo del
entorno. En el versiculo 136 «eé-ﬂ% | a4 33, la controversia sobre las vocales hace hincapi¢ en la dimensién
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de mentira de la conjetura, mostrando el shirk como una degeneracién moral consciente mas que como una
simple creencia infundada. En el versiculo 152, la sensibilidad moral a la hora de proteger los bienes de los
huérfanos «&s A0S / G985y se presenta como un esfuerzo mental continuo, lo que significa un apoyo activo y
perpetuo. En el versiculo 153 «()3/ &)3», la conciencia de la rectitud surge como un mandato divino que abarca
todas las buenas obras. En consecuencia, las variaciones en la recitacion no contradicen el mensaje fundamental
de los versiculos; mas bien, reflejan de manera complementaria la naturaleza vinculante, continua y centrada
en el tawhid de la moralidad divina. Esta riqueza semantica respalda firmemente la construccion del caracter y
la teoria de la virtud en la filosofia moral islamica. En plena consonancia con la definicion de «disposicion» de
Ghazali, esto demuestra claramente la continuidad de la moral basada en la voluntad. Las variaciones de
recitacion delimitan los limites morales en las relaciones sociales, poniendo de relieve el poder transformador
del arrepentimiento para la paz interior y las responsabilidades sociales permanentes de cada individuo. El
estudio demuestra que la gira’at afiade profundidad semantica al texto, y prevé que un examen similar de los
principios morales en otras suras a través de las variaciones de recitacion aportara contribuciones notables a la
literatura.

Palabras clave: Qira’at, interpretacion, Coran, En’am, moralidad.
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HRESES T IS - TS T EA T E AR o I i A TOE S T L Dk D E
- O BRI S T IR R o (MEEE) (5554, 68, 108, 120, 136, 152FA15377)
h S SR SR IR R R T L IR A T EREIE TR - TEEESATTH - TR
fyead) 1 APisEES > BB TANAIRISCE S I SEE R MINEERRS L - FE8 TR T
ETFAICHT T > QSN A I T R AR EROVER S M LR A 2 5 2 SN LI M - AR5
10877 » S SBCHEAIFEELGIRT 3% / s R ST 7900 BN TREE R T T
T EBEEAARER N > RN —FhRE HE ~ HREFE B MASEE - FE55 12077 (weds /
Gl ZEH T A ASREEROTH R SR ENA R AT o AR 136TT M) / Mt i, JEFIRIE
ZFRE TR R > RO DE R R BRI - IR = AR E (T -
TEF15277eh  (RAP L) LV 7 B AL B R BURR M Qs 808 / Qo RS iR IRIUN RS0 HEES )] RIS
TR IR A2 EE « FEEE1539<0s /1 o, EEBIEN#SE TR a2k - H
It IR SEXNEAREEATE » HR - ENTE N » RELT 1 EEEA YR -
Frart R DSBS (Tawhid) s OIARIR o P18 HIFEE A IS FE TR 2 B ST
CAS AR S A o XSRS AFLAINT MEE B E X SEWTHEEE T T B AR S -
R FE THERATIVEELR - RE TIFEESIN R EBT N AR A ST
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’J”’“Eﬁ% o AWTFEUEH - 1WA AN L2 SCR T8 R - P i i R R = ey A
TEIRNATIAEEE > RV FEARSTHE L EE T -

REEA R (Qiraat) | igRE - =4 (BEE) (En’am) |

A\
rtH-l-

CTpyKTYpHPOBaHHOe AHHOTALUS:

CemaHTHYECKOE OTpaXKEeHHUE MOHATHA «Bymxyx anb-Kupaat» cBS3aHO ¢ paciIMpeHneM, yriryOJieHHEM
u nuBepcuduKaimed cmpicia Tekcta Kopana BeiencTBue pasnmuuii B uyreHun. Hayka o kupaate — 3T0 He
MPOCTO UCKYCCTBO MPOU3HOIIEHHS, 8 HICTOYHUK TOJIKOBaHHs, YKpersromui cmbicst Kopana. HpaBcTBeHHOCTB
— 3TO KadeCcTBO, YKOPEHMBIIEECS B MyIIE YEIOBEKA, MO3BOJSIONIEE MOCTYIKAM BO3HHMKATh 03 YCHIIHM.
OcHOBHasl LIeJb JaHHOTO HCCIIEIOBaHHS 3aKJII0YaeTCsl B TOM, YTOOBI a/IeKBaTHO PACKPHITh CEMAaHTUYECKYIO
IyOMHY W CTPYKTYpY HPaBCTBEHHBIX 3aIlOBeJiei, OpHEHTUPOBAHHYIO Ha TayXHUJ, B UX KOHTEKCTE, a TaK¥Ke
MePEOCMBICIHUTh UCIIAMCKUE HPAaBCTBEHHBIE IPUHIINIIBL, HCIIOIB3YS CEMaHTHYECKOE OOraTCcTBO, PeiaracMoe
«Kupaar». B nuteparype uMmeroTcst Maructepckas auccepranus XaipyHucsl baxupun «VHAMBHIyanbHbIE
HpaBCTBeHHbIE TpuHIMIBI B KopaHe» u crarbs Xanuna M6paruma ByiyTa «O01ie HpaBcTBEHHbIE TIPHHLHIIBI
HEOECHBIX PEIMIMH WM yHHUBEpCalbHBIE IIEHHOCTW». B OTIMuYMe OT HMX, OpHEHTAIWsi Halled cTaTbu Ha
pasnuuMs B UYTECHHH HMEHHO B Cype «AIlb-AHaM» TOAYEPKHMBAET €€ OPUrMHANBHOCTh. Ilockonbky
HE3aBUCHMBIE HCCIIEIOBaHMsS, MOCBAMIEHHBIE KOHKPETHBIM CypaM M HEMOCPEACTBEHHO PacCMAaTPHBAIOLIME
UCIIAMCKHE MOpallbHbIE MPHUHIUIBI ¢ TOYKU 3PEHUs KHMpaaTa, KpalHE OrpaHUYEHBI, JaHHOE UCCIEHOBaHHE
HAIpaBJIeHO Ha BOCIIOJHEHHE 3TOTO Mpodena ¥ BHECEHHE OPUIMHAIBHOTO MEXIHCIHIUIMHAPHOTO BKJajga B
obmactn Tadcupa m kumpaata. OOIAcCTh HCCIENOBaHMS OTPAHWYMBACTCSA PAa3IUUMSIMU B UYTCHUH asTOB,
3aTparuBaroIiX MOPaIbHbIC IPUHIMIIEL B Cype « Ab-AHaM», KOTOpas CUCTEMaTHYECKH HU3J1araeT HCIaMCKYIO
MOpaJlb, OCHOBAaHHYIO Ha TayXHie. BBIIM HCHOIBb30BaHBl KadeCTBEHHBIE METOJBI MCCIIEIOBAHUS, BKIIIOYAs
aHaIM3 Tekcta M 0030p Jureparypbl. C METOMOJOTMYECKOW TOYKM 3pEHHs pas3indus B UYTCHUH
aHAJIM3UPOBAIIMCH 0e3 pasrpaHHyYCHUs] MEXAy MyTaBaTHp M LIaax. McciienoBaHue OXBaThIBAJIO W3MEHEHHMS
TJIACHBIX, YTEHHS C IIaaaoil win Takxpudom, a Takxke MOp(HOIOTHIECKHE U CHHTAaKCUUECKHE OCOOCHHOCTH.
OTH Bapualuy OLIEHUBAIUCH C OTIOPO Ha CBUACTENLCTBA U3 PAHHUX TPYJOB 10 KUPaaTy, apabCKUX coBapei
Y KJIACCHMYECKHX HCTOYHUKOB Ta)CHpPa, IPU 3TOM THIATEIFHO aHATM3UPOBAJIOCH NX OTPaKCHNE HA MOPAIBHBIX
npuHOMNax. Bkiaan utenuit B popmMupoBaHre HPaBCTBEHHOCTH ObUI MOAKPEIUICH KIACCHYECKUMH TPYyIaMH
TaKWX YUYCHBIX, Kak 3amaxmrapu, Matypunu u Pa3u. MccnenoBanHbIe asThl cyphl «Ab-AHam» (54, 68, 108,
120, 136, 152 u 153) neMOHCTPHUPYIOT, YTO Pa3NH4YUs B YTCHUU BHOCIT HETIOCPE/ICTBEHHbII CeMAHTHYCCKHIA
BKJIaJ1 B )OPMHUPOBAHNE HCIAMCKOI Mopand. B asre 54 pa3nuius B YTeHUN «43) [ 4l B KOHTEKCTE MPOLIEHUS
YKPEIUIIOT TPaMMAaTHYECKyI0 MPUYHMHHO-CIECJICTBEHHYIO CBA3b MEXIY aKTHBHBIMHM YyCHIHMAMH paba 1o
UCTIpaBIEHUIO M OO0KECTBEHHBIM MMiOcepaueM. B asTe 68, kacaromemcsi COIMaIbHONH OTBETCTBEHHOCTH,
arenme ¢ maanoii «Aiudyy yKaselBaeT HA HENPEPHIBHOCTH CATAHHHCKHX BHYIICHUH W TIOJABEPKEHHOCTH
4eToBeKa BHEIIHHM BIMAHKAM. B aste 108 GbUTH MpoaHATH3UPOBAHE! BapHarii « 3% / 193y, kacaommecs
ATHUKHU PEYH U KOHTPOJISl HaJl THEBOM; MHTEHCUBHOCTB YTEHHSI C LIJIJION MTOKA3bIBAET, 4TO 3JI0 MepecTaeT ObITh
MHMOJIETHEIM pedIeKcoM, MpeBpaIasch B TTOBTOPSIONIMIICS, YKOpPEHHBIIHICS XapakTep. B asre 120 (&5l
/ &3%&) momuepkuBaeTCs GalaHC MEXKITY MH/THBH/Ty alTbHIM pUOOpEeTEeHNEM Tpexa M IOOIIPEHHUEM CO
CTOPOHBI OKpYyKarolien cpeasl. B aste 136 «a@-ﬁ% / #4483 CIIOp O IIIACHBIX TIOTYEPKUBAET JUKUBBII XapakTep
JIOMBICITOB, TIOKA3bIBas IIMPK KaK CO3HATENPHOE HPABCTBEHHOE PA3jOKEHHE, a HE TPOCTO OecriouBeHHOE
BepoBaHue. B asTe 152 HpaBCTBEHHas YyTKOCTD B 3alIATE MMYIIECTBA CHPOT «(I9&C 5/ a8y npe/ICTaB/IeHa
KaK HENPEPLIBHOE YMCTBEHHOE YCHIIME, O3HAYAIOLIEE aKTUBHYIO, IOCTOAHHYIO NOMIEPKKY. B asre 153 «bly/
&)3» CO3HAHME TPAaBEIHOCTH MPEJICTACT KAK GOXKECTBEHHBI TOPSIOK, OXBATHIBAIOLIMIA BCe H0OPbIE Jela.
CrnenoBaTenbHO, pa3HOIJIACHS B YTEHHHM HE MPOTHBOPEYAT OCHOBHOMY ITOCTIAHMIO asTOB; HANIPOTHB, OHH
B3aMMO/IOTIONTHSIOMNAM 00pa30M OTPaKalOT 00S3aTeNbHBIA, HEMIPEPHIBHEIA M COCPEIOTOUEHHBIN Ha TayXUae
xapakTep O0XECTBEHHOW Mopaii. OJTO CEMaHTHYECKOE€ OOraTCTBO YOCIUTENBHO IOAKPEIUIIET TEOPHIO
(dhopmupoBaHusI XapakTepa U JOOPOJETENH B UCIaMCKOH MopanbHOU ¢utocodun. [ToMHOCTRIO cormacysich ¢
OTIpeNieNleHHeM «IHUCIIO3UIMM» ['a3anm, 3TO SCHO J[OKa3bIBa€T OCHOBAHHYIO Ha BOJIE HENPEpPHIBHOCTH
HPaBCTBEHHOCTH. BapmaHTBI YTEHUS OYEPUYMBAIOT HPABCTBEHHBIE T'PAHWIBI B COIUAIBHBIX OTHONICHHSAX,
MOJYEpPKUBast IPEoOpasyoNlyl0 CHIy IOKasHUS JUIS JOCTHXKEHUs BHYTPEHHETO MHpa W IOCTOSHHBIX
VHJIMBHYaJIbHBIX COLMANbHBIX 00s13aTenbcTB. MccnenoBanue J0Ka3bIBaeT, YTO «KUPAAT» MPUAAET TEKCTY
CEeMaHTHUYECKYIO IIyOHHY, U TO3BOJISIET MPEIIOJIOKHUTE, YTO AHAJOTUYHBIN aHAIM3 HPABCTBEHHBIX IPUHIIMIIOB
B IPYTHX Cypax uepe3 NpU3My BapHaHTOB UTEHUs BHECET 3HAYMMBII BKJIaJl B HAYYHYIO JIUTEpaTypy.
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KuroueBblie ciioBa: Kupaar, nareprperarist, Kopan, «2H’am», MOpab.

