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The Reflection of the Phrase “Aktharu al-Nas” in Turkish Translations

“Ekserii’n-Nds” Ifadesinin Tiirkce Medllere Yansimast

Ali Ertan Ulukan® - Musa Bilgiz*™

Abstract: With the exception of a few cases in the Qur’an, the fact that the addressees are expressed using
general forms of address, pronouns, and relative pronouns without being explicitly named is considered one of
the fundamental challenges to understanding the meanings of the verses. The purpose of this study is to
determine the meanings and interpretations attributed to the phrase “Aktharu al-nas” one of the general forms
of address used in the Qur’an and translated into Turkish as “most people” in classical exegetical sources and
Turkish translations. Of the twenty verses in which the phrase “Aktharu al-nas” appears, nineteen were revealed
in Mecca and one in Medina. In this study, the meanings attributed to the phrase “Aktharu al-nas” were
primarily identified from classical exegetical sources, with occasional references to modern exegeses. Exegetes
such as Mukatil b. Sulayman, al-Tabar, Abt’l-Layth al-Samarqandi, al-Wahidi, and Ibn al-Jawzi interpreted
the phrase “Aktharu al-nas” in accordance with the context and reason for revelation of the verses in which it
appears as “the polytheist/unbelieving majority of the people of Mecca,” “most people,” “the majority of the
people of Egypt,” and “the majority of the People of the Book.” As a sample, nine Turkish translations were
examined, and the ways in which this phrase is reflected in the translations were analyzed comparatively. These
translations are as follows: Yazir, Hak Dini Kur’an Dili: Kur’an-1 Kerim’in Tiirk¢ce Medli; Ates, Kur’an-1
Kerim ve Cimle Meali; Cantay, Kur’an-1 Hakim ve Meal-i Kerim; Bayrakli, Yeni Bir Anlayisin Isiginda
Kur’an Meali; Altuntas and Sahin, Kur’an-1 Kerim Meali; Akdemir, Son Cagr1 Kur’an; Oztiirk, Kur’an-1 Kerim
Meali Anlam ve Yorum Merkezli Ceviri; Karaman et al., Kur’an Yolu Meali; Ozsoy and Giiler, Konularina
Gore Kur’an. In most of the translations examined, it is observed that the meaning “most people” is preferred
for the general phrase “Aktharu al-nas” and that an interpretation along these lines is predominant.

Keywords: Exegesis, Turkish Translation, Aktharu al-Nas, Most of the People, Most of The Polytheists.
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ve ism-1 mevsullerle ifade edilmesi, ayetlerin medlillerinin anlagilmasinin 6niindeki temel zorluklardan biri
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olarak kabul edilmektedir. Bu ¢aligmanin amaci, Kur’an’da kullanilan genel hitap kaliplarindan biri olan ve
Tiirkgeye “Insanlarin gogu” seklinde cevrilen “Ekserii’n-nas” terkibinin, klasik tefsir kaynaklarinda ve Tiirkge
meallerde hangi anlam ve yorumlarla ele alindigini1 tespit etmektir. Ekserii’n-nas terkibinin gectigi yirmi ayetin
on dokuzu Mekke’de, biri Medine’de nazil olmustur. Arastirmada ekserii’n-nas ifadesine verilen anlamlar,
agirlikli olarak klasik tefsir kaynaklarindan, yer yer yeni donem tefsirlerden tespit edilmistir. Mukatil b.
Stileyman, Taberi, Ebii’l-Leys es-Semerkandi, Vahidi ve Ibnii’l-Cevzi gibi miifessirler ekserii’n-nas ifadesini;
gectigi ayetlerin baglami ve sebeb-i niizulii dogrultusunda “Mekke halkinin miisrik/kafir ¢cogunlugu”,
“Insanlarin gogu”, “Misir halkinin gogunlugu” ve “Ehl-i Kitab’in ¢ogunlugu” anlamlarinda yorumlamislardir.
Ormeklem olarak dokuz Tiirkge meal incelenmis ve séz konusu ifadenin meéllere yansima sekilleri
kargilagtirmali olarak ele alinmistir. Bu mealler sdyledir: Yazir, Hak Dini Kur’an Dili: Kur’an-1 Kerim’in
Tiirkge Medli; Ates, Kur’an-1 Kerim ve Ciimle Meali; Cantay, Kur’an-1 Hakim ve Meal-i Kerim; Bayrakli,
Yeni Bir Anlayisin Isiginda Kur’an Medli; Altuntag ve Sahin, Kur’an-1 Kerim Meali; Akdemir, Son Cagri
Kur’an; Oztiirk, Kur’an-1 Kerim Meali Anlam ve Yorum Merkezli Ceviri; Karaman ve Arkdaslari, Kur’an
Yolu Meili; Ozsoy ve Giiler, Konularina Gore Kur’an. Incelenen meallerin genelinde, “Ekserii’n-nas”
miivacehe kalibr icin “Insanlarin cogu” anlaminin tercih edildigi ve bu yénde bir yorumun hakim oldugu
goriilmektedir.

Anahtar Kelimeler: Tefsir, Tiirkce Meal, Ekserii’n-Nas, insanlarm Cogu, Miisriklerin Cogu.
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Structured Abstract:

In understanding the Qur’an as a divine guide, words and concepts are of the utmost importance.
With a few exceptions, the Qur’an generally employs direct address. In most cases, the message is conveyed
without specifying time or place, and without mentioning the context (reason for revelation) that forms the
background of the topic being discussed. Through this approach, the Qur’an has prioritized the main message
it seeks to convey rather than focusing on specific individuals or persons.

In the Qur’an, it is not explicitly stated who is meant by the phrase aktharu al-nas, that is, “most
people”. In classical exegeses, it has been observed that this phrase is not understood to have the same meaning
in every verse where it appears. Exegetes such as Mukatil b. Sulayman, Abu’l-Layth al-Samarqandi, al-Wahidi,
al-Tabar1, and Ibn al-Jawzi have interpreted the phrase “Aktharu al-nas” in accordance with the context and
reason for revelation (sabab al-nuzul) of the verses in which it appears, interpreting it to mean “the
polytheist/unbelieving majority of the people of Mecca,” “most people,” “the majority of the people of Egypt,”
and “the majority of the People of the Book.” In Turkish translations, the question of whether the situation is
similar has been examined in the context of the verses in which the phrase “Aktharu al-nas” appears. In the
majority of the translations examined, it is observed that the meaning “most people” is preferred for the phrase
“Aktharu al-nas” and that this interpretation is predominant.

99 ¢c

The purpose of this study is to determine the meanings and interpretations attributed to the phrase
“Aktharu al-nas” one of the general forms of address used in the Qur’an and translated into Turkish as “most
of the people” in classical exegetical sources and Turkish translations.

The fact that this phrase, which is repeated in many verses of the Qur’an, takes on different layers of
meaning depending on the context is a matter that warrants attention. For the phrase “Aktharu al-nas” refers in
some verses to the majority who do not believe, while in others it describes those who do not use their reason
or are unable to comprehend the truth. This diversity has paved the way for differing interpretations both in the
tradition of exegesis and in translation studies.