TR i
"IE MA-FPRIT" B STURON BT 37 § PR B! ST P UTS H JARYN Faranail & HRoy 37k
1 fawRy, TeRTE IR fAfderd| fevrd @1 T Sad SRV $ Bl 7o 8, Sfep T HReM F of B

geﬁe%eg 3Tl U RS T & | Ml H1a ST & AT U gy 2, it il ob wgial § Wabe
|

TG T FT WIUHE I8 30 T H Afdw ssnsii &t s evrs ok digie-dhisd g
) T T Y Udhe BT, 3R fHR13d gRT UeH &t T3 31f-Thfg &1 IudiT dxah e Afae Rygial
& QHARe 31 ¢ | Tifec W, g afdd &t Arer &t ARA gyH H aafaard Afae Rigiar sik
TS SR T BT A "B 4l & I A Rigid a1 qrdvifiyes gear Tisie 81 379 3T,
TAR O BT YRE AA-33HH & HieR IR T F U8-3@RU & 3R W A dHiad HAT 3BT
bl I FoTd bRl § | b b1 P EVebI0 H A Hickeh Riiell 1 W AR R el B arat
Wi, YRE-Fiad LT Igd T 8, ST MY BT I 3 HH BT g BT R THUR 3R fard &
81 B e TR 3 RIYT ANTET W B B ST CTORT QRT 31d-37'31mH B A Rigidl &1 daifda
B TRl 3T P UTs-He deb I &, S SHafyd U Y 3T Bl AR Ig-dbisd ATadhdl &) TRgd bl
g1 UTe fawem ok Iifec aeiten afgd qondtss e faftrt o1 Iuai fasar man ugfora w0 9,
daTaR 3R MY & o9 R BT 971 Ur6-3aRr & iRl o1 fazawor fasar war| Sig & wWR aRadA,
] T GBI U3, 3R T qUT IraTd A=y =mfera off | 39 fadreft &1 geaie URf® fera
Fiod!, 3R YsehIN SR NI SRS Al T e Ted| & 1y faam T, 3R Rigidl R 3T&
gfafssl &1 Sraurigde fazayor foar mar | TR, aTgiict 3R el o fag &1 I ia Hfadt gr
Ao Fafor & ureNel & anTer &1 wH forar T QRT SIA-SFSHTH (54, 68, 108, 120, 136, 152, 3R
153) H S Y S 7 AT § o Tro g st Sardpar & Fmfor & wee srefuuf dimer &d €1 s
54 T &1 ey H iy & P UTe We Jad P ihd YR YA 3R I <01 & o FnehRivrs HROT
Tsit] 1 GEG P | ST 68 T, WA RieR) & ey &, e U6 "t AN Genal & FRaRd
sﬁvawﬂuuﬁréwi%mmﬁuﬂémﬁﬁamaﬁgﬁﬁm% 3T 108 B, I1p- et AR ey o
9 ST s/ 1e o P Ul o1 fazayor faam wﬁ%ﬂaﬁmwmaﬂ—cﬂ%ﬁﬂw's‘w
&4Orh TTRIRHT BT 5 B W 2, 3R T GIeRTT ST AT, T oike & et S 1 ST 120 (65
/ &8y T, fdaTd Uy e iR taiaruflg Mg & o Iqe R YT STl T g1 31ad 136
Mty st B, TR 4ATE SFAM P S MM W SR a1 8, 5 1 Y hadt FRIUR 3y & Ioma
TH od s Uad & T H ST 8| 31d 152 B, 31y ST Jufy &1 e § A Yag-i=iardr "o, K%
/ s ASE" B Th dd AFRIS T & =0 faam w1 §, S 9fshd, fARaR 90| &1 udie g1 smaa
153 H i)y Oy, § SHMERY Bt A1 it 3 Bl B! YHS §U U ¢dlg W & =Y § IRl 8
IRUTRGR=Y, U6 Taeft Aane Sadl & Ja TS &1 WS4 Tl dd; dfeh, d Wb T Y ¢d1g Afdawar
& TABRT, FRR SR TEe-dbiad WU I &=11d ¢ | I8 3rlguf aufes swamt Ao o= & afa fmfor
3R T Rigid 1 Tgar & YT w3

TTTet Bt UGy uRHTST & W1y Gt ok ¥ Ad Wid gU, U8 WE ¥ ¥ Afdewar & ge1-sneiid
FARART &1 Tiferd BT &1 Us-2e Framoie dae & A arsii o Y@ifed HRd 8, &Y 3fidke ifd
3R afaaTa R grTfore frmierial & fore vt &t uRad—eR) Wfed &l SR Hd & | I8 3ieaa
Tferd T & o fh_13ra ure & 3. &1 TexTs Siisdl 7, 3R T8 ST SRl ¢ b 3 GRrafi § ure-
el & AT ¥ Afde Rigidl Bt 38 dRe &1 9 B31 J Fiied & Ieia-1a aiTer fHam|

Pigs: fHRI3Md, TR, M, 3, Afadhd|
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Yapilandirilmis Ozet:

“Vuciihii'l-Kira'at” kavraminin semantik yansimasi, Kur’an metninin anlaminin, tilavetteki farkliliklar
nedeniyle genislemesini, derinlesmesini ve ¢esitlenmesini ifade eden bir kavramdir. Kiraat ilmi sadece bir
telaffuz sanati1 degil, ayn1 zamanda Kur’an’in anlamini giiglendiren bir yorum kaynagidir. Ahlak, insanin
nefsinde yerlesmis ve fiillerin zahmetsizce ortaya ¢ikmasini saglayan bir melekedir. Bu ¢aligmanin temel
amaci, ahlaki buyruklarin baglam igindeki anlam derinligini ve tevhid merkezli yapisin1 yeterince ortaya
koymak, kiraat ilminin sundugu bu semantik zenginlikten istifade ederek Islam ahlak ilkelerini yeniden
yorumlamaktir. Literatiirde Hayrunnisa Bakirci’nin Kur’dn’da Ferdi Ahlik Ilkeleri adli yiiksek lisans tezi ile
Halil Ibrahim Bulut’un Semavi Dinlerin Ortak Ahldk Ilkeleri ya da Evrensel Degerler isimli makalesi
bulunmaktadir. Bu ¢alismalardan farkli olarak, makalemizin En‘am silresi 6zelinde kiraat farkliliklarimi
merkeze almasi calismanin 6zgiinliigiinii pekistirmektedir. Islam ahlak ilkelerini dogrudan kiraat ilmi
perspektifiyle inceleyen miistakil ve sire odakli caligmalarin oldukga sinirli olmasi hasebiyle, arastirma meveut
boslugu doldurmay1 ve tefsir alani ile kiraat ilmine disiplinlerarasi 6zgiin bir katki1 saglamay1 hedeflemektedir.
Calismanin kapsami, Islam’mn tevhid merkezli ahlak anlayisini sistematik ve sarih bir bigimde sunan En‘am
stiresinde yer alan ahlaki ilkelere yonelik ayetlerin kiraat farkliliklari ile sinirlandirilmistir. Arastirmada nitel
arastirma yoOntemlerinden metin analizi ve literatiir taramasi kullanilmigtir. Metodolojik olarak kiraat
farkliliklar1, miitevatir veya saz kiraat ayrimia gidilmeksizin incelenmistir. Incelemeler; hareke degisimleri,
kelimelerin seddeli veya tahfifle okunmasi, sarf ve i‘rAb oOzellikleri bakimindan gergeklestirilmistir. Bu
vecihler, ilk donem kiraat eserleri, Arapga sozliikler ve klasik tefsir kaynaklari iizerinden delilleriyle birlikte
degerlendirilerek ahléaki ilkelere yansimalar1 ayrintili olarak tahlil edilmistir. Zemahseri, Matiiridi ve Razi gibi
alimlerin klasik eserleriyle kiraatlerin ahlak insasina katkilari desteklenmistir. Makale kapsaminda incelenen
En‘am shresindeki ayetler (54, 68, 108, 120, 136, 152 ve 153. ayetler), kiraat farkliliklarinin Islam’m ahlak
insasina dogrudan semantik katkilar sundugunu gostermektedir. 54. ayette af dileme baglaminda yapilan (/ 4
43)) okuyus farkliliklari, kulun hatadan déniip ortaya koydugu aktif 1slah ¢abasimin ilahi magfiret ve rahmetle
olan nedensel bagini nahiv kaideleriyle pekistirmektedir. 68. ayette miiminin toplumsal sorumlulugu
baglaminda "&ad" lafzimin seddeli (i) okunmasi, seytani telkinlerin siirekliligine ve insanin dis etkilere
acikligina isaret etmektedir. 108. ayette soz ahlaki ve 6fke kontrolii baglaminda gegen 133 / 153" vecihleri
tahlil edilmis; seddeli okuyusun eyleme kattig1 yogunluk ile, kotiiliiglin anlik bir refleks olmaktan ¢ikip kigide
siirekli tekrar eden yerlesik bir karaktere doniisebilecegi tespit edilmistir. 120. dyette (G558 / & s»3) giinahlarin
bireysel kesbi ile gevresel faktorlerin tesviki arasindaki denge 6ne ¢ikarilirken; 136. dyette (p¢<2 ) / aged )
hareke ihtilafi iizerinden zannin yalan boyutu vurgulanmis, sirkin temelsiz bir inangtan 6te bilingli bir ahlaki
yozlagma oldugu gosterilmistir. 152. yette yetim malinin korunmasindaki ahlaki hassasiyetin (/ OsR%
O32803) siireklilik arz eden zihinsel bir ¢aba oldugu, bu okuyusun yetimi fiilen de daima desteklemeyi ifade
ettigi; 153. ayetteki (35 / &)3) vecihlerinde ise istikamet suurunun biitiin iyi eylemleri kapsayan ilahi bir nizam
oldugu ortaya konulmustur. Arastirma neticesinde, kiraat ihtilaflarinin ayetlerin temel mesajinda herhangi bir
celiskiye yol agmadigi, bilakis ilahi ahlakin baglayiciligini, siirekliligini ve tevhid merkezli yapisini
tamamlayic1 bir sekilde yansittig: tespit edilmistir. Elde edilen semantik zenginlik, Islam ahlak felsefesindeki
karakter ingast ve erdem teorisini giiglii bir bicimde desteklemektedir. Gazéli'nin meleke tanimiyla da
biitiiniiyle uyusan bu durum, ahlakin iradeye dayali siirekliligini agikca ispatlar. Kiraat vecihleri, miiminin
sosyal iliskilerindeki ahlaki sinirlar1 net bir sekilde ¢izerken, igsel huzurun insasinda tevbenin doniistiiriicii
giiciine ve bireyin daimi toplumsal sorumluluklarma dikkat ¢ekmektedir. Calisma, kiraat ilminin metne
anlamsal derinlik kattigin1 ispatlamakta ve Kur’an-1 Kerim’in diger stirelerindeki ahlaki ilkelerin de benzer bir
yaklagimla, farkli kiraat vecihleri {izerinden incelenmesinin literatiire dikkate deger katkilar sunacagim
Ongormektedir.

Anahtar Kelimeler: Kiraat, Tefsir, Kur’an, En‘am, Ahlak.
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Semantic Projections of the Aspects of Recitation: A Study on the Moral Principles in
Surah Al-An'am

Introduction

The fundamental sources of the moral principles upon which the religion of Islam is built are
the Holy Quran and the Sunnah. The correct understanding and application of these principles are of
great importance for the individual to reach moral maturity and for the establishment of social order.

The recitation of the Holy Quran in various ways (wujuh) does not merely present a phonetic
or morphological diversity; on the contrary, it manifests as fundamental semantic elements that
expand the signifying scope of the text (nass), thereby determining the extent and application
methods of the rulings. The limited number of independent studies in the literature that examine
moral principles from the perspective of the science of Qira'at (Quranic recitation) highlights the
originality of this research. The scope of the study is restricted to the recitation differences of the
verses addressing moral principles in Surah Al-An'am. In this context, the article aims to contribute
to the interpretation of moral values from the perspective of Qira'at and to fill the gap in the literature
regarding this subject.

Discussions regarding the recitation differences transmitted from the Prophet continue to this
day (Agirbas, 2024, p. 661). The Qira'at-centered debates, which deepened towards the end of the
Ist century and the beginning of the 2nd century AH, have maintained their place on the agenda
throughout every period of history and intensified during times of political, social, and cultural
change in Muslim societies (Dag, 2013, p. 312). The science of Qira'at, as one of the Islamic sciences,
holds a special place in terms of its formation process and content, and has also served as a guarantee
for the preservation of the divine word (Olas & Kudat, 2025, p. 1657). Considering the mutual
recitation (arz) and hearing (sama') between the Prophet and the Angel Gabriel, as well as the
revelation scribes memorizing and writing down the Quranic verses upon hearing them directly from
the Prophet, it demonstrates that the science of Qira'at is the first of the Islamic sciences.

This study aims to adequately reveal the semantic depth and tawhid-centered structure of
moral commandments within their context, and to increase the utilization of the semantic richness
offered by the recitations. In the literature review, Hayrunnisa Bakirci’s master’s thesis titled
Individual Moral Principles in the Quran (Bakirci, 2014) and Halil ibrahim Bulut’s article titled
Common Moral Principles of Heavenly Religions or Universal Values (Bulut, 2015) were identified.
However, since Islamic moral principles are not addressed within the context of a specific surah and
by considering recitation differences in the aforementioned studies, the original aspect of this article,
distinct from them, is the examination of moral principles specifically within Surah Al-An'am and
from the perspective of Qira'at.
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In this study, recitation differences are not treated merely as lexical modifications; rather, the
semantic richness these differences bring to the verses mentioning moral principles is evaluated as a
contributing factor to the construction of Islamic morality. In our research, recitation differences will
be examined with their evidence based on early Qira'at works. The semantic dimensions of words
with recitation variations will be evaluated by utilizing Arabic dictionaries and tafsir (exegesis)
works, thereby striving to contribute to the fields of Qira'at and tafsir. The topic of Islamic morality
is examined under specific headings: being forgiving in the context of verse 54 of Surah Al-An'am,
the believer's social responsibility in verse 68, speech ethics in verse 108, sin and the feeling of shame
in verse 120, absolute knowledge and conjecture in verse 136, the protection of the orphan's property
in verse 152, and divine rectitude (istigamah) in verse 153. Recitation differences were analyzed
without distinguishing between mutawatir (continuous) and shadh (anomalous) recitations, focusing
on vowel (harakah) changes, readings with shadda (gemination) or takhfif (lightening), and
morphological (sarf) and syntactic (i'rab) features. The translations of the verses are taken from the
Kur'an-1 Kerim Meali (Meaning of the Holy Quran) prepared by Prof. Dr. Hayrettin Karaman, Prof.
Dr. Mustafa Cagrici, Prof. Dr. ibrahim Kafi Dénmez, and Prof. Dr. Sadrettin Giimiis, published by
the Presidency of Religious Affairs in 2017.

The Concept of Morality and the Sources of Islamic Morality

The word ahldk (morality/ethics) is the plural of the Arabic word khulug (31%) and is used in
a singular sense in Turkish. KAhulug encompasses meanings such as religion, nature, disposition, and
character. (Cevheri, 1987, p. 6/1671; Ibn Manzr, n.d., p. 10/85; Zekeriyya, 1979, p. 2/213-214). In
Islamic thought, the concept of morality refers to a firmly established state of mind from which
actions proceed easily and effortlessly, without the need for prior thought or deliberation. (al-Jurjani,
1983, p. 101). In this context, morality is not considered a set of temporary attitudes and behaviors,
but an ingrained trait within one's personality.

The subject matter of the science of ethics is human actions that can be characterized as
moral. The moral value of an action depends on it originating from the individual, being performed
consciously and intentionally, and being executed through free will and choice. Furthermore, this act
must be an evaluable, meaning judgeable, action. (Bulut, 2015).

Al-Ghazali (d. 505/1111), who holds a prominent place in Islamic moral philosophy,
approached morality as a faculty (malakah) established in the human soul, stating that through this
faculty, behaviors emerge easily without any intellectual exertion. (Al-Ghazali, n.d., p. 3/49).
Similarly, Ibn Miskawayh (d. 421/1030) defined morality as a state of the human being, noting that
this state impels the person to perform actions effortlessly. (Recep Kilig, 2017, p. 17). Al-Sharif al-
Jurjani (d. 816/1413) described morality as "a firm faculty ingrained in the soul, from which actions
and movements easily emanate." (al-Jurjani, 1983, p. 102). These definitions demonstrate that
morality is a continuous structure that guides the human behavioral world.

The concept of "Islamic morality" is used to express the way of life that Islam offers to
humanity and the system of thought that shapes this lifestyle. The primary source of Islamic morality
is the Holy Quran. The Quran establishes the fundamental principles regarding moral tenets and
determines the qualities that an Islamic personality must possess. The second primary source is the
hadiths; therefore, the words, attitudes, and behaviors of the Prophet (PBUH) constitute the practical
dimension of Islamic morality. (Recep Kilig, 2017, p. 29).

God Almighty created human beings and, through the prophets, conveyed the moral and
legal principles they need to lead a peaceful life. The Holy Quran defines the foundations of Islamic
morality and clearly outlines the characteristics an ideal Muslim personality should possess.
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Semantic Projections of Wujuh al-Qira'at

Semantics is a branch of knowledge and an expression doctrine that examines the
relationship between the meanings conveyed by words or propositions. (Ugar, 2024, p. 210). The
semantic projection of Wujuh al-Qira'at (variations in Quranic recitation) is a concept that expresses
the expansion, deepening, and diversification that recitation differences create in the semantic world
of the Quranic text. The science of Qira'at is not merely an art of pronunciation but also a source of
interpretation that fortifies the miraculous meaning of the Quran. Knowing these recitation
differences protects a person from arbitrary exegesis and interpretations on the one hand, while on
the other, it enables them to learn Arabic linguistic rules and thus reach a profound semantic richness
in interpretation. (Kudat, 2020, p. 66). This is because it is impossible for the Quran, revealed in
Arabic, and the Qira'at not to comply with linguistic rules. (Dag, 2013, p. 66). Ibn Qutaybah states
that all gira'at variations are the word of God, revealed to the Messenger of God through Gabriel.
(Kilig, 2021, p. 1404). Regarding recitation differences, during the early periods of revelation, the
sole authority on Quranic recitation was the Prophet. When the Companions learned a recitation from
him, they accepted it indisputably, and there were no debates suggesting one recitation was superior
to another. (Unal, 2004, p. 72). With non-Arabs embracing Islam, errors emerged such as
pronunciations lacking Arabic eloquence, additions or omissions in words, mistakes in letter
articulation, syntactic (i’7ab) errors regarding vowels and unvoweled consonants (sukun), and
misapplications in tafkhim (velarization), targiq (attenuation), ikhfa (concealment), izhar (clarity),
and idgham (assimilation). (Agirbas, 2024, p. 217).

In the Holy Quran, moral principles are presented as foundational tenets that regulate a
person's individual and social life. These principles are not merely treated as commands and
prohibitions; rather, they are framed within a context that constructs human consciousness, guides
the will, and strengthens the sense of responsibility. (Catal, 2025a). Surah Al-An'am is one of the
chapters that systematically presents a tawhid-centered understanding of morality. When certain
moral principles in this surah are examined within the context of recitation differences, semantic
depth and moral guidance become more pronounced.

By utilizing recitation differences, ambiguous expressions are clarified, and these variations
provide the opportunity to derive diverse meanings by adding clarity and richness to the text.
(Agirbas, 2024, p. 662). Other verses containing moral content will be discussed under headings
below, taking into account the impact of recitation differences on meaning and interpretation.

Seeking Forgiveness

The believing individual strives to be forgiven by God and applies an imitation of God's
forgiveness in their daily relationships. Religion advises the believing individual to forgive and to be
cleansed of vengeful feelings; therefore, when the offended individual forgives the offender, they
will experience a sense of peace, believing they have fulfilled a religious duty. (Giiven & Erdem,
2020, p. 580).

Not persisting in error is a fundamental principle in Islamic morality. Surah Al-An'am, verse
54, states that if a person repents and reforms themselves after committing a mistake, they will attain
God's mercy and forgiveness:

"Your Lord has decreed upon Himself mercy: that any of you who does wrong out of
ignorance and then repents after that and corrects himself - indeed, He is Forgiving and Merciful."
(Al-An'am 6/54)

/i"

Regarding the pronunciation of the particle "&/E" (anna/inna) in the expressions "Jeae (e 43"
and "As) & 4E" in Surah Al-An'am verse 54, there are differences among the Imams of Qira'at
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concerning whether the hamza should be recited with a fathah (a) or a kasrah (i). Ibn Kathir, Abu
'Amr, Hamzah, and Al-Kisa'i read the particle in both places with a kasrah on the hamza, as nagy
(innahu) and "4&" (fa-innahu). 'Asim and Ibn 'Amir read both particles as najn (annahu) and nifar
(fa-annahu). Nafi' recited the first particle with a fathah on the hamza "44\" and the second particle
with a kasrah "38", (Ad-Dani, 1404, p. 102; az-Zanjalah, 1997, p. 252; Ibn Mujahid, 1400, p. 258;
Ibn al-Jazari, n.d., p. 2/258; Makki b. Abi Talib, 1981, p. 1/432).

When read as "&)" (inna), it transforms what follows into a new, independent/inceptive
sentence (isti'naf). Particularly in the reading of "&" with a kasrah in the second part of the verse,
the sentence following the letter "fa" (<) conveys an independent ruling and directly becomes the
answer to the preceding subject-predicate or conditional clause. (Abi Abdillah, 1993, p. 471). When
read as "Ol" (anna), it glves the sentence the meaning of a verbal noun (masdar). Readmg the first
part with a fathah as "4<" allows it to be an apposition (badal) for the word "mercy" at the beginning
of the verse. (As-Safaqusi, 2004, p. 209). The reading of the second particle with a fathah as A g
explained either as being an apposition to the first "&\" particle or acting as the predicate of an omitted
(mahzuf) subject thereafter. (Karakus, 2019, p. 98).

In this verse, reading the particle "\ with a fathah or kasrah leads to differences in the
grammatical structure of the sentence but does not alter the fundamental message of the verse.
However, it expands the verse's semantic field. Both readings emphasize the all-encompassing nature
of God's mercy and the role of repentance in moral transformation.

In Islamic morality, a dry expression of "I apologize" is not considered sufficient;
"reformation" (islah) is stipulated as a condition for the acceptance of repentance. The reading of Ibn
Kathir, Abu 'Amr, Hamzah, and Al-Kisa'i with a fathah in both places signifies that forgiveness is
considered an apposition of mercy, demonstrating that the effort of reform shown by the servant is
directly related to forgiveness in the sight of God. This turns the act of regret from being merely a
psychological relief into a process of moral reconstruction. Being able to turn away from error and
ask for forgiveness is the first step in a person's moral development and the beginning of the process
of becoming a virtuous individual.

The Social Responsibility of the Believer

When we look at the individual and society within the Islamic thought system, it is seen that
society is a unity composed of individuals and is evaluated as such. It is individuals who shape society
and guide it. Individuals also manifest their existence within society. (Oz, 2027, p. 1630). Muslims
are obliged to display a completely humane approach and responsibility not only within their own
community but also towards members of other religions or those without any religious affiliation.
(Oz, 2027, p. 1633).

The recitation difference in verse 68 of Surah Al-An'am makes the boundaries of moral
responsibility more distinct. This verse imposes a social responsibility on the believer. This
responsibility determines what attitude should be taken in the event of an insult to their religion. The
believer must defend the values they believe in under all circumstances. The attitude they should
adopt in the face of a verbal attack or mockery directed at them is explained in this verse.

The recitation difference in the word " in this verse indicates when moral responsibility
begins in the event of an insult to Islam. In the expression "Hdaitll & \&)5", the word "eludl" is
recited both with and without a shadda (gemination). While all the Imams of Qira'at read it as
"dud only Ibn Amir alters the voice of the verb and reads it as "&idd". (Ibn Mujahid, 1400, p.
260). The words "~l" and " " mean the same thing. (E. M. M. b. A. Azhari, 1991, p. 1/363). The
evidence for those who read it as "<luwii" is that this word appears as "e_JS3 o Gaill ¥) 4pilosl Lag" in
verse 63 of Surah Al-Kahf. (E. A. al-H. b. A. Ibn Khalawayh, 1979, p. 3/226). When the letter "J"
in the word "&&ui" is read with a shadda, it conveys a strong meaning of emphasis (ta'kid). (Ab1
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Abdillah, 1993, p. 475). According to this reading, the origin of the word is the present/future
(mudari) form of the verb " 5", (E. A. H. b. A. Tbn Khalawayh, 2006, p. 100). When this word
is read with a shadda, it means causing someone to forget something. (Abdulhamid Omer, 2008, p.
3/2207).

The meaning of causing someone to forget something in Ibn Amir's reading of "S&i" shows
that humans can be exposed to external influences and that, morally, humans are beings susceptible
to satanic suggestions. However, this does not mean that humanity is completely exempt from
responsibility. On the contrary, the context of the verse indicates that moral responsibility restarts
the moment one remembers. Additionally, the reading with the shadda suggests that the influence of
Satan is continuous, his whisperings are persistent, and humans can fall into heedlessness through an
involuntarily repeated process. The reading of the word "<luwid" with and without a shadda points to
the fact that humans are beings with the potential to err.

Speech Ethics and Anger Management

Anger, which holds a significant place in our daily lives, is a highly natural, universal, and
humane emotional response to unsatisfied desires, undesirable outcomes, and unmet expectations.
(Ors et al., 2012, p. 3).

In Surah Al-An'am, believers are commanded to observe the principle of moderation in their
words and actions; specifically, consciously avoiding behaviors and discourse that could trigger
insults directed at God is prohibited in verse 108 as follows:

"And do not insult those they invoke other than Allah, lest they insult Allah in enmity without
knowledge." (Al-An'am 6/108)

Regarding the word "1 52" in the expression nde y3, 15" in this verse, Ya'qub read the letters
‘ayn and dal with a dammah (v) and the letter waw with a shadda, while the others read the 'ayn with
a fathah (a), the dal with a sukun (unvoweled), and the waw without a shadda. (Ibn al-Jazari, n.d., p.
2/261). Ya'qub's reading of "1332" is on the metric pattern of "13i". (Hamadhani, 1994, p. 485). This
reading belongs to Hasan (d. 399/1099), Abu Raja (d. 105/723), and Qatadah (d. 117/735). Both
" 531" and "1 3%\ carry the meaning of transgression/oppression (zulm) and denote overstepping the
boundaries set by God. (Ibn Jinnis, 1994, p. 1/226). While this word is used in the singular, it is also
used in the plural. (Al-Qurtubi, 1964, p. 7/61). The word "l " is the verbal noun of the verb " 12
%", and here, insulting is seen as enmity. Both the reading "1 53" and "133" mean the same thing.
(Abi Abdillah, 1993, p. 491). When read as "15%", the meaning becomes "They too will thoroughly
overstep the limits." Furthermore, it can be used in the sense of transgression by implying an omitted
lam letter at the beginning of the word zulm. In this case, the meaning becomes, "Then they will
insult God by committing transgression." (Ar-Razi, 1999, p. 13/109). However, the reading "1 3"
also carries the meaning of showing enmity by oppressing people. (Zekeriyya, 1979, p. 4/249). When
someone oppresses another, both the word "1 53" and "]}3’9" can be used. (M. b. A. Azhari, 2001, p.
3/69). Az-Zamakhshari states that Ibn Kathir read it as "13%", meaning showing enmity towards God
out of ignorance. (Az-Zamakhshari, 1986, p. 2/56).

Both readings in this verse carry the meanings of transgression, overstepping bounds, and
enmity (al-Kirmani, 1974, p. 168), and it is understood that they do not lead to a change in meaning
in the verse's message. The verse draws attention to the fact that a verbal attack can lead to mutual
hostility and consequences amounting to disbelief. (Al-Qurtubi, 1964, p. 7/61).

Ya'qub's preferred reading, with a dammah on the 'ayn and dal and a shadda on the waw, is
observed to strengthen the meaning of exaggeration and continuity in the wording. From this
recitation, it is understood that the act of insulting gains a dimension of concentrated, habitual, and
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deliberate aggression rather than being an isolated, momentary outburst. The reading "1 52" preferred
by the other Imams of Qira’at reflects a simpler form of the verbal noun derived from the same root
and does not contradict the aforementioned reading in terms of meaning.

In Islamic jurisprudence and morality, blocking the paths leading to evil (sadd al-dhara'i’) is
a fundamental principle. Consequently, the reading "15%", in its classical verbal noun form, expresses
the momentary nature of the action, a person's temporary loss of anger control, an outburst spoken
thoughtlessly, and emphasizes human vulnerabilities and fallibility. In Ya'qub's reading of "133", the
addition of the shadda and the vowel change impart "continuity and intensity" to the action. Morally,
this reading represents enmity, oppression, and insulting shifting from a momentary reflex to an
entrenched trait within a person. It demonstrates that in Islamic morality, even when one is in the
right, one cannot step outside legitimate boundaries while defending their faith, and that insulting the
sanctities of the interlocutor cannot be a moral method of defense.

Sin and the Feeling of Shame

Shame is the state of facing the loss of self-esteem due to inappropriate behavior. The
differences among individuals regarding this emotion are formed later, that is, after birth, through
environmental influence and education. Every human being is born with a sense of shame, but the
fact that they have different manifestations of shame is shaped by education. (Kasapoglu, 2011, p.
3).

In the Holy Quran, God Almighty identified prohibitions, characterized committing these
acts as sin, and warned believers to avoid these behaviors. In Surah Al-An'am verse 120, it is
commanded to stay away not only from overt evils but also from all kinds of sins, whether apparent
or concealed:

"And leave what is apparent of sin and what is concealed thereof. Indeed, those who earn
[blame for] sin will be recompensed for that which they used to commit." (Al-An'am 6/120)

What is meant by the apparent and concealed of sin is: do not commit the open nor the secret
of the evil deed. It means a deed whose evil is clear and obvious even if done in secret. (Yazir, n.d.,
p. 3/505). Az-Zajjaj also gives this verse the meaning: do not approach the apparent or concealed of
the things forbidden to you. (Az-Zajjaj, 1988, p. 2/287).