The study employed a qualitative research method based on an inductive process. The document
analysis technique, one of the qualitative research methods, was used. First, the study identified twenty verses
in which the phrase Aktharu al-nas appears. Four of these verses were selected as a sample, and the interpreted
meanings were identified from classical exegesis texts and elaborated upon. The study primarily drew upon
the following works: Tafsir al-Mukatil b. Sulayman, Jami‘ al-Bayan, Bahru’l-‘ulum, al-Wasit, Zad al-Masir,
al-Muharrar al-Wajiz, and Mafatih al-Gayb. The interpretations given to the relevant verses were compared
with six Turkish translations selected as examples: Yazir, Hak Dini Kur’an Dili: Kur’an-1 Kerim’in Tiirkge
Meili; Ates, Kur’an-1 Kerim ve Ciimle Medli; Cantay, Kur’an-1 Hakim ve Meal-i Kerim; Bayrakli, Yeni Bir
Anlayigin Isiginda Kur’an Meali; Altuntas and Sahin, Kur’an-1 Kerim Medli; Akdemir, Son Cagr1 Kur’an;
Oztiirk, Kur’an-1 Kerim Meali Anlam ve Yorum Merkezli Ceviri; Karaman et al., Kur’an Yolu Meali; Ozsoy
and Giiler, Konularina Gére Kur’an. The nine selected translations were chosen to reflect a deliberate diversity
in terms of historical period, institutional-academic identity, and translation-interpretation approach. Within
this framework, the sample spans a broad time period from the 1930s to the present. It ranges from Cantay,
representing the early years of the Republican era, and Yazir one of the foundational texts of the Diyanet
tradition to the academic translations by Ates and Akdemir, and finally to the contemporary works of Bayrakli,
Altuntas ve Sahin, Oztiirk, Karaman et al., Ozsoy and Giiler. This diversity is not limited to historical periods
but also brings together the institutional-official tradition (Altuntas and Sahin, and Karaman et al., with roots
in the Diyanet) and independent academic interpretations (Bayrakli, Oztiirk, Akdemir, Ates); and
simultaneously represents different translation strategies such as literal, interpretation-centered, and simplified
approaches. Thus, the sample acquires a representative character appropriate to the research objective, allowing
for the observation of both the stability of the meaning of the phrase “Aktharu al-nas” throughout the historical
process and the diversifications within the interpretive tradition. The data obtained were analyzed using content
analysis and the comparative method, which are among the qualitative data analysis methods.

One of the stylistic features of the Qur’an is that it conveys its message through general rhetorical
patterns. One of these patterns, the phrase “Aktharu al-nas” meaning “most people” is mentioned in twenty
verses across twelve siirahs and stands out as an important rhetorical device in the Qur’an’s address to its
audience. In this study, the meanings attributed to this phrase by early exegetes have been thoroughly examined
in order to determine its intended meaning, and these interpretations have been evaluated comparatively using
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examples selected from Turkish translations. Exegetes such as Mukatil b. Sulayman, al-Tabar1, Abu’l-Layth
al-Samarqandi, al-Wahidi, and Ibn al-Jawzl interpreted the phrase Aktharu al-nas in accordance with the
context and reason for revelation (sabab al-nuzul) of the verses in which it appears as “the majority of the
polytheists/unbelievers among the people of Mecca,” “most people,” “the majority of the people of Egypt,”
and “the majority of the People of the Book.” Accordingly, in the early exegetical tradition, the phrase “Aktharu
al-nas” was interpreted to mean that the addressees constituted a majority in terms of their beliefs and behavior.
While Mukatil b. Sulayman generally interpreted this phrase as “the majority of the people of Mecca who were
polytheists or unbelievers,” the majority of exegetes led by al-TabarT adopted the meaning “most people.” We
can say that Cumhur’s interpretation is more consistent than that of Mukatil b. Sulayman. Even though the
verses refer to the polytheists of Mecca, all people who hold such beliefs and engage in such behavior
regardless of who they are are the addressees of these verses until the Day of Judgment. Indeed, this perspective
is expressed by the principle of “al-ibrah bi-umum al-lafz la bi-khusus al-sabab” that is, consideration is given
to the generality of the wording rather than the specificity of the cause. This is one of the fundamental principles
of the principles of Islamic jurisprudence (usul al-figh) and the principles of exegesis (usul al-tafsir) that
determine how the verses and religious texts are to be understood.

EEINT3

Regarding the determination of the meaning of the phrase, the language and choices used in the
translations vary according to the authors’ accumulated knowledge from the exegetical tradition and their own
interpretive approaches; however, it has been observed that in most translations, the expression is preserved in
its general conversational form and rendered with a translation close to the literal text. The phrase “Aktharu al-
nas” has been evaluated as a highly representative element of a narrative style that, in accordance with the
Qur’an’s style of address, emphasizes the criticism of the majority and the exceptional status of the truth. In
conclusion, the phrase “Aktharu al-nas” in the Qur’an criticizes all people who do not believe, who do not
accept the Qur’an as truth and reality, who do not give thanks to Allah, and who are unaware of the Hereafter
and the Resurrection. Consequently, it can be stated that those who, from the very beginning of divine
revelation, have closed themselves off from truth and reality and denied the truth even if they constitute the
majority of people are the targets of the verses’ criticism.

Keywords: Exegesis, Turkish Translation, Aktharu al-Nas, Most of the People, Most of The
Polytheists.
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Résumé Structuré:

Les mots et les concepts revétent une importance fondamentale pour comprendre le Coran en tant que
guide divin. A quelques exceptions prés, le texte coranique privilégie généralement 1’adresse directe. Dans la
plupart des cas, le message est transmis sans précision temporelle ou spatiale et sans mention explicite du
contexte qui sous-tend le sujet abordé, a savoir les circonstances de la révélation. Par cette démarche, le Coran
accorde la priorité au message essentiel qu’il entend transmettre plutot qu’a des individus ou a des personnes
déterminés.

Le Coran ne précise pas explicitement qui est désigné par 1’expression aktharu al-ndas, ¢’est-a-dire «
la plupart des gens ». L’examen des commentaires coraniques classiques montre que cette expression ne regoit
pas une interprétation uniforme dans tous les versets ou elle apparait. Des exégetes tels que Muqatil b.
Sulayman, Abt al-Layth al-Samarqandi, al-Wahidi, al-Tabar1 et Ibn al-Jawz1 I’ont interprétée en fonction du
contexte et des circonstances de la révélation (sabab al-nuzil) des versets concernés. Ils lui ont ainsi attribué
des significations telles que « la majorité polythéiste ou mécréante des habitants de La Mecque », « la plupart
des gens », « la majorité des habitants de 1’Egypte » ou « la majorité des Gens du Livre ». La question de savoir
si une diversité comparable se retrouve dans les traductions turques a également été examinée a partir des
versets comportant cette expression. Dans la majorité des traductions étudiées, le sens « la plupart des gens »
est privilégié et constitue I’interprétation dominante.

www.turkishstudies.net/religion



5638 Ali Ertan Ulukan - Musa Bilgiz

Cette étude vise a déterminer les significations et les interprétations attribuées, dans les sources
exégétiques classiques et les traductions turques, a 1’expression aktharu al-nas, 'une des formes d’adresse
générale employées dans le Coran et rendue en turc par « la plupart des gens ».

Le fait que cette expression, récurrente dans de nombreux versets coraniques, acquicre différentes
strates de sens selon le contexte mérite une attention particuliére. En effet, elle renvoie, dans certains versets,
a la majorité qui ne croit pas, tandis que, dans d’autres, elle désigne ceux qui ne font pas usage de leur raison
ou ne parviennent pas a saisir la vérité. Cette diversité a donné lieu a des interprétations divergentes, tant dans
la tradition exégétique que dans les études consacrées a la traduction.