The expression niy G ;wi-\ Sl G in this verse was read by Mu'adh bin Jabal in an
anomalous (shadh) recitation as "&Y) &s%& il ). (E. A. al-H. b. A. Ibn Khalawayh, 1979, p. 46).
In this reading, the meaning becomes "Sin is earned by them," and the word sin is placed in the
position of the proxy agent (na'ib al-fa'il / passive subject). However, the reading "&Y! & 5&", which
is the preference of the majority of Qira'at Imams (Khatib, 2000, p. 2/535), indicates that sin is
actively acquired (kasb) by the servant.

Commentators have interpreted the expression "apparent and concealed evil" in the verse in
different ways. Al-Mawardi (d. 450/1058) stated that this expression points to fornication/adultery
(Al-Mawardi, n.d., p. 2/186); while Ad-Dahhak (d. 64/684) expressed that the apparent evil is
alcohol, and the concealed evil is fornication. (Al-Baghawi, 1999, p. 2/170). It is also stated that it
could mean abandoning the commission of sin both when among people and when alone and far
from them. (Al-Maturidi, 2005, p. 4/243).

It is known that in the pre-Islamic Arab society (Jahiliyyah), while public fornication was
avoided, secret fornication was common. In this context, it is understood that the verse forbids all
kinds of immorality, whether secret or open. Furthermore, due to the generality expressed by the
wording, it must be accepted that this prohibition is not limited merely to a specific type of sin but
encompasses all shameful acts, apparent or concealed. (Ar-Razi, 1999, p. 13/178).
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Establishing social peace is possible through a societal structure composed of moral
individuals. In this context, preventing fornication and all kinds of immorality from being committed
openly or secretly is of great importance both in terms of protecting individual dignity and ensuring
the continuity of healthy generations. Fornication, as a grave sin that damages human dignity and
shakes the social structure, was prohibited in verse 32 of Surah Al-Isra, and in verses 68-70 of Surah
Al-Furqan, it was declared that those who commit this act will be subjected to a heavy penalty. The
requirement of four witnesses to prove fornication aims to protect individual rights and the principle
of chastity, alongside emphasizing the seriousness of the crime. (E.B.M.b. Ebi’s-Sehl, n.d., p. 9/38).

In conclusion, it is understood that the expression "aY! & sis&i &l &) in this verse emphasizes
that in Islamic morality, sins are realized through the servant's own acquisition (kasb). Humans are
not the object of sin, but its conscious agent. It is observed that the reading variation " 5&" draws
attention to the individuality of sin. The reading " s5&" suggests that external factors such as the
ego (nafs), Satan, a bad environment, or social corruption can push a person toward sin. Additionally,
from Al-Maturidi’s interpretation of the apparent and concealed sin—meaning that sin should not be
committed either when among people or when away from them—it is understood that one must stay
away from sin out of shame before God, both in the presence of others and where no one is around.
Otherwise, immorality reaches a societal dimension.

Certain Knowledge and Conjecture

In the context of the value of knowledge, the Quran includes three concepts: //m al-Yagin
(certain rational knowledge), Ayn al-Yaqin (certain observable knowledge), and Haqq al-Yagin
(knowledge realized through direct experience); these concepts express certainty in knowledge. In
contrast to certain knowledge, the Holy Quran employs concepts like conjecture (zann), doubt
(shakk), and suspicion (rayb). (Yilmaz, 2022, p. 76).

While tawhid is based on the principle of truth, shirk (polytheism) is based on the conjectures
and lies fabricated by the person themselves. (Ozler, 2012, p. 18). Islamic philosophers treat
revelation as a distinct source of knowledge and evaluate it as the source of true knowledge. (Bozkurt,
2007, p. 97). Conjecture (zann) carries the meaning of doubt. (Abbad, 1994, p. 2/387).

There are recitation differences regarding reading the word "a¢<2 3" in Surah Al-An'am verse
136 with a fathah or a dammah. Al-Kisa'i recites the word "a¢<= " in this verse with a dammah as
"ies2 3", (Nuwayri, 2003, p. 2/317). When the word "a<2 3" is read with a nasb (fathah), it carries
the meaning of a verbal noun, while read with a dammah, it acts as a noun. (E. A. al-H. b. A. Ibn
Khalawayh, 1979, p. 150). Abu Hayyan (d. 745/1344) stated that this reading belongs to the Banu
Asad tribe, and the reading with a fathah is the recitation of the people of Hijaz. (E.H. al-Andalusi,
1993, p. 4/655).

The polytheists elevating their idols above God in the division of property is characterized
as foolishness in this verse. (Al-Maturidi, 2005, p. 4/266). These two words represent two dialectal
forms as "ae 3- a2 3". (E. M. M. b. A. Azhari, 1991, p. 1/388). Just like the word "a2 3", the word "a2 3"
also means conjecture and doubt. (Abbad, 1994, p. 1/394). However, the word "a2 3" also has the
meaning of a lie. (Ibn Manzur, n.d., p. 12/264). The polytheists claimed that a portion of these things
belonged to God. However, God never commanded them to do such a thing and never legitimized
such a polytheistic division. By acting in this way, they fell into shirk, thinking there was a
partnership between God and their idols in terms of drawing closer to Him. (Az-Zamakhshari, 1986,
p- 2/68).

When the lie meaning of this word is considered, it is observed that Al-Kisa'i's reading with
a dammah makes the meaning clearer. According to this reading, the meaning is: "The polytheists,
by fabricating lies, set aside a portion of the crops and cattle created by God for Him, saying, "This
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is for God and this is for our partners'." Thus, it is understood that their conjectures are lies they
fabricated themselves.

That the idols of the polytheists are their own conjectures is expressed as follows in verse 22
of Surah Al-An'am:

G5t 55 K Gl 585 G &0 Gl 0588 26 e b 5530 5 585
"And [mention, O Muhammad], the Day We will gather them all together; then We will say

to those who associated others with Allah, 'Where are your "partners" that you used to claim [with
Him]?" (Al-An'am 6/22)

When the polytheists are asked on the Day of Judgment, "Where are those you associated as
partners?", they will not find them as helpers. The fact that the entities they associated with God are
gathered to give account in the hereafter and cannot provide help is evidence that they are not true
deities but merely consist of the conjectures of the polytheists.

Both readings carry the meaning of "conjecture" (E. A. H. b. A. Ibn Khalawayh, 2006, p.
1/170) and express that the polytheists' practice of allocating a share to idols is not based on certain
knowledge, but on their own illusions and assumptions. (M. b. Abi Talib, 1981, p. 1/453). A
theological behavior must absolutely be based on revelation; otherwise, it is rejected. (Ash-Shatibi,
1997, p. 4/288). Since conjecture does not express certainty, this verse demonstrates that things not
permitted by God are false (batil).

Shirk means associating partners with God in His Lordship (Rububiyyah) and Divinity
(Uluhiyyah). (Ibn Manzur, n.d., p. 10/449). Worshipping entities other than God, showing reverence
for the purpose of worship, and offering sacrifices are also within the scope of shirk. Surah Al-An'am
verse 136 demonstrates that the polytheists allocating shares of crops and animals to idols is shirk.

Consequently, since the word "a= " carries the meaning of doubt, it adds the meaning that
the polytheists did not have a firm conviction regarding the verses of God; meanwhile, the word
"a2 3" in Al-Kisa'i's reading of "a¢<2 3", containing the meaning of a lie, expresses the meaning that
they intentionally belied and denied God's verses. The mindset that shapes human moral behaviors
must be based not on conjectural knowledge but on verified, certain knowledge, and the certain
knowledge that is revelation.

The Protection of Orphan's Property

The word orphan (yatim) is an adjective derived from the root "yatama" in the Arabic
language, which means "to be left alone, to be fatherless; to be heedless, to fall behind," and lexically
means a person who is alone or left by themselves. (Can, 2016, p. 131). Terminologically, an orphan
is a child who loses their father before reaching the age of puberty. Treating orphans well is a duty
imposed on all societies across all religions throughout history. (Y. Arslan, 2022, p. 200). In the
Jahiliyyah era, unjustly disposing of orphans' property was a widespread practice. (Y. Arslan, 2022;
Kogyigit, 1994, p. 149). Surah Al-An'am verse 152 explicitly prohibited this practice and
commanded that the orphan's property be approached only with their best interest in mind, as follows:

"And do not approach the orphan's property except in a way that is best until he reaches
maturity..." (Al-An'am 6/152)

There is a dispute regarding whether the letter dhal in the word "&s/SS" in this verse should
be read with or without a shadda. 1f it comes with a second person fa (t) or is read with a ya (y), it is
seen that Hafs recited it this way, whereas Hamzah and Al-Kisa'i read the letter dhal in the word
"o XE" without a shadda. The other Qira'at Imams read it with a shadda as "o X5". (Ad-Dani,
1404, p. 108; Ibn Mujahid, 1400, p. 272; Ibn al-Jazari, n.d., p. 2/266). While this word was originally
"G5 K" the second "<" was assimilated (idgham) into the "3" due to proximity. Later, it was
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omitted, and this was also considered permissible. (E. M. M. b. A. Azhari, 1991, p. 1/394; An-
Nahhas, 2008, p. 2/107).

The verb "S3" is from the fafa'ul paradigm, containing the meaning of performing an action
after the action implied by this paradigm. (Abu'l Baqa Ya'ish b. Ali, 2001, p. 4/437). Both "<" letters
here are additions; however, the first indicates the future tense, while the second is merely used to
convey doing something slowly. (Az-Zanjalah, 1997, p. 279). The reading with the shadda is
observed to evoke meanings of continuity and conscious mental effort. From this recitation, it can be
concluded that moral principles are matters that require attention throughout one's entire life.

The reliance of this verb on continuous reflection also reveals that a person must observe
Islam's moral standard in all their behaviors. It is understood that this sensitivity is particularly based
on principles mentioned in the verse: not approaching the orphan's property with anything but good
intentions, giving full measure and weight, not departing from justice when speaking or testifying
even for relatives, and remaining loyal to the covenant made with God—that is, the promise to obey
His commands and prohibitions. Accordingly, it is seen that an emphasis is placed on constantly
keeping in mind commands such as fulfilling oaths made in His name.

While Hamzah and Al-Kisa'i's reading without a shadda, the verb "OsRE" s interpreted
through "remembering/mentioning"; the majority's reading with a shadda shows that this
remembering expresses taking a permanent lesson. The reading "5 55" carries the meaning of being
reminded not to approach the orphan's property, whereas the shadda reading "(;555" adds a meaning
of continuity to the verb, expressing not only staying away from the orphan's property but also
constantly remembering the orphan and always standing by their side. In this direction, institutional
responsibilities regarding the psychological and material support of the orphan should be evaluated
not as a direct semantic result of the recitation difference, but as an interpretation of the verse's
general moral principle of protecting the orphan within the context of current social policy. (Catal,
2025b, p. 247).

Divine Rectitude (Istiqgamah)

Believing or not believing that this universe has a Creator is an issue that radically affects
both thought and behavioral patterns. (Unverdi, 2024, p. 35). When morality based on faith in God
unites with the consciousness of rectitude (istigamah), a unity of faith and morality emerges. This
represents a stance that guarantees individual peace and social order. The crucial point here must be
the unity of faith and morality. This unity serves as a center that guides and governs human life.
(Unverdi, 2024, p. 36).

God Almighty declares that the path He has determined for humanity is the straight path, and
by warning people not to deviate into other paths outside of this one, He commands in verse 153 of
Surah Al-An'am:

"And, [moreover], this is My path, which is straight, so follow it; and do not follow [other]
ways, for you will be separated from His way. This has He instructed you that you may become
righteous." (Al-An'am 6/153)

There are some variations in the recitation of the expression "agius bl ya 13 Gi5" in this
verse. There is disagreement among the scholars of Qira'at regarding reading the hamza within the
expression with a fathah or kasrah, whether the letter nun has a shadda or not, and reading the letter
ya in the word " k) »=" with a sukun or a vowel.

In this framework, Ibn Kathir (d. 120/738), Nafi' (d. 169/785), 'Asim (d. 127/745), and Abu
'Amr (d. 154/771) read the hamza in the expression "3 (3" with a fathah and the nun with a shadda,
and the letter ya in the word "k =" with a sukun. Ibn 'Amir (d. 118/736) read the hamza with a
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fathah (Al-Makki, 1997, p. 1/459) and the nun in a pause (wagf) form; and he read the letter ya in
the word " b =" with a fathah. Hamzah (d. 156/773) and Al-Kisa'i (d. 189/805) read the hamza in
the expression "3 415" with a kasrah and the nun with a shadda, and the letter ya in "k =" with a
sukun. Tbn Kathir and Ibn 'Amir read the letter ya in the word "kl =" as quiescent (sakin), while
Hamzah read it between sad and za. The others read it with sad. (Ibn Mujahid, 1400, p. 277).
Additionally, Ya'qub (d. 205/821) and Ibn 'Amir recited the nun in the expression "% &i3" without a
shadda. (Ibn al-Jazari, n.d., p. 2/266).

In the recitation made with nasb, it is accepted that there is an omitted verb and prep0s1t10n
(harf al-jarr) before the expression "kl 3= 13 53", and the estimation of the sentence is " &b RUSY
Laiilad Ll s 121, (An-Nahhas, 2008, p. 2/107). Furthermore, when "3 45" is nasb, it acts as a
conjunction to "3 &) 5 Gk 4y ) & ) ¥i". (Makki b. Abi Talib, 1981, p. 1/459). The word "&&4" means
that which has no crookedness in it. (E. M. M. b. A. Azhari, 1991, p. 9/321).

Ibn Khalawayh (d. 370/980), in his work Kitab al-Hujjah, notes the existence of the dispute
regarding reading the hamza in the said expression with a fathah or kasrah. He states that according
to those who read it with a kasrah, this expression carries the quality of a new sentence beginning
(isti'naf), while according to those who read it with a fathah, this reading is either an explanation of
the previous commands or a continuation of the tawhid emphasis. (E. A. al-H. b. A. Ibn Khalawayh,
1979, p. 152).

It is narrated that in the mushaf of Ubayy b. Ka'b (d. 33/654), the expression "kl = 13 G5
appeared as "3&3) 1l 5a 138 3. (Khatib, 2000, p. 2/586). If the word "3l =" is read with the letter "o"
(sin), it metaphorically contains the meaning of a path that draws a person in and binds them to it.
(Firuzabadi, 2008, p. 2/213). The words "kI)~" and "kl =" both mean path, and the letter ""
transforms into "u=" when followed by the letters "¢" ,"&" ,"k", and "#". (E. M. M. b. A. Azhari,
1991, p. 12/232).