L’étude adopte une méthodologie qualitative fondée sur une démarche inductive et mobilise 1’analyse
documentaire. Dans un premier temps, vingt versets contenant 1’expression aktharu al-nas ont été recensés.
Quatre d’entre eux ont ensuite été retenus comme échantillon ; les significations qui leur sont attribuées dans
les commentaires classiques ont été relevées et examinées en détail. L’étude s’appuie principalement sur les
ouvrages suivants : Tafsir Mugatil b. Sulayman, Jami* al-bayan, Bahr al- ‘ulim, al-Wasit, Zad al-masir, al-
Muharrar al-wajiz et Mafatih al-ghayb. Les interprétations des versets concernés ont ét¢ comparées a six
traductions turques retenues a titre d’exemples : Yazir, Hak Dini Kur’an Dili: Kur’an-1 Kerim’in Tiirk¢e Meali
; Ates, Kur’an-1 Kerim ve Ciimle Meali ; Cantay, Kur’an-1 Hakim ve Medl-i Kerim ; Bayrakli, Yeni Bir
Anlayisin Isiginda Kur’an Medli ; Altuntas et Sahin, Kur’an-1 Kerim Meali ; Akdemir, Son Cagr: Kur’an ;
Oztiirk, Kur’an-1 Kerim Medli Anlam ve Yorum Merkezli Ceviri ; Karaman et al., Kur’an Yolu Medli ; Ozsoy
et Giiler, Konularina Gére Kur’'an.

Les neuf traductions sélectionnées répondent a une volonté de diversification selon la période
historique, I’ancrage institutionnel et universitaire, ainsi que 1’approche traductive et interprétative. Dans cette
perspective, I’échantillon couvre une période étendue, allant des années 1930 a nos jours. Il comprend Cantay,
qui représente les premiéres années de 1’époque républicaine, et Yazir, dont I’ouvrage constitue I’un des textes
fondateurs de la tradition de la Présidence turque des affaires religieuses, puis les traductions universitaires
d’Ates et d’Akdemir, et enfin les travaux contemporains de Bayrakli, d’Altuntas et Sahin, d’Oztiirk, de
Karaman et al., ainsi que d’Ozsoy et Giiler. Cette diversité ne se limite pas aux périodes historiques : elle réunit
également la tradition institutionnelle officielle, représentée par Altuntas et Sahin ainsi que par Karaman et al.,
dont les travaux s’inscrivent dans la tradition de la Présidence des affaires religieuses, et les interprétations
universitaires indépendantes de Bayrakli, d’Oztiirk, d’Akdemir et d’Ates. Elle englobe simultanément
différentes stratégies de traduction, notamment les approches littérales, centrées sur I’interprétation ou fondées
sur la simplification. L’échantillon présente ainsi un caractére représentatif adapté a I’objectif de la recherche,
permettant d’observer aussi bien la stabilité du sens de 1’expression aktharu al-nas au fil du temps que les
variations au sein de la tradition interprétative. Les données recueillies ont été étudiées au moyen de I’analyse
de contenu et de la méthode comparative, deux modalités d’analyse qualitative.

L’une des caractéristiques stylistiques du Coran réside dans la transmission de son message au moyen
de formulations rhétoriques générales. Parmi celles-ci, I’expression aktharu al-nas, signifiant « la plupart des
gens », apparait dans vingt versets répartis entre douze sourates et constitue un procédé rhétorique important
dans la maniére dont le Coran s’adresse a ses destinataires. Afin d’en déterminer le sens visé, cette étude
examine de maniére approfondie les significations que lui ont attribuées les premiers exégetes, puis les évalue
comparativement a partir d’exemples sélectionnés dans les traductions turques. Des exégétes tels que Muqatil
b. Sulayman, al-Tabari, Abi al-Layth al-Samarqandi, al-Wahidi et Ibn al-Jawz1 ont interprété 1’expression en
fonction du contexte et des circonstances de la révélation des versets ou elle figure, en lui donnant les sens
suivants : « la majorité des habitants de La Mecque qui sont polythéistes ou mécréants », « la plupart des gens
», « la majorité des habitants de I’Egypte » et « la majorité des Gens du Livre ». Dans la tradition exégétique
ancienne, cette expression a donc été comprise comme désignant des destinataires qui constituent une majorité
au regard de leurs croyances et de leurs comportements.

Alors que Mugatil b. Sulayman interpréte généralement cette expression comme renvoyant a « la
majorité des habitants de La Mecque qui sont polythéistes ou mécréants », la majorité des exégetes, au premier
rang desquels al-Tabari, retient le sens général de « la plupart des gens ». Il est possible de considérer que
I’interprétation majoritaire présente une plus grande cohérence que celle de Mugqatil b. Sulayman. En effet,
méme lorsque les versets renvoient aux polythéistes de La Mecque, leur adresse englobe, jusqu’au Jour du
Jugement, tous ceux qui partagent de telles croyances et adoptent de tels comportements, quelle que soit leur
identité. Cette perspective s’exprime dans le principe al- ibra bi- umum al-lafz la bi-khusis al-sabab, selon
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lequel « ce qui fait autorité est la portée générale de 1’énoncé, et non la particularité de la circonstance qui I’a
suscité ». Il s’agit de 1'un des principes fondamentaux de la théorie juridique islamique (usil al-figh) et des
fondements de 1’exégese (usil al-tafsir) qui régissent la compréhension des versets et des textes religieux.

En ce qui concerne la détermination du sens de 1’expression, les formulations et les choix traductifs
varient selon les connaissances que les auteurs ont acquises de la tradition exégétique et selon leurs propres
approches interprétatives. Toutefois, il apparait que la plupart des traductions conservent la forme générale de
I’adresse et proposent une restitution proche de la lettre du texte. L’expression aktharu al-ndas a été considérée
comme un ¢élément particuliérement représentatif d’un mode d’expression qui, conformément au style de
I’adresse coranique, met en relief la critique de la majorité et le statut exceptionnel de la vérité.

En conclusion, I’expression aktharu al-nas dans le Coran vise, dans sa portée critique, tous ceux qui
ne croient pas, ne reconnaissent pas le Coran comme vérité et réalité, ne rendent pas grace a Dieu et demeurent
inconscients de I’au-dela et de la résurrection. 11 est donc possible d’affirmer que la critique formulée dans ces
versets s’adresse a ceux qui, depuis les débuts de la révélation divine, se sont fermés a la vérité et a la réalité
et ont ni¢ le vrai, méme lorsqu’ils constituent la majorité des étres humains.

Mots-clés : Exégese, traduction turque, aktharu al-ndas, la plupart des gens, la plupart des polythéistes.

Resumen Estructurado:

Las palabras y los conceptos revisten una importancia fundamental para comprender el Coran como
guia divina. Salvo contadas excepciones, el texto coranico recurre generalmente a la interpelacion directa. En
la mayoria de los casos, el mensaje se transmite sin especificaciones temporales o espaciales y sin mencionar
expresamente el contexto que subyace al asunto abordado, es decir, las circunstancias de la revelacion.
Mediante este procedimiento, el Cordn otorga prioridad al mensaje esencial que pretende comunicar, en lugar
de centrar la atencion en individuos o personas concretos.

El Coran no especifica explicitamente a quiénes designa la expresion aktharu al-nas, es decir, «la
mayoria de las personasy». El examen de los comentarios exegéticos clasicos revela que esta expresion no se
interpreta de manera uniforme en todas las aleyas en las que aparece. Exegetas como Mugqatil b. Sulayman,
Abi al-Layth al-Samarqandi, al-Wahidi, al-Tabar1 e Ibn al-Jawzi la interpretaron atendiendo al contexto y a
las circunstancias de la revelacion (sabab al-nuziil) de las aleyas correspondientes, atribuyéndole sentidos
como «la mayoria politeista o incrédula de los habitantes de La Meca», «la mayoria de las personasy, «la
mayoria de los habitantes de Egipto» y «la mayoria de la Gente del Libro». Asimismo, se examino si esta
diversidad interpretativa se reproduce en las traducciones turcas, a partir de las aleyas que contienen dicha
expresion. En la mayoria de las traducciones analizadas se observa una preferencia por el significado «la
mayoria de las personasy, que constituye la interpretacion predominante.

El objetivo de este estudio es determinar los significados y las interpretaciones atribuidos, en las
fuentes exegéticas clasicas y en las traducciones turcas, a la expresion aktharu al-nas, una de las formulas de
interpelacion general empleadas en el Coran y traducida al turco como «la mayoria de las personasy.

El hecho de que esta expresion, recurrente en numerosas aleyas coranicas, adquiera distintos estratos
de significado en funcién del contexto constituye una cuestion que merece especial atencion. En algunas aleyas,
aktharu al-nas remite a la mayoria que no cree, mientras que, en otras, describe a quienes no hacen uso de la
razdén o no logran comprender la verdad. Esta diversidad ha propiciado interpretaciones divergentes tanto en la
tradicion exegética como en los estudios de traduccion.

El estudio adopté una metodologia cualitativa basada en un procedimiento inductivo y recurri6 a la
técnica del andlisis documental. En primer lugar, se identificaron veinte aleyas en las que aparece la expresion
aktharu al-nas. Se seleccionaron cuatro de ellas como muestra y se identificaron y examinaron
pormenorizadamente los significados que les atribuyen los comentarios exegéticos clasicos. La investigacion
se apoyo principalmente en las siguientes obras: Tafsir Mugqatil b. Sulayman, Jami‘ al-bayan, Bahr al- ‘uliim,
al-Wasit, Zad al-masir, al-Muharrar al-wajiz y Mafatih al-ghayb. Las interpretaciones de las aleyas pertinentes
se compararon con seis traducciones turcas seleccionadas a titulo de ejemplo: Yazir, Hak Dini Kur’dn Dili:
Kur’dan-1 Kerim’in Tiirk¢e Meali; Ates, Kur’an-1 Kerim ve Ciimle Meali; Cantay, Kur’dn-1 Hakim ve Meal-i
Kerim; Bayrakl, Yeni Bir Anlaywsin Isiginda Kur’an Meali; Altuntas y Sahin, Kur’an-1 Kerim Medli; Akdemir,
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Son Cagri Kurﬂ’an; Oztiirk, Kur’an-1 Kerim Medli Anlam ve Yorum Merkezli Ceviri; Karaman et al., Kur’an
Yolu Meali; y Ozsoy y Giiler, Konularina Gore Kur’an.

Las nueve traducciones seleccionadas responden a una diversificacion deliberada en cuanto al periodo
historico, la adscripcion institucional y académica y el enfoque traductologico e interpretativo. En este marco,
la muestra abarca un amplio intervalo temporal, desde la década de 1930 hasta la actualidad. Incluye a Cantay,
que representa los primeros afios de la época republicana, y a Yazir, cuya obra constituye uno de los textos
fundacionales de la tradicion de la Presidencia de Asuntos Religiosos de Turquia —Diyanet—; comprende
también las traducciones académicas de Ates y Akdemir y, finalmente, los trabajos contemporancos de
Bayrakli, Altuntas y Sahin, Oztiirk, Karaman et al., y Ozsoy y Giiler. Esta diversidad no se limita a los periodos
historicos, sino que reune asimismo la tradicion institucional y oficial, representada por Altuntag y Sahin y por
Karaman et al., cuyas obras se inscriben en la tradicion de Diyanet, y las interpretaciones académicas
independientes de Bayrakli, Oztiirk, Akdemir y Ates. Al mismo tiempo, incluye distintas estrategias de
traduccion, como los enfoques literales, los centrados en la interpretacion y los orientados a la simplificacion.
De este modo, la muestra adquiere un caracter representativo adecuado al objetivo de la investigacion y permite
observar tanto la estabilidad del significado de aktharu al-nas a lo largo del tiempo como las variaciones
existentes dentro de la tradicion interpretativa. Los datos obtenidos se examinaron mediante el andlisis de
contenido y el método comparativo, como procedimientos de analisis cualitativo.

Una de las caracteristicas estilisticas del Coran consiste en transmitir su mensaje mediante formulas
retoricas generales. Entre ellas, la expresion aktharu al-nas, que significa «la mayoria de las personasy, aparece
en veinte aleyas distribuidas en doce suras y destaca como un recurso retérico importante en la manera en que
el Coran se dirige a sus destinatarios. Con el proposito de determinar su sentido, este estudio examino
detalladamente los significados que le atribuyeron los primeros exegetas y evalud dichas interpretaciones de
forma comparativa a partir de ejemplos seleccionados de las traducciones turcas. Exegetas como Mugatil b.
Sulayman, al-Tabari, Aba al-Layth al-Samarqandi, al-Wahidi e Ibn al-Jawzl interpretaron la expresion
conforme al contexto y a las circunstancias de la revelacion de las aleyas en las que aparece, atribuyéndole
sentidos como «la mayoria de los habitantes de La Meca que eran politeistas o incrédulos», «la mayoria de las
personasy, «la mayoria de los habitantes de Egipto» y «la mayoria de la Gente del Libro». Por consiguiente,
en la tradicidn exegética temprana, aktharu al-nas se entendid como una expresion que designa a los
destinatarios en cuanto constituyen una mayoria por sus creencias y comportamientos.

Mientras que Mugatil b. Sulayman interpretd generalmente esta expresion como una referencia a «la
mayoria de los habitantes de La Meca que eran politeistas o incrédulos», la mayoria de los exegetas, con al-
TabarT a la cabeza, adoptd el significado general de «la mayoria de las personas». Cabe sostener que la
interpretacion mayoritaria presenta una mayor coherencia que la de Mugqatil b. Sulayman. Aunque las aleyas
remitan a los politeistas de La Meca, su interpelaciéon comprende, hasta el Dia del Juicio, a todas las personas
que profesen tales creencias y adopten tales comportamientos, con independencia de su identidad. Esta
perspectiva se expresa en el principio al- ‘ibra bi- ‘umum al-lafz la bi-khusis al-sabab, segin el cual «lo
determinante es la generalidad del enunciado y no la particularidad de la circunstancia que lo motivoy. Se trata
de uno de los principios fundamentales de la teoria juridica islamica (usil al-figh) y de los fundamentos de la
exégesis (usil al-tafsir) que orientan la comprension de las aleyas y de los textos religiosos.

En cuanto a la determinacion del significado de la expresion, las formulaciones y las decisiones
adoptadas en las traducciones varian en funcion del conocimiento que sus autores han adquirido de la tradicion
exegética y de sus propios enfoques interpretativos. No obstante, se observd que la mayoria de las traducciones
conserva la formula general de interpelacion y ofrece una version proxima a la literalidad del texto. La
expresion aktharu al-nas se considerd un elemento altamente representativo de una modalidad discursiva que,
en consonancia con el estilo de interpelacién del Coran, pone de relieve la critica a la mayoria y el carécter
excepcional de la verdad.