Al-Qurtubi (d. 671/1273) states that Al-A'mash (d. 48/165), Hamzah, and Al-Kisa'i read the
phrase "3 (5" in Surah Al-An'am verse 153 with a kasrah and as an inceptive sentence (isti'naf);
he notes that this reading emphasizes that the moral commands mentioned in the preceding verses
are the "straight path of God." He expresses that Ibn Ishaq (d. 236/851) and Ya'qub read the nun
without a shadda, leading to no change in meaning. (Al-Qurtubi, 1964, p. 7/130). Ibn 'Amir reads 1t
with lightening (takhfif) as nin, conjoining it onto the "le" preceding the expression " 4 158
T in verse 151. (Az-Zanjalah, 1997, p. 2/177).

When this verse is read as "1% &)3", it means, "Let me recite what God has forbidden, and let
me also recite that this is my path." When read as "3 33", it means, "Because this is my straight
path, follow it." (Ar-Razi, 1999, p. 14/185).

The recitation differences in Surah Al-An'am verse 153 do not lead to a contradiction in
meaning; on the contrary, they contribute to revealing different dimensions of the moral message.
The reading of the hamza with a fathah or kasrah, the letter nun with or without a shadda, and the
pronunciation differences in the word " b/ »=" allow the verse to be understood either as a
continuation of the previous divine commands or as an independent declaration of principle. (Ar-
Razi, 1999, p. 14/185).

In conclusion, it can be stated that from the reading with a fathah as "l = 13 G)5", the
entirety of the righteous deeds mentioned previously constitutes the straight path, while from the
reading with a kasrah as "5 3= 13 313", the straight path is a matter encompassing all other moral
values. According to this recitation, rectitude (istigamah) is not limited to the righteous deeds
enumerated here but means a path encompassing all good. In brief, according to both recitations,
rectitude is the path formed by performing the good deeds specified in the Quran and avoiding the
prohibitions. Paths outside of this are delusions fabricated by humans through selfish desires, the end
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of which is disaster. From this, it is understood that happiness in this world and the hereafter is
achieved only by living according to the rectitude declared by God.

Conclusion

As aresult of our research, it is seen that recitation disputes do not lead to any contradiction
in the meaning of the verses; rather, they reveal the binding nature, continuity, and fawhid-centered
structure of divine morality from different perspectives.

In Islamic philosophy, morality is defined as actions becoming a permanent
disposition/faculty (malakah) in a person. In the article, while interpreting the shadda reading of the
word " 3" (enmity), the theory of virtue ethics focusing on "character construction" rather than the
action was utilized by using the expression "evil or insulting becoming a continuously repeating
character." Similarly, moderation and anger control are reflections of this virtue ethics.

The individual's moral maturation is a process of reconstruction that begins with the will to
correct/reform one's own state (islah). Indeed, as a result of 'Asim and Ibn 'Amir reading the phrase
"am ) 5 sie 458" in Surah Al-An'am verse 54 with a fathah, forgiveness being considered an apposition
of mercy grounds this process upon syntactic rules. This linguistic relationship proves that the active
reform effort put forth by the servant has a direct and causal link with forgiveness and mercy in the
sight of God.

The recitation variations analyzed in the study support the theory of "Virtue" in Islamic moral
philosophy. For example, Ya'qub's reading of the word "1 33" with a shadda in Surah Al-An'am verse
108 expresses the transformation of evil or the act of insult from a momentary outburst into a
continuously repeating, established behavior in the person. In this context, it shows that principles
such as moderation and anger control are the fundamental building blocks of the character education
the Quran aims to construct.

On the other hand, in Islamic morality, passing judgment based on conjecture (zann)—which
is thought not based on evidence—is considered one of the primary weaknesses to be avoided. The
reading of the word "ag<= %" in Surah Al-An'am verse 136 with a dammah as "a<c 3" by Al-Kisa'i
adds a new semantic dimension to this concept. For through this recitation variation, the meaning of
a lie contained in the concept of conjecture becomes distinct, and it is more clearly comprehended
that shirk is a moral corruption and deceit beyond merely being a baseless belief.

Ultimately, in this study, it was determined that the science of Qira’at adds semantic depth
to the moral messages contained in Surah Al-An'am and allows the verses to be interpreted with a
much broader horizon. This semantic richness offered by recitation differences delineates the moral
boundaries in the believer's social relations, emphasizes the transformative power of repentance and
regret in building inner peace, and draws attention to the individual's social responsibilities.
Considering the limitations of the article, it is evaluated that continuing this analysis—conducted
solely focusing on Surah Al-An'am—over different recitation variations to identify moral principles
in other chapters of the Holy Quran will offer noteworthy contributions to the literature of fafsir and
Qira'at.
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Viicihu’l-Kiraat’in Semantik izdiisiimleri: En‘am Siiresindeki Ahlaki ilkeler Uzerine
Bir inceleme

Giris
Islam dininin iizerine bina edildigi ahlaki esaslarin temel kaynaklarmi Kur’an-1 Kerim ve

stinnet olusturmaktadir. S6z konusu ilkelerin dogru bigimde anlagilmasi ve uygulanmasi, bireyin
ahlaki olgunluga ulasmasi ve toplumsal diizenin saglanmasi bakimindan biiyiik 6nem arz etmektedir.

Kur’an-1 Kerim’in farkli vecihlerle okunmasi, yalnizca fonetik veya morfolojik bir ¢esitlilik
arz etmemekte; aksine nassin delalet alanimi genigleterek hiikiimlerin kapsamini ve uygulama
bicimlerini tayin eden temel semantik unsurlar olarak tezahiir etmektedir. Literatiirde ahlak ilkelerini
kiraat ilmi perspektifiyle inceleyen miistakil ¢aligmalarin sinirli olmasi, bu arastirmanin 6zgiinliik
yoniinii ortaya koymaktadir. Calismanin kapsami En‘am siiresindeki ahlaki ilkelere yonelik ayetlerin
kiraat farkliliklart ile sinirlanmistir. Bu baglamda makale ahlaki degerlerin kiraatler perspektifinden
yorumlanmasina katki saglamay1 ve konuya dair literatiirdeki boslugu doldurmay1 amaglamaktadir.

Hz. Peygamber’den nakledildigi ifade edilen kiraat farkliliklarmna iliskin miizakereler
glinimiizde de halen devam etmektedir. (Agirbas, 2024, s. 661) Hicri 1. asrin sonlar ile II. asrin
baslarinda derinlesen kiraat merkezli tartigmalar, tarihin her doneminde giindemdeki yerini korumus
ve Miisliiman toplumun siyasi, sosyal ve kiiltiirel degisim donemlerinde daha da gliglenmistir. (Dag,
2013, s. 312) islami ilimlerden biri olan kiraat ilmi, tesekkiil siireci ve muhtevasi agisindan dzel bir
yere sahip olup ilahi kelamin korunmasinin da teminati olmustur. (Olas & Kudat, 2025, s. 1657) Hz.
Peygamber ile Cebrail arasinda gerceklesen arz ve sema, vahiy katiplerinin Kur’an ayetlerini Hz.
Peygamber’den isiterek ezberleyip yazmasi dikkate alindiginda kiraat ilminin Islami ilimlerin ilki
oldugunu gostermektedir.

Bu c¢alisma, ahlaki buyruklarin baglam i¢indeki anlam derinliginin ve tevhid merkezli
yapisinin yeterince ortaya konulmasini, kiraatlerin sundugu semantik zenginliginden istifadeyi
artirmay1 amaglamaktadir. Yapilan literatiir incelemesinde Hayrunnisa Bakirci’nin Kur’an’da Ferdi
Ahlak Ilkeleri (Bakirci, 2014) adli yiiksek lisans tezi ile Halil Ibrahim Bulut'un Semavi Dinlerin
Ortak Ahlik Ilkeleri ya da Evrensel Degerler (Bulut, 2015) baslhikli makalesi tespit edilmistir. Ancak
s6z konusu ¢alismalarda Islam ahlak ilkeleri siire baglaminda ve kiraat farkliliklar dikkate alinarak
ele alinmadigindan, bu makalenin onlardan farkli olarak 6zgiin yonii, ahlaki ilkelerin En‘am stiresi
0zelinde ve kiraatler perspektifinden incelenmesidir.

Caligmada kiraat farkliliklar1 yalmzca lafizlardaki degisiklikler olarak ele alinmamis; bu
farkliliklarin ahlak ilkelerinin zikredildigi Ayetlerdeki anlam zenginliginin IslAm’m ahlak insasina
katki saglayan bir faktor olarak degerlendirilmistir. Arastirmamizda kiraat farkliliklar1 ilk dénem
kiraat eserleri iizerinden delilleriyle birlikte ele alinacaktir. Kiraat farkliligi bulunan kelimelerin
anlamsal boyutu arapca liigatlerden ve tefsir eserlerinden istifade edilerek degerlendirmesi yapilacak,
bdylece kiraat ve tefsir alanina katki saglamaya calisilacaktir. 1s1dm ahlaki konusu En‘am sfiresi 54.
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ayet baglaminda affedici olmak, 68. ayet baglaminda miiminin toplumsal sorumlulugu, 108. ayet
baglaminda s6z ahlaki, 120. ayet baglaminda giinah ve utanma duygusu, 136. ayet baglaminda kesin
bilgi ve zan, 152. yet baglaminda yetim malinin korunmasi, 153. ayet baglaminda da ilahi istikamet
basliklar halinde incelenmistir. Kiraat farkliliklart miitevatir veya saz kiraat ayrimina gidilmeden,
hareke degisimleri acisindan, seddeli veya tahfifle okunmasi bakimindan, sarf ve i‘rab 6zellikleri
acisindan incelenmistir. Ayetlerin meali Diyanet Isleri Bagkanligi’min Prof. Dr. Hayrettin Karaman,
Prof. Dr. Mustafa Cagrici, Prof. Dr. Ibrahim Kafi Dénmez ve Prof. Dr. Sadrettin Giimiis tarafindan
hazirlanan ve 2017 yilinda yayimlanan Kur’an-1 Kerim Meéli’nden alinmstir.

Ahlak Kavrami ve Islim Ahlikinin Kaynaklar:

Ahlak kelimesi, Arapca hulk (&) kelimesinin ¢ogulu olup Tiirkge’de tekil anlamda
kullanilmaktadir. Hulk; din, tabiat, huy ve karakter gibi anlamlara gelmektedir. (Cevheri, 1987, s.
6/1671; ibn Manzir, ts, s. 10/85; Zekeriyya, 1979, s. 2/213-214) islam diisiincesinde ahlak kavramu,
diisiinmeye veya degerlendirmeye gerek kalmadan, eylemlerin kolayca ve zahmetsizce gergeklestigi,
saglam bir sekilde yerlesmis bir zihin durumudur. (el-Ciircani, 1983, s. 101) Bu baglamda ahlak,
gegici tutum ve davraniglar olmayip kisilikte yerlesik bir 6zellik olarak degerlendirilmistir.

Ahléak ilminin konusu, insanin ahlaki olarak nitelendirilebilen eylemleridir. Bir eylemin
ahlaki bakimdan degeri eylemin bireyden kaynaklanmasina, bilingli ve maksatli olarak yapilmasina
ve fiilin, irade ile ve secerek gergeklestirilmesine baglidir. Ayrica bu fiil degerlendirilebilir, yani
yargilanabilir bir eylem olmalidir. (Bulut, 2015)

Islam ahlak diisiincesinde énemli bir yere sahip olan Gazali (6. 505/1111), ahlaki insanin
nefsinde yerlesmis bir meleke olarak ele almis; bu meleke sayesinde davraniglarin herhangi bir fikri
zorlamaya gerek kalmaksizin kolaylikla ortaya ¢iktigini ifade etmistir. (Gazali, t.y., s. 3/49) Benzer
sekilde Ibn Miskeveyh (6. 421/1030), ahlak: insanin bir hali olarak tanmimlamis ve bu halin kisiyi
fiilleri kolayca yapmaya sevk ettigini belirtmistir. (Recep Kilig, 2017, s. 17) Seyyid Serif Ciircani (6.
816/1413) ise ahlaki, “nefiste yerlesmis, fiil ve hareketlerin kendisinden kolaylikla sadir oldugu
saglam bir meleke” seklinde tarif etmistir. (el-Clircani, 1983, s. 102) Bu tanimlar, ahlakin siireklilik
arz eden ve insanin davranis diinyasini yonlendiren bir yap1 oldugunu ortaya koymaktadir.

“Islam ahlaki” kavrami, Islim’m insana sundugu hayat tarzin1 ve bu hayat tarzim
sekillendiren diisiince sistemini ifade etmek igin kullanilmaktadir. IslAm ahlakinin temel kaynagi
Kur’an-1 Kerim’dir. Kur’an’da ahlaki ilkelere iliskin temel esaslar ortaya konulmus, Islam
sahsiyetinin sahip olmas1 gereken nitelikler belirlenmistir. Ikinci temel kaynak ise hadislerdir;
dolayistyla Hz. Peygamber’in (s.a.v.) sdzleri, tutumlar1 ve davramslari isldam ahlakinin pratik
boyutunu olusturmaktadir. (Recep Kilig, 2017, s. 29)

Yiice Allah, insan1 yaratmis ve onun huzurlu bir hayat siirdiirebilmesi i¢in ihtiya¢ duydugu
ahlaki ve hukuki ilkeleri peygamberler araciligtyla bildirmistir. Kur’an-1 Kerim’de Islam ahlakinin
esaslar1 belirlenmis, ideal Miisliiman kisiliginin hangi niteliklere sahip olmasi gerektigi agik bir
sekilde ortaya konulmustur.