En conclusion, la expresion aktharu al-nas en el Coran dirige su critica a todas las personas que no
creen, que no reconocen el Coran como verdad y realidad, que no dan gracias a Dios y que permanecen ajenas
a la vida futura y a la resurreccion. En consecuencia, puede afirmarse que la critica de las aleyas se dirige a
quienes, desde los inicios de la revelacion divina, se han cerrado a la verdad y a la realidad y han negado lo
verdadero, aun cuando constituyan la mayoria de las personas.
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Palabras clave: Exégesis, traduccion turca, aktharu al-nds, mayoria de las personas, mayoria de los
politeistas.

R

fERF (h242) By HEIEs I Rd  WiESMSEAZREENER - BrOEBI
(H=8) BERAERERZRT AT - EARSEENT » LU AHINE R A
[AIEGH S > A E R IR I e BRI R & > BIFoRG i - @ X —J5 > (E=4) MobsetiH
BRI OINE  MIERRERETRE MY Z E -

2242 FEARBAMEEE 22BN (aktharu al-nds) X—FEARIEERFLE A o Wi dLg 3
HIBERI » HFRMERNEZE P AR T2 E X - BRI A 753 E (Muqatil b.
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CTpyKTypHpPOBaHHAS AHHOTALMSA:

CrnoBa ¥ MOHATHS UMEIOT MEPBOCTENICHHOE 3HaYeHKe Jid noHuMaHus KopaHa kak 005K€CTBEHHOTO
PYKOBOJACTBA. 3a pEIKMMH HCKIIOUeHHsIMH KopaH mperMylIecTBEHHO HCIOJIb3yeT (opMy NpsSMoro
obpammenus. B GonpmmHCTBE ciydaeB mociaHue nepenaérest 0e3 ykazaHHsS BPEMEHH M MecTa, a Takxke 0e3
SKCIUIMIMTHOTO 0003HAYEHUs] KOHTEKCTA, COCTABIIAIONIErO MPEABICTOPHIO paccMaTpHBaeMOro BOIpoca, —
00CTOATENBCTB HUCTOCHAHUS. biaromapss TakoMy MOAXOAYy HPHUOPUTET OTAAETCSI OCHOBHOMY IOCIAHMIO,
koTopoe Kopan cTpemMuTcst TOHECTH, @ HE KOHKPETHBIM JIMILIAM.

B Kopane npsiMo He yTOYHSETCs, KTO HOApa3yMeBaeTcsl o/ BEIpakeHHeM aktharu al-nds, To ecTh
«OOJIBLIMHCTBO JIIOJICH». AHAIIU3 KJIACCHUECKHUX Ta(QCHPOB NMOKA3bIBAET, YTO JJAHHOE BBIPAKEHUE HE MOJTydaeT
OJIMHAKOBOT'O TOJIKOBAHMS BO BCEX asiTax, B KOTOPBIX OHO BCTpevaercs. Takue sk3ereTsl, kKak MyKkaTuib HOH
Cyneiiman, AGy-nb-Jlaiic ac-Camapkannu, ans-Baxumu, at-Tab6apu n M6H anb-/ay3u, HHTepIpeTHPOBAIIH
€ro ¢ y4€TOM KOHTEKCTa M 00CTOSATENBCTB HUCTIOCTaHuA (sabab al-nuziil) COOTBETCTBYIOIINX asSTOB, IpUIaBast
€My 3Ha4YCHHUA «OOJBIIMHCTBO KUATEIEH MCKKI/I, SABJITFOITUX CA MHOT000KHUKAMH HITA HEBEPYIOIUMU,
«OONBIINHCTBO JTIOAEH», «OONBIIMHCTBO »kuteneil Erunra»n u «OompmmmHCTBO Jrogeii Ilumcanus». Ha
MaTtepHalie asiTOB, COACPHKAIINX BEIpAXeHUE aktharu al-nds, Takxe UCCISA0BAJICS BOIPOC O TOM, HAOIIOAAeTCs
JIM aHAJIOTHYHOE pa3sHOOOpas3ye B TypEeUKUX NepeBOJIax. ¥ CTAHOBJIEHO, YTO B OOJBIIMHCTBE PACCMOTPEHHBIX
MEpEeBOIOB TPEIIOYTEHNE OTNAETCS 3HAYEHUIO «OOJIBIIMHCTBO JIIOJEH» M MMEHHO 3Ta HHTEepIpeTaIys
npeobiagaer.

Lenp HacTOsIIEro MCCIEeIOBaHUS — OINPECIUTh 3HAYCHUS W MHTEPIIPETAINH, IPUIHCEIBACMEIC B
KJIACCUYECKHUX IK3ETeTUYECKUX HMCTOYHUKAX W TYpEIKUX IEepPeBOIax BBIPAXKEHUIO aktharu al-nds, KOTOpoe
MpeCTaBIsieT co00i OHY M3 MCHoNb3yeMbix B Kopane 0000mEHHBIX GopM oOparmieHus: 1 nepemasrcss Ha
TYPEIKHUH S3bIK B 3HAUYCHUH «OOJIBIINHCTBO JIFOJCH».

Oco06oro BHUMaHUS 3aCIyKHUBAET TO OOCTOSTEILCTBO, YTO JAHHOE BBIPAKECHHE, HEOIHOKPATHO
BCTpe‘Ia}OH_leeCH B KOpaHI/I‘IeCKI/IX asaTax, npnoGpeTaeT pa3m/1qm)le CMBICJIOBBIC OTTCHKHU B 3aBUCHUMOCTHU OT
KOHTEKCTa. B ofHMX asiTax OHO 0003HAYaeT HEBEPYIOIIee OONBIIMHCTRBO, TOTIA KaK B IPYTHX XapaKTePH3yeT
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TEeX, KTO He MOJIb3YeTCs] pa3yMOM WM HE CIOCOOSH MOCTHUYb MCTHHY. JTa CeMaHTHYeCKas BapHaTHBHOCTb
00yCIIOBHIIa OSBJICHUE PA3TIMYHBIX HHTEPIPETALNH KaK B 9K3eTeTHYECKOM TPaAUIIMH, TaK ¥ B HCCISIOBAHMAIX
nepeBoJa.

B pabote mpuMeHEH KaueCTBEHHBIN HCCIIEIOBATENBCKUAN ITOAXOJ, OCHOBAaHHBIM HA MHIYKTHBHOW
MpoLEeaype, ¢ HCHONb30BAHUEM METOAa JOKYMEHTAIbHOrO aHaiu3a. Ha mepBoMm aTare ObLIM BBISBICHBI
JIBA/INATH asITOB, COACPIKAIINX BRIpaKeHUe aktharu al-nds. VI3 HUX deTwIpe asta ObUIH 0TOOpaHBI B Ka4eCTBE
HCCIICIOBATEIbCKON BBIOOPKH; 3aTEM HA OCHOBE KJIACCHYCCKHX Ta()CUPOB OBUTH yCTAHOBJICHBI M MOJIPOOHO
PacCMOTPEHBI COOTBETCTBYIOIINE 3K3EreTHUCCKUE 3HaucHMs. MccrmenmoBaHue OMMpAaeTCs MPEKIC BCEro Ha
cnenyronue counnenus: Tafsir Mugqatil b. Sulayman, Jami ‘ al-bayan, Bahr al- ‘ulim, al-Wasit, Zad al-masir,
al-Muharrar al-wajiz v Mafatih al-ghayb. TonkoBaHHs COOTBETCTBYIOIIUX asTOB OBLIM COIOCTABICHEI C
IIECTBIO TYPELIKUMH IIEPEeBOJaMU, OTOOPaHHBIMH B KauecTBe puMepoB: Yazir, Hak Dini Kur’dn Dili: Kur’an-
1 Kerim’in Tiirk¢e Meali; Ates, Kur’an-1 Kerim ve Ciimle Meali; Cantay, Kur’an-1 Hakim ve Meal-i Kerim;
Bayrakli, Yeni Bir Anlayisin Isiginda Kur’an Meadli; Altuntas u Sahin, Kur’'an-1 Kerim Medli; Akdemir, Son
Cagri Kur’an; Oztiirk, Kur’an-1 Kerim Medli Anlam ve Yorum Merkezli Ceviri; Karaman u np., Kur’an Yolu
Meali; Ozsoy u Gililer, Konularina Gore Kur’an.