Viiciihw’l-Kiraat’in Semantik izdiisiimleri

Semantik, sozciikler ya da dnermelerin ifade ettikleri anlamlar arasindaki iligkiyi inceleyen
bir bilgi dali ve anlatim dgretisidir. (Ugar, 2024, s. 210) Viicihu’l-Kirdat’in semantik izdiigiimii,
kiraat farkliliklarinin Kur’an metninin anlam diinyasinda meydana getirdigi genisleme, derinlesme
ve ¢esitlenmeyi ifade eden bir kavramdir. Kiraat ilmi sadece bir telaffuz sanat1 degil, ayn1 zamanda
Kur’an’in anlam mucizesini tahkim eden bir yorum kaynagidir. Bu kiraat farkliliklarini bilmek bir
taraftan kisiyi keyfi tefsir ve yorumlara karsi korurken bir yonden de Arap dilbilim kurallarim
Ogrenmesini ve boylece yorumda engin bir anlam zenginligine ulasmasim saglar. (Kudat, 2020, s.
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66) Ciinkii Arapca olarak indirilen Kur’an ve kiraatlerin dilbilim kurallarina uymamasi miimkiin
degildir. (Dag, 2013, s. 66) Ibn Kuteybe biitiin kiraatlerin Allah kelam1 olup bunlarin Cebrail
vasitastyla Allah resuliine indirildigini sdylemektedir. (Kilig, 2021, s. 1404) Kiraat farkliliklar
konusunda vahyin ilk dénemlerinde Kur’an kiraati konusunda tek otorite Hz. Peygamberdi. Sahabe
bir kiraati ondan 6grendiginde bunu tartigmasiz olarak kabul ediyor ve su kiraat bu kiraatten daha
iyidir seklinde bir tartisma da yasanmiyordu. (Unal, 2004, s. 72) Arap olmayan kimselerin miisliiman
olmasiyla Arap dili fesahatinden uzak bir telaffuz, kelimelerde ziyade veya noksanlik, harflerin
telaffuzunda hata, harekete ve siikunda yapilan i‘rab hatalari, tefhim ve terkik, ihfa-izhar ve idgam
uygulamasindaki hatalar ortaya ¢ikmigtir. (Agirbas, 2024, s. 217)

Kur’an-1 Kerim’de ahlaki ilkeler, insanin bireysel ve toplumsal hayatin1 diizenleyen temel
esaslar olarak sunulmaktadir. Bu ilkeler, sadece emir ve yasaklar seklinde degil; ayn1 zamanda insan
bilincini inga eden, iradeyi yonlendiren ve sorumluluk duygusunu gii¢lendiren bir ¢ergeve i¢inde ele
almmaktadir. (Catal, 2025a) En‘am siresi, tevhid merkezli ahlak anlayisini sistematik bigimde ortaya
koyan strelerden biridir. Bu siirede yer alan bazi ahlaki ilkeler, kiraat farkliliklar1 baglaminda
incelendiginde anlam derinligi ve ahlaki yonlendirme daha belirgin héle gelmektedir.

Kiraat farkliliklarindan istifade edilerek kapali ifadeler izaha kavusturulmakta, ayrica bu
farkliliklar manaya agiklik ve zenginlik katmak suretiyle farkli anlamlar elde edilmesine imkan
tanimaktadir. (Agirbas, 2024, s. 662) Ahlaki muhteva tasiyan diger ayetler, kiraat farkliliklarinin
anlam ve yorum iizerindeki etkisi dikkate alinarak agagida basliklar halinde ele alinacaktir.

Af Dileme

Inanan insan Tanr tarafindan affedilmek icin ¢aba sarf eder ve giinliik iliskilerinde de
Tanr1’nin affediciliginin taklidini uygular. Din, inanan bireyin affetmesini ve intikam duygularindan
arinmasini telkin eder bu sebeple incinen birey sucluyu affettiginde dini gorevini yerine getirdigini
diisiinerek huzur duygusunu tadacaktir. (Giiven & Erdem, 2020, s. 580)

Islam ahlakinda hatada 1srar edilmemesi temel bir ilkedir. En‘dm slresi 54. Ayette insanin
hata yaptiktan sonra tevbe edip kendisini 1slah etmesi halinde Allah’in rahmet ve magfiretine nail
olacagi soyle bildirilmektedir:

“Gergek su ki, sizden kim bilmeyerek bir kotiiliik yapar da ardindan tévbe edip kendisini
diizeltirse, bilsin ki Allah ¢ok bagislayan, ¢ok esirgeyendir.” (el-En‘am 6/54)

13

En‘am siiresi 54. dyette yer alan “Ja& (e & ve “am) 55 4 ifadelerindeki “CY/OI”
edatlariin okunugsunda, kiraat imamlar1 arasinda hemzenin fetha veya kesra ile tilavet edilmesi
bakimindan farkliliklar bulunmaktadir. Ibn Kesir, Ebd Amr, Hamza, Kisai her iki yerdeki edati da
hemzenin kesrasi ile “4)” ve “43&” seklinde okumuslardir. Asim ve Ibn Amir her iki edati “4 ve
«“iil& seklinde okumuslardlr Nafi* ise birinci edati hemzenin fethast «“43_ ikinci edat ise hemzenin
kesrast “48” ile tilavet etmistir. (Dani, 1404, s. 102; ez-Zencele, 1997, s. 252 Ibn Miicahid, 1400, s.
258; Ibnii’l-Cezeri, t.y., s. 2/258; Mekki b. Ebi Talib, 1981, s. 1/432)

Edat “3f” okundugunda kendisinden sonrasim “bir baslangi¢ ibtida/istinaf cilimlesine
doniistiiriir. Ozellikle ayetin ikinci kismindaki kesrali “43&” geklindeki okuyusta, “—” harfinden
sonraki climle miistakil bir hiikiim bildirir ve dogrudan snceki miibteda-haber veya sart climlesinin
cevabr konumuna geger. (Ebi Abdillah, 1993, s. 471) Edat “i okundugunda ise climleye masdar
anlami kazandirir. Birinci kismin “43” fethal okunmasi, ayetin bagindaki rahmet kelimesinden bedel
olmasini saglar. (es-Sefikusi, 2004, s. 209) ikinci edatin “43&” fetha ile okunmast ise ya birinci ¢ ‘G
edatindan bedel olmasiyla ya da sonrasinda mahzuf bir miibtedanin haberi konumuna gegmesiyle
agiklanir. (Karakus, 2019, s. 98)

Bu ayette “4 edatinin fetha veya kesra ile okunmasi, ciimlenin gramer yapisinda
farkliliklara yol agmakla birlikte ayetin temel mesajim1 degistirmemektedir. Ancak ayetin anlam
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alanin1 genisletmektedir. Her iki okuyus da Allah’in rahmetinin kusaticiligini ve tevbenin ahlaki
doniisiimdeki roliinii vurgulamaktadir.

Islam ahlakinda kuru bir “Oziir diledim” ifadesi yeterli goriilmeyip tevbenin kabulii igin
“Islah” sart: kosulmustur. Ibn Kesir, Ebi Amr, Hamza ve Kisai’nin her iki yerde de fetha ile
okuyuslar1 magfiretin rahmetten bedel sayilmasi, kulun gosterdigi 1slah ¢abasinin Allah katindaki
magfiret ile dogrudan iligkili oldugunu gosterir. Bu durum pigsmanlik eylemini sadece psikolojik bir
rahatlama olmaktan ¢ikarip, ahlaki bir yeniden insa siirecine doniistiiriir. Hatadan vazgecip af
dileyebilmek kisinin ahlaki gelisiminde ilk adim olup erdemli biri olma siirecinin baslangicidir.

Miiminin Toplumsal Sorumlulugu

Islam diisiince sisteminde fert ve topluma baktigimizda toplumun bireylerden olusmus bir
birlik oldugu ve o sekilde degerlendirildigi goriiliir. Toplumu sekillendiren ve ona yon veren
bireylerdir. Bireyler de toplumda varlik géstermektedirler. (Oz, 2027, s. 1630) Miisliimanlar, sadece
kendi biinyelerinde degil, bagska din mensuplar1 veya herhangi bir dine mensup olmayanlara karsi da
tam bir insani yaklasim ve sorumluluk sergilemekle yiikiimliidiirler. (Oz, 2027, s. 1633)

En‘am siresi 68. ayetinde yer alan kiraat farkliligi, ahlaki sorumlulugun simirlarimi daha
belirgin hale getirmektedir. Bu ayet miimine sosyal bir sorumluluk yiiklemektedir. S6z konusu
sorumluluk, dinine hakaret edilmesi durumunda nasil bir tavir almasi gerektigini belirlemektedir.
Miimin inandig1 degerleri her durumda savunmasi gerekir. Ona yapilacak bir sozlii saldir1 ya da alay
karsisinda takinmasi gereken tavir bu ayette agiklanmaktadir.

Bu éyette gegen “&indy” kelimesindeki kiraat farklilig1 islam’a bir hakaret edilmesi halinde
ahlaki sorumlulugun ne zaman basladigina isaret etmektedir. Bu ayette gecen O Sl )57
ifadesindeki “iud” kelimesi seddeli ve seddesiz olarak kiraat edilmektedir. Biitiin kiraat imamlari
“&iauiy” seklinde okurken sadece Tbn Amir fiilin ¢atisim degistirerek “&iid?” seklinde okumaktadir.
(ibn Miicahid, 1400, s. 260) “is " kelimeleri ayni anlama gelmektedir. (E. M. M. b. A. Ezherd,
1991, s. 1/363) “clawd?” seklinde okuyanlarin delili bu kelimenin Kehf siiresi 63. ayetinde uhm\ Loy
oS3 of gasdll VP geklinde gegmesidir. (E. A. el-H. b. A. Ibn Haleveyh, 1979, s. 3/226) “cliniy
kelimesindeki “¢” harfi seddeli okundugunda agir bir tekid manasi vermektedir. (Ebi Abdillah, 1993,
s. 475) Bu kiraate gore kelimenin ash “& < fiilinin muzari halidir. (E. A. H. b. A. Ibn Haleveyh,
2006, s. 100) Bu kelimenin seddeli okundugunda birinin bir seyi unutmasina neden olmak
manasindadir. (Abdulhamid Omer, 2008, s. 3/2207)

bn Amir’in “&iiy” seklindeki kiraatindeki birinin bir seyi unutmasina neden olmak manasi,
insanin digaridan gelecek etkilere maruz kalabilecegini ve ahlaki agidan insanin seytani telkinlere
acik bir varlik oldugunu gostermektedir. Ancak bu durum, insanin sorumluluktan tamamen muaf
tutuldugu anlamina gelmemektedir. Aksine ayetin baglami ahlaki sorumlulugu hatirlama aniyla
birlikte yeniden bagladigina isaret etmektedir. Bununla birlikte seddeli okuyustan seytanin etkisinin
siirekli oldugu ve onun vesvesinin siireklilligi, insamin istemeden de olsa tekrarlanan bir siirecle
gaflete diisebilecegini gostermektedir. “<Liuwis” kelimesinin seddeli ve seddesiz okunusundan insanin
hata potansiyeline sahip bir varlik olduguna isaret etmektedir.

Soz Ahlaki ve Ofke Kontrolii

Giinliik hayatimizda 6nemli bir yere sahip olan 6fke, doyurulmamis isteklere, istenmeyen
sonuglara ve karsilanmayan beklentilere verilen son derece dogal, evrensel ve insani bir duygusal
tepkidir. (Ors vd., 2012, s. 3)

En‘am siresi, miiminlerin s6z ve fiillerinde itidal ilkesine ridyet etmeleri emredilmekte;
ozellikle Allah’a yonelik hakareti tetikleyebilecek davranis ve sdylemlerden bilingli bigcimde uzak
durulmasi 108. ayette sO0yle yasaklanmaktadir:
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“Allah’tan bagkasina tapanlara hakaret etmeyin; sonra onlar da bilgisizlik yiiziinden sinirt
asarak Allah’a hakaret ederler” (el-En‘am 6/108)

Bu ayetteki gecen “éis— iy 157 jfadesindeki “15%” kelimesini Ya’kiib ayn ve dal harfini
damme ile okurken vav harfini ise seddeli tilavet etmistir. Digerleri ise ayn harfini fetha, dal harfini
siikin iizere, vav harfini ise seddesiz okumustur. (Ibnii’l-Cezeri, t.y., s. 2/261) Ya’kiib’un 1337
seklindeki kiraati “I3&” veznindedir. (Hemezani, 1994, s. 485) Bu kiraat Hasen (8. 399/1099), Eba
Reca (6. 105/723) ve Katade’nin (6. 117/735) okuyusudur. “13%I ve “I331 her ikisi de zuliim
anlaminda olup Allah’m sinirlarini asmak demektir. (Ibnu’l-Cinni, 1994, s. 1/226) Bu kelime tekil
olarak kullanilmakla beraber ¢ogul olarak da kullanilmaktadir. (Kurtubi, 1964, s. 7/61) “} e
kelimesi “ 533 122” fiilinin masdari olup burada sévmek diismanlik olarak goriilmiistiir. Hem “l e
seklindeki kiraat hem de “I 337 geklindeki kiraat ayn1 anlama gelmektedir. (Ebi Abdillah, 1993, s.
491) “ %= okundugunda mana “Onlar da iyice haddi asarlar” seklinde olur. Bununla beraber zuliim
manasinda kullanilip zuliim kelimesinin basinda bir lam harfi de takdir edilebilir. Bu durumda anlam
“O zaman onlar zuliim ederek Allah’a soverler” seklinde olur. (Razi, 1999, s. 13/109) Ancak “33”
seklindeki kiraatin de insanlara zuliim ederek diismanlik etme manasi da vardir. (Zekeriyya, 1979, s.
4/249) Bir kimse bir bagkasma zulim ettiginde hem “Is%” kelimesi hem de “’\/33?‘—” kelimesi
kullanilabilmektedir. (M. b. A. Ezheri, 2001, s. 3/69) Zemahseri ibn Kesir’in “I3%” seklinde
okudugunu ve bunun da Allah’1 bilmeyerek bilgisizce diismanlik eden anlaminda oldugunu ifade
etmektedir. (Zemahseri, 1986, s. 2/56)

Bu ayetteki her iki okuyus da zuliim, sinirt asma ve diismanlik anlamini tagimakta olup (el-
Kermani, 1974, s. 168) dyetin mesajinda anlam degisikligine yol agmadig1 anlasilmaktadir. Ayet,
s0zlii saldiriin karsilikli diismanliga ve kiifre varan sonuglara yol agabilecegine dikkat ¢cekmektedir.
(Kurtubi, 1964, s. 7/61)

Ya‘kiib’un tercih etti§i ayn ve dal harfinin dammeli, vdv’in seddeli okunusunun lafizda
miibalaga ve siireklilik anlamini giiclendirdigi gorilmektedir. Bu kiraatten sévgii fiilinin, tekil ve
anlik bir tagkinliktan ziyade yogunlasmus, aliskanlik haline gelmis ve kasitli bir saldirganlik boyutu
kazandig1 anlagilmaktadir. Diger kiraat imamlarimn tercih ettigi 153> seklindeki okuyus ise, aym
kokten tiireyen masdarin daha yalin bir formunu yansitmakta ve anlam bakimindan s6z konusu
kiraatle ¢elismedigi anlasilmaktadir.

jslém hukukunda ve ahlakinda kétiiliige giden yollarin kapatilmas1 sedd-i zerai esastir. Sonug
olarak “I 53 geklinde klasik masdar formunda olan bu okuyus, eylemin anlik dogasina, insanin dfke
kontroliinii bir anligina kaybetmesine, diisiincesizce agizdan ¢ikan bir tagkinlig1 ifade eder ve insanin
zaaflarina ve hata yapabilirligine vurgu yapar. 133> seklindeki Ya‘kiib’un okuyusunda kelimenin
kazandig1 sedde ve hareke degisimi, eyleme bir “Siireklilik ve yogunluk™ katar. Ahlaki a¢isindan bu
okuyus; diismanligin, zulmiin ve sdvmenin anlik bir refleks olmaktan ¢ikip kiside yerlesik bir hale
gelmesini temsil eder. Islam ahlakinda hakli olunan durumlarda bile kendi inancim savunurken
mesru sinirlarin digia ¢ikilamayacagini, muhatabin kutsalina hakaret etmenin ahlaki bir savunma
yontemi olamayacagini gosterir.