JleBATh OTOOPAHHBIX MEPEBOAOB MPU3BaHBI 00CCIEUNTH LEJICHANIPABICHHOE Pa3HOOOpa3He C TOUKH
3peHHS] MCTOPHYECKOrO IEpHOAa, HHCTHTYLHOHAIBHOW M aKaJeMHYECKOM IPHUHA/UIC)KHOCTH, a TAKXKe
MEpEeBOAYECKOTO M HMHTEPIPETALMOHHOTO IMOAXoJa. B 3Tmx paMkax BBIOOpKa OXBAaTbIBACT LIMPOKHIA
BpeMeHHOH auanazoH — ¢ 1930-x romoB 1o Hactosmero BpemeHd. OnHa BkItouaeT paboTel Cantay,
MPEJCTABISIONICIO PAHHUN peCyOJMKaHCKUN TepuoA, M Yazir, 4Yeil Tpya SBISETCS OJHUM U3
OCHOBOIIOJIATAIOIIUX TEKCTOB TpaiulMu YIpaieHus 10 JenaMm penurud Typuum — [lusHera,
akajileMudecKkue nepeBoibl Ates u Akdemir, a Takke coBpeMeHHbIe Tpyabl Bayrakli, Altuntas u Sahin, Oztiirk,
Karaman u ap., Ozsoy u Giiler. 9To pa3sHooOpasue He OrpaHMYMBACTCS MCTOPHMYECKHUMHU MEPHOJAaMH: OHO
TaKke 00beANHsIET OQUINAIBHYI0 HHCTHTYIMOHATIBHYIO TPAIMIINIO, TPEACTaBICHHYIO ITepeBogaMu Altuntas
u Sahin, a Takke Karaman u ap., cBI3aHHBIMH ¢ JIUSHETOM, 1 HE3aBUCHMBIE aKaJeMUIECKUE HHTEPIIPETALINH
Bayrakli, Oztiirk, Akdemir u Ates. OnHOBpeMEHHO BHIGOpPKA MPEJCTABISET Pas3IHMUHbIE IEPEBOTYECKHE
CTpaTeruy, BKIIOYass OyKBaJIBHBIM INEpEeBOZ, MHTEPHPETAHMOHHO OPHEHTHPOBAHHBINA IEPEBOJ M MOAXOIbI,
OCHOBaHHBIC HA YNPOIIEHUH H3IO0XKEHHUs. TakuMm o0pa3oMm, BBIOOpKa NMPHOOPETAeT PErpe3eHTaTHBHOCTD,
COOTBETCTBYIOIILYIO IIEJIN UCCIIEI0BaHMS, M MTO3BOJISIET MPOCIEIUTh KaK yCTOWYNBOCTD 3HAYCHUS BHIPAKEHHS
aktharu al-nas B UICTOPUYECKOM MEPCHEKTHBE, TAK ¥ BAPHATUBHOCTH BHYTPU HHTEPIPETAIIHOHHON TPaJAUIIUH.
[MonyueHHble aHHBIE OBLIM PACCMOTPEHBI C UCIIOJIB30BAaHUEM KOHTEHT-aHaIN3a M CPAaBHUTEIHHOTO METOJa
Kak crioco0OB KaueCTBEHHOT'O aHaJIH3a.

OpHoit U3 crunucTHYeckux ocobeHHocTel Kopana sBiseTcs mepenada IOCTAaHUS TOCPEACTBOM
0000IIEHHBIX pUTOpUUECKUX (opmyi. Beipaxxenue aktharu al-nds, o3Hauaroiiee «OOJBIIMHCTBO JIFOICH,
MpeACTaBIsIeT co00i OgHy M3 Takux (OpMyJ: OHO BCTpedaeTcss B ABAJIATH asTax [BEHAALATH Cyp H
BBICTYIIA€T BaYKHBIM PUTOPHYECKUM CpeICTBOM obOpamieHus Kopana k cBonM aznpecaram. st yCTaHOBIIEHUS
MOAPa3yMEBAEMOT0 CMBIC/Ia 3TOTO BBIPRKEHHS B HCCIECJOBAHMU IIOJPOOHO pPAacCMOTPEHBI 3HAYEHHUS,
MPUMUCHIBAEMBIE €My PaHHHMH JK3€Tr€TaMH, a 3aTeM MPOBEJEHA CPAaBHUTENbHAS OLEHKA COOTBETCTBYIOLINX
TOITKOBaHHHU Ha PUMeEpax, 0TOOPAHHBIX U3 TyPEIKHUX MepeBogoB. MykaTwmis uOH Cyneiiman, at-Tabapu, AOy-
np-Jlaiic ac-Camapkanau, anb-Baxumu u OH anb-/)kay3u HHTEpIpeTHpOBaIH aktharu al-nds B COOTBETCTBHU
C KOHTEKCTOM M OOCTOSITeIbCTBAMH HUCIIOCIAHUS asTOB, IPUAABAs €My 3HAUCHHUS «OOJIBIIMHCTBO >KUTEINIEH
MeKKH, SBISIOMIMXCS MHOTOOOKHHKAMH WM HEBEPYIOIIUMI», «OOJBIIMHCTBO JIIOACH», «OOJIBIIMHCTBO
skutenel Eruntay u «0ompmmHACTBO Mtojiei [Tucanusy». CiieoBatenbHO, B paHHEH dK3ETeTHUECKON TpaJuliuu
3TO BBIPKEHHE IMOHWMAJIOCh KaK 0003HAYEHHE apecaToB, COCTABISIONINX OONBIIMHCTBO IO MPH3HAKY HX
BEPOBAHUM U MOBEJICHHUS.

Ecmu Mykatuns u6H CyneiiMmaH 0OBITHO TOJIKOBAJI IaHHOE BBIpAKEHUE KaK «OOJBIIIMHCTBO KUTEIEH
MexkkH, SBISIOMAXCS MHOTOO0XKHUKAMHE WITH HEBEPYIOIIUMIY, TO OOJIBIIMHCTBO 3K3ETETOB, IIPEWKJIC BCETO aT-
Tabapu, TpUAEPKUBAIOCH OOMIETO 3HAYCHUS «OOJBIIMHCTBO JIIOACH». MOXKHO YTBEpKAaTh, YTO
UHTEpIpeTanus OOJBIIMHCTBA JK3ET€TOB OTIMYACTCS OOJNBIICH IMMOCISIOBATEIPHOCTRIO, Y€M TOJIKOBAHHE
Mykatuns uOH Cyneiimana. Jlaxke ecnm asThl YKa3bIBAalOT HA MEKKAHCKHX MHOTOOOXKHHKOB, BCE JIFOJIH,
pasaensromue mo00HbIe BEPOBAHUS U MPHUICPKUBAIOIIUECS MOJOOHOTO TTOBEACHUS, HE3aBUCHUMO OT CBOECH
MPHUHAIIC)KHOCTH, OCTAOTCS aJpecaTaMu 3THX asToB BILIOTH 10 CymaHOro AHs. [{aHHBIA OAXO] BEIPAXKEH B
npuHnune al- ibra bi- umum al-lafz la bi-khusiis al-sabab, cOTTacHO KOTOPOMY «OTIpEIeIISIoNIee 3HAUCHNE
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UMeeT OOt CMBICT (OPMYJIMPOBKH, a HE YaCTHBIH XapakTep IOoBojAa e€ HUCIOCIaHUsS». JTO OIUH H3
OCHOBOIIOJIATAIOMINX MPUHIAIIOB TEOPHH HCIaMCcKoTo TipaBa (usil al-figh) 1 0CHOB KOpaHUYECKOH 3K3eTe3bl
(usul al-tafsir), perynupylomux MOHAMAaHKE asTOB M PEIUTHO3HBIX TEKCTOB.

Uro KacaeTcsl YCTaHOBIICHHS 3HAYCHHUS PAcCMaTPUBAEMOTO BBIPAKCHHS, S3BIKOBBIC CPENCTBA H
MePEeBOTIECKHE PEIICHHUS BAPFUPYIOTCSA B 3aBUCHMOCTH OT 3HAHHUH, YCBOCHHBIX aBTOPAMH M3 3K3ETEeTHIECKON
TPaguINY, U X COOCTBEHHBIX MHTEPIIPETAIHOHHBIX ITOIX0I0B. BMecTe ¢ TeM BBIIBICHO, UTO B OOJIBITHHCTBE
MepeBOIOB COXpaHsieTcss 0000mEHHas (GopMa oOpalieHus, a caMo BBIpAKEHHE Nepenaércsi OJNM3KO K
OyKBaJIbHOMY CMBICIy OpuruHana. Belpaxenue aktharu al-nas paccmarpuBaeTcsi Kak BechbMa
perpe3eHTaTHBHBIN JIEMEHT CIIoco0a U3JI0KEHNUS, KOTOPBIN B COOTBETCTBHU C XapaKTepOM KOPaHHYECKOTO
oOpalneHus mo4E€pKUBaeT KPUTHKY OOJBIIMHCTBA M UCKIIOYHUTEIIHHOE TI0JIOKEHNE CTHUHBI.

B 3axitoueHue ciieyer OTMETUTb, YTO BeIpaxkeHue aktharu al-nds B KopaHe cogep:KUT KpUTHKY BCeX
TeX, KTO He BepyeT, He npu3HaéT KopaH HCTHHOHN M peallbHOCTHIO, He Onarojaput Aiiaxa v npeObIBaeT B
HEBEJICHUM OTHOCHUTEIbHO 3arpoOHON XHM3HM M BOcKpeceHHsA. CIeIoBaTelIbHO, MOXKHO YTBEPXKIaTh, 4TO
KPHUTHKa asTOB HAIlpaBJE€Ha HA TeX, KTO C CAMOTO Hayana 00)KECTBEHHOTO OTKPOBEHHMS OCTABANICS 3aKPBITHIM
JUISL ICTHHBI ¥ PETBHOCTH ¥ OTPHIAT HCTHHY, JTaKe €CJIM TaKUE JFIOJH COCTABIIUIN OOJIBIINHCTBO.

KaroueBbie cioBa: Kopanndeckas sk3eresa, TypeUKHH nepeBon, aktharu al-nds, GONBIINHCTBO
TroJIeH, OONBITMHCTBO MHOTOO0KHHUKOB.

TRfed OR:

HRIM B! ST MR & U T M H Weai 3R YRS &1 IS Hew 81 TS
SHATE! B BISHR, P TTHII: Taf TIeH BT Aeh ST & | b TR Areeil & T= el e
mqa‘rwmwmdm@mwm%&ﬁvqéﬁﬁamﬁwﬁqg@ﬁﬁﬂmﬁaﬁwﬁ

ST SAARUT P T, BT T 5T STl &1 39 UG i & J1eqd J P37 [afy afaaal R & dbiga
R & IO I G U B WTAremaT a7 & R 9 FOe e =gl 21

PO T g T U J a1 Ia- TN § [ FR/E S/ 7T (aktharu al-nas), AU “3ABT
AR, Uy Y b AR BT ST 21 ARG AwURT % S & 1 21T & 75 39 ugsy &1 orf 3
mﬁmﬁwﬁww%ﬁﬂﬁwmg&nﬁwf%sagﬁnﬁ&@waﬁm
JIRG=<1, 3fd-dlfeal, 3d-del 3R 3§ 3a-sivll S ARATHRI = FeId Ml & Y 3R SHIRI-
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7 ST SIS AT A F ol T forar o 81

PRI DI 3D Il H IR-IR 37 GTell I8 Uaay TaH & SguR o &1 fafid wd Tgur
AT 8; T8 7 R o Y ole TEAT 1 $S Al § I8 I 9gHeTH Al ) Frefid et & o
ST T8t A1d, Safs 3 3Mmudl o T8 39 ANl b7 gul ol § S 31t fades-gf &1 S A8t #vd
3YaT I &1 THgH H o qHd I5d § 1 39 fafaedr 7 TwaiR & )RURT SR SraTe-3reqd, gl & fa-firg
a3 oY o fear B

A T STTHATHS UfehdT TR ST 0D STHUT-UG 0TS T8 3R ST e
Jh-1ch BT ITANT T TT| [AYYH, I S STAC! B GgaH Bi 715 o8 HFR/E /L TFUGSY 3Tdl
21 370 U IR Sl Y T & A b T B AT T 9UT AR THUR - H TR I RS
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Mugatil b. Sulayman, Jami‘ al-bayan, Bahr al-‘ulam, al-Wasit, Zad al-masir, al-Muharrar al-wajiz 3R
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Mafatih al-ghayb| Tefd T 1 REATSHT BT AT IGEIuMd TId B8 qd! ST ° B TT8: Yazr
DI Hak Dini Kur’an Dili: Kur’dn-1 Kerim'in Tiirk¢e Medli; Ates D1 Kur’an-1 Kerim ve Ciimle Medli; Cantay
DI Kur’'dn-1 Hakim ve Medl-i Kerim; Bayraklt D1 Yeni Bir Anlayisin Isiginda Kur’'an Medli; Altuntas 3R
Sahin @1 Kur’an-1 Kerim Medali; Akdemir DT Son Cagri Kur’an; Oztiirk ®T Kur’an-1 Kerim Meali Anlam ve
Yorum Merkezli Ceviri; Karaman 3R 31T BT Kur'an Yolu Meali; AT Ozsoy 3R Giiler BT Konularna Gére
Kur’an|

2 A1 3aTe! BT 997 UARTRIS HIa™s, YRINT UG (dhIeiie Ugdr auT 3fare 3R R
& TP B 2D T Iexayul fafaear YRida e & o fosar mar| 39 oA & Sfaifd st &1
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I 3R IRATIHdT & Ul sig a1 T4 T BT 0y 3521, 3 81 37 Sl &1 Sfeia & agd g, Ha a1 d
ATl T §gHd §1d Bl |
T <Teg: PRI ARG, TD1 SIAIG, HRYF 7. 779, SUBT AT, UG Sggaarat|

Yapilandirilmis Ozet:

[lahi bir rehber olarak Kur’an’in anlasilmasinda, kelime ve kavramlar son derece 6nemlidir.
Kur’an’da sayili istisnalar hari¢ genel miivacehe kaliplari kullanilmistir. Cogunlukla zaman ve mekén
belirtilmeksizin ele alinan konunun arka planini olusturan zemin (sebeb-i nlizul) zikredilmeksizin mesaj ifade
edilmistir. Kur’an bu yontemiyle kisi ve sahislar1 6ncelememis, vermek istedigi mesajt 6n plana ¢ikarmistir.