Giinah ve Utanma Duygusu

Utanma, uygun olmayan bir davranistan dolay1 bireyin 6zsaygisini yitirme durumuyla karst
karsiya gelmesidir. Bu duygu agisindan bireylerdeki farklilik sonradan yani dogduktan sonra gevre
etkisi ve egitim sayesinde olugsmaktadir. Her insan utanma duygusuyla diinyaya gelir ama farkl
utanma goriintiilerine sahip olmalar egitimle sekillenir. (Kasapoglu, 2011, s. 3)

Kur’an-1 Kerim’de Yiice Allah, haramlar1 belirleyerek bu fiillerin islenmesini giinah olarak
nitelendirmis ve miiminleri bu davraniglardan sakindirmistir. En‘am stiresi 120. ayette yalnizca
katiiliiklerin degil, giinahin da agik ve gizli olan her tiirliisiinden uzak durulmasi emredilmektedir:
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“Giinahin agigimt da gizlisini de birakin! Ciinkii giinah isleyenler, yaptiklarinin cezasin
mutlaka goreceklerdir.” (el-En ‘dm 6/120)

Gtlinahin ac1g1 ve gizlisiyle kastedilen kétii fiilin agigin1 da yapmayin gizlisini de demektir.
Kotii fiil gizli yapilsa bile kétii oldugu agik ve besbelli olan fiil demektir. (Yazir, t.y., s. 3/505) Zeccac
da bu ayete size yasaklanan seylerin agik ve gizlisine yaklagmayin manasi vermektedir. (Zeccac,
1988, s. 2/287)

) Bu éyette gecen “gj‘ﬁ‘ S5 (pdll ) ifadesi, Muaz b. Cebel tarafindan saz bir kiraatle * &)
AV &5 (il geklinde okunmustur. (E. A. el-H. b. A. ibn Haleveyh, 1979, s. 46) Bu okuyusta
anlam, “Giinah onlar tarafindan kazanilir” seklinde olmakta ve giinah kelimesi naib-i fail konumuna
gelmektedir. Ancak kiraat imamlarmin ¢ogunlugunun tercihi olan (Hatib, 2000, s. 2/535) Ssie&s
&Y seklindeki okuyus giinahin kul tarafindan kazamldigina isaret etmektedir.

Miifessirler ayette gegen “Acik ve gizli kotiilik™ ifadesini farkl sekillerde yorumlamiglardir.
Maverdi, (6. 450/1058) bu ifadenin zinaya isaret ettigini belirtirken (Maverdi, t.y., s. 2/186); Dahhak,
(6. 64/684) acik kotiiliigiin icki, gizli kotiiliigiin ise zina oldugunu ifade etmistir. (Begavi, 1999, s.
2/170) Insanlar arasinda iken de onlardan uzak ve tek basina iken de giinah islemeyi birakin manasina
da gelebilecegi ifade edilmektedir. (Matiiridi, 2005, s. 4/243)

Cahiliye donemi Arap toplumunda aleni zinadan kaginilmakla birlikte gizli zinanin yaygin
oldugu bilinmektedir. Bu baglamda ayetin ister gizli ister agik olsun her tiirlii ahlaksizlig1 yasakladig:
anlagilmaktadir. Bununla birlikte lafzin umum ifade etmesi sebebiyle s6z konusu yasagin yalnizca
belirli bir giinah tiiriiyle sinirlandirilmayip, acik ve gizli biitiin ¢irkin fiilleri kapsadigi kabul
edilmelidir. (Raz1, 1999, s. 13/178)

Toplumsal huzurun tesis edilmesi, ahldkli bireylerden olusan bir toplum yapisiyla
mimkiindiir. Bu baglamda zinanin ve her tiirlii ahlaksizligin agik ya da gizli sekilde islenmesinin
onlenmesi hem bireysel onurun korunmasi hem de saglikli nesillerin devami agisindan biiyiik 6nem
tasimaktadir. Zina, insan onurunu zedeleyen ve toplumsal yapiy1 sarsan agir bir giinah olarak Isra
siiresinin 32. ayetinde yasaklanmis olup Furkan sliresinin 68-70. ayetlerinde de bu fiili isleyenlerin
agir bir cezaya carptirilacagi bildirilmistir. Zinanin ispati i¢in dort sahit sartinin aranmasi ise sugun
ciddiyetini vurgulamanin yani sira, bireysel haklarin ve iffet ilkesinin korunmasini1 amaglamaktadir.
(E.B.M.b. Ebi’s-Sehl, t.y., s. 9/38)

Sonug olarak bu ayette yer alan “55‘;?‘ G5 Cpdl &) ifadesi Islam ahlakinda giinahlarin kulun
kesbi ile gerceklestigine vurgu yaptig1 anlasilmaktadir. insan giinahin bir nesnesi degil, bilingli bir
failidir. (s4& kiraati farklihigmim giinahmn bireyselligine dikkat cektigi goriilmektedir. “() 528
kiraati nefis, seytan, kotii gevre veya toplumsal yozlagma gibi dis faktorlerin insani giinaha
itebilecegini gostermektedir. Bununla birlikte Matiiridi’nin giinahin ac¢igina ve gizlisine ifadesine
verdigi giinahin insanlar arasinda iken de onlardan uzak iken de islenmemesi gerektigi manasindan
hem diger insanlarin yaninda hem de kimsenin olmadigi yerde Allah’tan utanarak gilinahtan uzak
durmak gerektigi manasi anlasilmaktadir. Aksi halde ahlaksizlik toplumsal boyuta ulasir.

Kesin Bilgi ve Zan

Kur’an bilginin degeri baglaminda ii¢ kavrama yer verir; ilme’l-yakin (Kesin zihni bilgi),
ayne’l-yakin (Kesin agik se¢ik gozlem) ve hakka’l-yakin (Bilginin yasanarak gerceklesmesi) bu
kavramlar bilgide kesinlikle ifade ederler. Kur’an-1 Kerim kesin bilginin karsisinda zan, sek ve rayb
kavramlarina yer verir. (Yilmaz, 2022, s. 76)

Tevhid, dogruluk esasmna dayanirken sirk ise kisinin kendi uydurdugu zan ve yalanlara
dayanmaktadir. (Ozler, 2012, s. 18) Islam filozoflar1 vahyi ayr bir bilgi kaynag1 olarak ele alip dogru
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bilginin kaynagi olarak degerlendirmektedir. (Bozkurt, 2007, s. 97) Zan ise siiphe manasindadir.
(Abbad, 1994, s. 2/387)

En‘am siresi 136. ayette gegen “a¢<c 3" kelimesinin fetha ve damme ile okunmasina dair
kiraat farkliliklart bulunmaktadir. Bu dyette gecen “s2 3 kelimesini Kisai “aesc 5 seklinde damme
ile kiraat etmektedir. (Niveyri, 2003, s. 2/317) “a«&” kelimesi nasb okundugunda masdar
manasinda olurken damme ile okundugunda ise isim olmaktadir. (E. A. el-H. b. A. ibn Haleveyh,
1979, s. 150) Ebl Hayyan (6. 745/1344) bu okuyusun Beni Esed kabilesine ait oldugunu fetha ile
okuyusun da Hicaz ehlinin kiraati oldugunu sodylemektedir. (E.H.el-Endiiliisi, 1993, s. 4/655)
Miigriklerin mal taksiminde putlar1 Allah’tan {stiin tutmalart bu ayette akilsizlik olarak
nitelenmektedir. (Maturidi, 2005, s. 4/266) Bu iki kelime “ a2 3- a2 3" seklinde iki lugattir. (E. M. M.
b. A. Ezheri, 1991, s. 1/388) “s 5 kelimesi de aym “a 3" kelimesi gibi zan ve siiphe anlamina
gelmektedir. (Abbad, 1994, s. 1/394) Ancak “a2 5 kelimesinin yalan manasi da vardir. (ibn Manzir,
ts, s. 12/264) Miisrikler bunlardan bir kisim seylerin Allah’a ait oldugunu iddia etmislerdir. Halbuki
Allah onlara boyle bir sey emretmemis ve sirk olan boyle bir taksimi asla mesru gormemistir. Onlar
boyle davranmakla kendilerine yakinlagma bakimindan Allah ile putlar1 arasinda bir ortaklik
bulundugunu diisiiniip sirke diismiislerdir. (Zemahseri, 1986, s. 2/68)

ARY

Bu kelimenin yalan manasi goz Oniinde bulunduruldugunda Kisai’nin dammeli olarak
okuyusu manay1 daha agik bir hale getirdigi goriilmektedir. Bu kiraate gére mana “Miisrikler yalan
uydurarak Allah’in yarattig1 ekin ve davarlardan O’nun icin bir pay ayirarak bu Allah’m bu da
ortaklarimizindir demektedirler” seklinde olmaktadir. Bdylece onlarin zanlarmin kendi uydurduklari
yalan oldugu anlasilmaktadir.

Miisriklerin putlarinin kendi zanlar1 oldugu En‘am siiresi 22. dyette soyle ifade edilmektedir;

G5t 55 A Gl A58 5 G R0 (ol 056 2 laea b 5585 2535

“Unutma o giinii ki onlart hep birden toplayacagiz; sonra da Allah’a ortak kosanlara
‘Nerede bos yere davasim giittiigiiniiz ortaklariniz?’ diyecegiz.” (el-En ‘dm 6/22)

Miisriklere hesap giinlinde ortak kostuklariniz nerede diye soruldugunda onlar1 yardimci
olarak bulamayacaklardir. Sirk kostuklar1 varliklarin hesap vermek iizere ahirette toplanmasi ve
yardim edememeleri onlarin gergek ilah olmayip miisriklerin zannindan ibaret olduklarinin delilidir.

Her iki okuyus da “zan” anlamim tasimakta olup, (E. A. H. b. A. Ibn Haleveyh, 2006, s.
1/170) miisriklerin putlara pay ayirma uygulamasinin kesin bir bilgiye degil, kendi vehim ve
varsayimlarina dayandigim ifade etmektedir. (M. b. Ebi Talib, 1981, s. 1/453) itikadi bir davranisin
kesinlikle vahye dayali olmasi gerekir, aksi halde reddedilir. (es-Satibi, 1997, s. 4/288) Zan ise
kesinlik ifade etmediginden, bu ayet Allah’in izin vermedigi seylerin batil oldugunu géstermektedir.

Sirk, Allah’in rubibiyyetinde ve ulfihiyyetinde O’na ortak kogsmak anlamina gelmektedir.
(ibn Manzir, ts, s. 10/449) Allah’tan baska varliklara ibadet etmek, ibadet maksadiyla ta‘zim
gostermek ve kurban sunmak da sirk kapsamindadir. En‘am stiresi 136. ayette miisriklerin putlara
ekin ve hayvanlardan pay ayirmasinin sirk oldugunu gostermektedir.

Netice itibariyle “a=3” kelimesi siiphe anlami tasidigindan miisriklerin Allah’in ayetleri
hakkinda kesin bir kanaatleri bulunmadig1 gibi bir mana kazandirirken Kisai “s& 5 seklindeki
kiraatindeki “» 5 kelimesinin ise yalan anlami icermesi onlarin Allah’1n ayetlerini kasten yalanlay1p
inkar ettikleri anlamimi ifade etmektedir. Insanin ahlaki davramislarini da sekillendiren diisiince yapist
zanni bilgiden degil dogrulugu kanitlanmis kesin bilgiden ve kesin bilgi olan vahyi bilgiye
dayanmalidir.

Yetim Malinin Korunmasi

Yetim kelimesi, Arap dilinde “yalmiz kalmak, babasiz olmak; gaflette bulunmak, geri
kalmak’ manalarina gelen “yeteme” kokiinden tiiremis bir sifat olup s6zliikte yalniz olan veyahut tek
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basina kalan kisi demektir. (Can, 2016, s. 131) Terim anlami itibariyle yetim, heniiz bulug cagina
ulagmadan 6nce babasini kaybeden ¢ocuga denmektedir. Yetimlere karsi iyi muamelede bulunmak
tarih boyu tiim dinlerde biitiin toplumlara yiiklenmis bir vazifedir. (Y. Arslan, 2022, s. 200) Cahiliye
doneminde yetimlerin mallarinin haksiz sekilde tasarruf konusu yapilmasi yaygin bir uygulamaydi.
(Y. Arslan, 2022; Kogyigit, 1994, s. 149) En‘am siresi 152. ayette bu uygulama kesin bir dille
yasaklamig ve yetimin malina yalnizca onun menfaatini gozeterek yaklasilmasini su sekilde
emredilmistir:

“Riisd ¢agina erisinceye kadar yetimin malina ancak en giizel sekilde yaklasin... ”(el-En ‘dm
6/152)

Bu ayetteki “O5’5%5” kelimesindeki zal harfinin seddeli veya seddesiz okunmasi hususunda
ihtilaf vardir. Muhatab ta’s1 ile geldiyse veya ya ile okundugunda Hafs’in bu sekilde kiraat ettigi,
Hamza, Kisai’nin ise “;;Jjéai” kelimesindeki zal harfini seddesiz okudugu goriilmektedir. Diger
kiraat imamlari ise “Cs S5 seklinde sedde ile okumaktadir. (Déni, 1404, s. 108; Ibn Miicahid, 1400,
s. 272; Tbnii’l-Cezeri, t.y., s. 2/266) Bu kelime “43/55” seklinde iken ikinci “<” harfi “¥ harfine
yakinlik sebebiyle idgam edilmistir. Daha sonra da hazfedilmis olup bdyle olmasi da caiz

goriilmiistiir. (E. M. M. b. A. Ezheri, 1991, s. 1/394; Nehhas, 2008, s. 2/107)

“R¥” fiili tefe’ul babindan olup bu babimn icerdigi eylemden sonra eylem anlamin
icermektedir. (Ebu’l Beka Yais b. Ali, 2001, s. 4/437) Buradaki “<” harflerinin ikisi de ziyadedir,
ancak birincisi gelecek zamani1 gosterirken, ikincisi sadece bir seyi yavas¢a yapma anlaminda
kullanilir. (ez-Zencele, 1997, s. 279) Seddeli okuyusun siireklilik ve bilingli zihinsel ¢gaba anlamlarini
cagristirdigi goriilmektedir. Bu kiraatten ahlaki ilkelerin tiim yasam boyunca dikkat edilmesi gereken
hususlar oldugu sonucuna ulasilabilir.

Bu fiilin siireklilik arz eden bir diisiinmeye dayanmasi, insanin tiim davramislarinda islam’mn
ahlak Olgiislinii gozetmesi gerektigini de ortaya koymaktadir. Bu hassasiyetin ozellikle ayette
zikredilen yetimin malina iyi niyetin disinda yaklasilmamasi, 6l¢ii ve tartry1 tam olarak yapma, bir
s0z sdylendiginde veya sahitlik yapildiginda yakinlar i¢in de olsa adaletten ayrilmama, Allah’a
verilen ahdi yani O’nun emir ve yasaklarina uyma soziine sadik kalma esaslarina dayandigi
anlasilmaktadir. Bu dogrultuda, O’nun adiyla yapilan yeminleri yerine getirme seklindeki emirlerin
stirekli hatirda tutulmasina vurgu yapildig: goriilmektedir.

2

Hamza ve Kisal’nin seddesiz okuyusu “55 8% fiili “zikretmek/hatirlamak” iizerinden
anlamlandirirken; ¢ogunlugun seddeli okuyusu, bu hatirlamanin kalic1 bir 6giit alis1 ifade ettigini
gosterir. “0s)X5” geklindeki kiraat yetim malina yaklasmamay hatirlatma manasi tagirken “Cs X587
seklindeki seddeli okuyus fiile siireklilik manasi kazandirarak yetim malina yaklasmamanin yanisira
yetimi siirekli hatirlayip her zaman yaninda olmay1 da ifade etmektedir. Bu dogrultuda yetimin
psikolojik ve maddi agidan desteklenmesine iliskin kurumsal sorumluluklar kiraat farkliliginin
dogrudan semantik sonucu olarak degil ayetin yetimi korumaya yonelik genel ahlaki ilkesinin giincel
sosyal politika baglamindaki yorum olarak degerlendirilmelidir. (Catal, 2025b, s. 247)

ilahi istikamet

Bu alemin bir yaraticisinin olduguna inanmak veya inanmamak hem fikir hem de davranig
bicimini kokten etkileyen bir konudur. (Unverdi, 2024, s. 35) Allah’a imana yaslanan ahlak,
istikamet suuruyla birlestiginde ortaya iman ve ahlak biitlinliigii ¢ikar. Bu, bireysel huzurun ve
toplumsal nizamin teminati niteliginde bir durusu temsil eder. Burada can alici nokta iman ve ahlak
biitiinliigli olsa gerektir. Bu biitlinlik insan hayatina yon veren, onu yoOneten bir merkez
niteligindedir. (Unverdi, 2024, s. 36)
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Yiice Allah, insanlar i¢in belirledigi yolun dosdogru yol oldugunu bildirmekte ve bu yolun
disindaki yollara sapmamalari hususunda insanlar1 uyararak En‘am siresinin 153. dyetinde sdyle
buyurmaktadir:

“Stiphesiz bu benim dosdogru yolumdur. Buna uyun; (baska) yollara sapmaymn. Sonra onlar
sizi Allah’in yolundan ayirr. Iste giinahtan korunmaniz i¢in Allah bunlar: size emretti.” (el-En ‘am
6/153)

Bu Aayette yer alan “Wiils hbija 1 O3 ifadesinin kiraatinde bazi farkliliklar
bulunmaktadir. Ifade icerisindeki hemzenin fetha veya kesra ile okunmasi, niin harfinin seddeli ya
da seddesiz olmasi ve “ bl »=" kelimesindeki ya harfinin siik(inlu veya harekeli okunmasi hususunda
kiraat alimleri arasinda ihtilaf s6z konusudur.

Bu gergevede Ibn Kesir, (6. 120/738) Nafi*, (0 169/785) Asim (6. 127/745) ve Ebiit Amr (6.
154/771), “3a &l ifadesindeki ‘hemzeyi fethali, nin’u seddeli; “shl »a” kelimesindeki ya harfini ise
sitkdin tizere okumuslardir. ibn Amir, (. 118/736) hemzeyi fethayla, (el-Mekki, 1997, s. 1/459) niin’u
vakif halinde okumus; “ k! »=" kelimesindeki ya harfini ise fethali okumustur. Hamza (6. 156/773)
ve Kisai (5. 189/805) “I3 (5" ifadesindeki hemzeyi kesra ile niin’u seddeli, “% »=" ya harfini
sitkdin tizere okumustur. ibn Kesir ve ibn Amir “5!3=" kelimesindeki ya harfini sakin, Hamza sad
ve za arasinda okumustur. Digerleri ise sad ile okumustur. (Ibn Miicahid, 1400, s. 277) Bunun
yaninda Ya’kb (3. 205/821) ve ibn Amir “/5 45" ifadesindeki nin’u seddesiz kiraat etmistir.
(Ibnii’1-Cezeri, t.y., s. 2/266)

Nasb iizere yapilan kiraatte “ -kl a 138 4137 ifadesinin oncesinde hazfedilmis bir fiil ve harf-
i cer bulundugu, ciimlenin takdirinin “ludius bem M L &lasy seklinde oldugu kabul
edilmektedir. (Nehhas, 2008, s. 2/107) Ayrica “I% (37 nasb oldugunda “I% &fs Uik 4y 1 & b Vi
seklinde atif olmaktadir. (Mekki b. Ebi Talib, 1981, s. 1/459) “laitus” kelimesi kendisinde egrilik
bulunmayan demektir. (E. M. M. b. A. Ezheri, 1991, s. 9/321)

Ibn Haleveyh (6. 370/980) Kitdbii'I-hiicce adl1 eserinde s6z konusu ifadedeki hemzenin fetha
ve kesra ile okunmasina dair ihtilafin bulundugunu belirtmektedir. Kesra ile okuyanlara gore bu
ifadenin yeni bir ciimle baslangi¢ (istinaf) niteligi tasidigini, fetha ile okuyanlara gore ise bu
okuyusun ya onceki emirlerin bir agiklamasi ya da tevhid vurgusunun devami mahiyetinde oldugunu
sdylemektedir. (E. A. el-H. b. A. ibn Haleveyh, 1979, s. 152)

Ubey b. Ka*b’in (6. 33/654) mushafinda b »= 13 415" ifadesinin “:35 bl a 138 57 seklinde
yer aldig1 rivayet edilmektedir. (Hatib, 2000, s. 2/586) ‘“hl »=” kelimesinin “+” harfiyle okunmasi
halinde mecazi olarak insani i¢ine ¢eken, kendisine baglayan yol anlamini ihtiva etmektedir.
(FirGzabadi, 2008, s. 2/213) “kljw” ve “hl 2 kelimeleri yol anlaminda olup “w+” harfi kendisinden
sonra “k”, “@”, “¢” ve “¢” harfleri geldiginde “u=" harfine déniismektedir. (E. M. M. b. A. Ezheri,
1991, s. 12/232)

Kurtibi, (6. 671/1273) En‘am stresi 153. dyette gegen “I% &5 lafzini A‘mes, (6. 48/165)
Hamza ve Kisai’nin kesra ile ve istinaf climlesi olarak okuduklarini; bu okuyusun, 6nceki ayetlerde
zikredilen ahlaki emirlerin “Allah’in dosdogru yolu” oldugunu vurguladigim belirtir. Ibn Ishak (6.
236/851) ve Ya‘'kb’un ise niin’u seddesiz okuyarak anlamda bir degisiklige yol agmadlklanm 1fade
eder. (Kurtubi, 1964, s. 7/130) ibn Amir “” seklinde tahfifle 151. Ayetteki “Ti 4y 1 & 28 ¥i»
ifadesinden 6nceki “ e lizerine atfederek okumaktadir. (ez-Zencele, 1997, s. 2/177)

Bu yet “I% &)5” seklinde okundugunda “Allah’in ‘haram kildigin1 okuyayim ve yine bunun
benim yolum oldugunu okuyayim” manasmda olur. “i3& &3 seklinde okundugunda ise “Bu benim
dosdogru yolum oldugu i¢in ona uyunuz” manasina gelir. (Razi, 1999, s. 14/185)

En‘am sdresi 153. ayetteki kiraat farkliliklari, anlamda bir geliskiye degil; aksine ahlaki
mesajin farkli boyutlarmin ortaya ¢ikmasina katki saglamaktadir. Bu ayette hemzenin fetha veya
kesra ile okunmasi, niin harfinin seddeli ya da seddesiz olmasi ve “ ! »=" kelimesindeki okunus
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farkliliklar1, &yetin ya 6nceki ildhi emirlerin bir devami ya da miistakil bir ilke beyani olarak
anlagilmasina imkan tanimaktadir. (Razi, 1999, s. 14/185)

Sonug olarak “hl a I3 &5 seklindeki fethal okuyusun oncesinde zikredilen salih
davranislarimin tamaminin dosdogru yol oldugu, “shl = 13 &)5” seklindeki kesrali okuyustan ise
dosdogru yolun diger tiim ahlaki degerleri kapsayan bir husus oldugu soylenebilir. Bu kiraate gore
istikamet, burada sayilan salih amellerle sinirli olmay1p tiim iyilikleri kapsayan bir yol anlamindadir.
Hasili her iki kiraate gore istikamet Kur’an’da belirtilen iyiliklerin islenmesi ve yasaklardan
sakinilmasiyla tesekkiil eden yoldur. Bunun disindaki yollar insanin nefsi duygulariyla uydurdugu
sonu felaket olan hezeyanlardir. Buradan anlagilmaktadir ki diinya ve ahiret saadeti ancak Allah’in
bildirdigi istikamete gore yasamakla hasil olmaktadir.

Sonug¢

Arastirmamiz neticesinde kiraat ihtilaflarinin, dyetlerin anlaminda herhangi bir celiskiye yol
acmadigy; bilakis ilahi ahlakin baglayiciligini, siirekliligini ve tevhid merkezli yapisini farklh
yonlerden ortaya koydugu goriilmektedir.

Islam felsefesinde ahlak, eylemlerin kiside kalici bir huy/meleke haline gelmesi olarak
tanimlanir. Makalede 133" diismanlik kelimesinin seddeli okunusu yorumlanirken, kotiiliigiin veya
sovmenin “Siirekli tekrar eden bir karakter haline gelmesi” ifadesi kullanilarak eylemden ziyade
“Karakter insasina” odaklanan erdem ahléaki teorisinden yararlanilmistir. Ayni sekilde itidal ve 6fke
kontrolii de bu erdem ahlakinin bir yansimasidir.

Bireyin ahlaki tekamiilii, kendi halini diizeltme/islah iradesiyle baslayan bir yeniden insa
siirecidir. Nitekim En‘4m siresi 54. ayette Asim ve Ibn Amir’in “as) Hsie 48 lafzini fetha ile
okumalar1 neticesinde magfiretin rahmetten bedel sayilmasi, bu siireci nahiv kaideleri {izerinden
temellendirmektedir. Bu dilbilimsel iligki, kulun ortaya koydugu aktif 1slah g¢abasinin, Allah
katindaki magfiret ve rahmetle dogrudan ve nedensel bir baga sahip oldugunu kanitlamaktadir.

Calismada tahlil edilen kiraat vecihleri, Islam ahlak felsefesindeki “Erdem” teorisini
destekler niteliktedir. Ornegin, En‘am sfresi 108. ayetteki Ya’k{ib’un “133” kelimesinin seddeli
kiraati, kotiiliiglin veya hakaret eyleminin anlik bir tagkinliktan ziyade, kiside siirekli tekrar eden
yerlesik bir davranisa doniisiimiinii ifade etmektedir. Bu baglamda, itidal ve 6fke kontrolii gibi
ilkelerin, Kur’an’in ingasimi hedefledigi karakter egitiminin temel yap1 taglar1 oldugunu
gostermektedir.

Ote yandan, islam ahlakinda delile dayanmayan diisiince olan zan ile hiikiim vermek,
kaginilmasi gereken temel zaaflardan biri olarak kabul edilmektedir. En‘am stresi 136. ayette yer
alan “aesc 3" kelimesinin Kisai tarafindan damme ile “2¢sc y” seklinde okunmasi, bu kavrama yeni
bir semantik boyut kazandirmaktadir. Zira bu kiraat vechiyle zan kavraminin igerdigi yalan manasi
belirginlesmekte ve sirkin, temelsiz bir inan¢ olmanin Gtesinde ahlaki bir yozlagsma ve yalancilik
oldugu daha net idrak edilmektedir.

Sonug itibartyla bu ¢aligmada, kiraat ilminin En‘am siresinde yer alan ahldki mesajlara
anlamsal derinlik kattig1 ve ayetlerin ¢ok daha genis bir ufukla tefsir edilmesine imkan tanidig
saptanmistir. Kiraat farkliliklariin sundugu bu semantik zenginlik; miiminin sosyal iliskilerindeki
ahlaki sinirlan tayin etmekte, i¢sel huzurun insasinda tevbe ve pigsmanligin donistiiriicli giiclinii
vurgulamakta ve bireyin toplumsal sorumluluklarina dikkat ¢ekmektedir. Makalenin siirlar1 géz
oniinde bulundurularak yalnizca En‘am sfiresi 6zelinde yiiriitiilen bu analizin, Kur’an-1 Kerim’in
diger strelerindeki ahlaki ilkelerin tespiti amaciyla farkl kiraat vecihleri tizerinden siirdiiriilmesinin,
tefsir ve kiraat literatiiriine dikkate deger katkilar sunacag1 degerlendirilmektedir.
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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
yiirtitmiistiir. Makalenin son hélini okuyup onayladim ve yayimlanmasini kabul ettim.
Cikar Catismasi
Bu makalenin yayimmlanmasina iligkin herhangi bir ¢ikar ¢atigmasi bulunmadigini beyan
ederim.
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Finansal Destek
Bu aragtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.

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 araglar1 ¢alismanin bilimsel iceriginin, arastirma 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 galigmanin
herhangi bir fikrl miilkiyet hakkini ihlal etmedigini beyan ederim.

Yazar Onayi
Makalenin son halini okudum, onayladim ve yayimlanmasini kabul ettigimi beyan ederim.
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