Kur’an’da ekserii’n-nds yani insanlarin c¢ogu kalip ifadesiyle kimlerin kastedildigi agikca
belirtilmemistir. Klasik tefsirlerde s6z konusu kalip ifadenin her gectigi ayette ayni anlamda anlasilmadig
goriilmiistiir. Mukatil b. Siileyman, Taberi, Ebii’l-Leys es-Semerkandi, Vahidi ve Ibnii’l-Cevzi gibi miifessirler
ekserlii'n-nas ifadesini; gegtigi ayetlerin baglami ve sebeb-i niizulii dogrultusunda “Mekke halkinin
miisrik/kafir ¢ogunlugu”, “Insanlarin ¢ogu”, “Misir halkinin gogunlugu” ve “Ehl-i Kitab’m gogunlugu”
anlamlarinda yorumlamislardir. Tiirkge meéllerde ise durumun benzer olup olmadigi ekserii’n-nas ifadesinin
nasil aktarildig1 Ayetler baglaminda incelenmistir. Incelenen meallerin genelinde, “Ekserii’n-nas” miivacehe
kalib1 icin “Insanlarin ¢ogu” anlammin tercih edildigi ve bu yonde bir yorumun hikim oldugu gériilmektedir.

Bu calismanin amac1, Kur’an’da kullanilan genel hitap kaliplarindan biri olan ve Tiirkgeye “Insanlarm
cogu” seklinde g¢evrilen “Ekserii’n-nds” terkibinin, klasik tefsir kaynaklarinda ve Tiirkce meéallerde hangi
anlam ve yorumlarla ele alindigini tespit etmektir.

Kur’an’da pek ¢ok ayette tekrarlanan bu terkibin, baglama gore farkli anlamlar kazanmasi, {izerinde
durulmay1 gerektiren bir husustur. Zira ekserii’n-nas ifadesi kimi ayetlerde iman etmeyen ¢ogunlugu, kimi
ayetlerde ise aklin1 kullanmayan veya hakikati idrak edemeyen kimseleri nitelemektedir. Bu ¢esitlilik hem
tefsir geleneginde hem de meél calismalarinda birbirinden farkli yorumlarin ortaya g¢ikmasina zemin
hazirlamigtir.

Aragtirmada nitel arastirma yontemi takip edilmis olup tiimevarimsal (endiiktif) siire¢ esas alinmuistir.
Nitel arastirma yontemlerinden biri olan dokiiman inceleme teknigi kullanilmistir. Calismada oOncelikle
ekserii’n-nas kalip ifadesinin gectigi yirmi ayet tespit edilmistir. Bu ayetlerden dort tanesi drneklem olarak
secilmis ve takdir edilen anlamlar detaylandirilarak klasik tefsir kitaplarindan tespit edilmistir. Calismada
cogunlukla Tefsir-u Mukatil b. Siileyman, Camiu’l-beyan, Bahru’l-‘uliim, Vahidi el-Vasit, Zadii’l-mesir, el-
Mubharrerii’l-veciz, Mefatihu’l-gayb gibi klasik tefsir kaynaklarina basvurulmustur. Ilgili ayetlere verilen
anlamlar Tiirk¢e meallerden 6rneklem olarak segilen dokuz mealle karsilagtirilmistir. Bu mealler soyledir:
Yazir, Hak Dini Kur’an Dili: Kur’an-1 Kerim’in Tiirk¢e Meali; Ates, Kur’an-1 Kerim ve Ciimle Medli; Cantay,
Kur’an-1 Hakim ve Meél-i Kerim; Bayrakli, Yeni Bir Anlayisin Isiginda Kur’an Meali; Altuntas ve Sahin,
Kur’an-1 Kerim Meali; Akdemir, Son Cagr1 Kur’an; Oztiirk, Kur’an-1 Kerim Meali Anlam ve Yorum Merkezli
Ceviri; Karaman ve Arkdaslar;, Kur’an Yolu Meli; Ozsoy ve Giiler, Konularina Gére Kur’an. Segilen dokuz
meal; tarihsel dénem, kurumsal-akademik kimlik ve ¢eviri-yorum yaklasimi bakimindan bilingli bir ¢esitlilik
arz edecek sekilde belirlenmistir. Bu g¢ergevede orneklem, 1930’lardan giiniimiize uzanan genis bir zaman
dilimini kapsamaktadir. Cumhuriyet doneminin ilk yillarini temsil eden Cantay ile Diyanet ¢izgisinin kurucu
metinlerinden olan Yazir’dan baslayarak Ates ve Akdemir’in akademik ¢evirilerine, nihayet Bayrakli, Altuntas
ve Sahin, Oztiirk, Karaman vd., Ozsoy ve Giiler’in ¢agdas ¢aligmalarma ulagmaktadir. S6z konusu cesitlilik
yalnizca tarihle sinirli kalmayip ayni zamanda kurumsal-resmi ¢izgiyi (Diyanet kokenli Altuntas ve Sahin,
Karaman vd.) ile miistakil akademik yorumlar1 (Bayrakli, Oztiirk, Akdemir, Ates) bir araya getirmekte; lafza
sadik, yorum merkezli ve sadelestirilmis gibi farkli ¢eviri stratejilerini de ayni anda temsil etmektedir.
Boylelikle 6rneklem, ekserii’n-nas terkibinin anlam alaninin hem tarihsel siiregteki istikrarin1 hem de yorum
gelenegindeki farklilagmalarini gézlemlemeye imkan taniyan, arastirmanin amacina uygun temsili bir mahiyet
kazanmaktadir. Elde edilen veriler nitel veri analiz yontemlerinden biri olan icerik analizi ve karsilastirma
yontemi ile gerceklestirilmistir.

Ekserii’n-nas ifadesi Kur’an’da on iki stirede yirmi defa gegmektedir. Yirmi ayetin on dokuzu Mekki,
biri Medeni stirelerdedir. Mukatil b. Siileyman, Taberi, Ebii’l-Leys es-Semerkandi, Vahidi ve Ibnii’l-Cevzi gibi
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miifessirler ekserii’n-nas ifadesini; gectigi dyetlerin baglami ve sebeb-i niizulii dogrultusunda “Mekke halkinin
miisrik/kafir ¢ogunlugu”, “Insanlarin ¢ogu”, “Misir halkinin ¢ogunlugu” ve “Ehl-i Kitab’m ¢ogunlugu”
anlamlarinda yorumlamislardir. Ekserii’n-nas kalib1 Y#suf stiresinde bes ayette gecer ki, bu terkibin en fazla
gectigi stiredir. Bu slirede de ekserii’n-nas ile Hz. Yasuf’un peygamber olarak gonderildigi, “Misir halkinin
cogunlugu” kastedilmistir. Ekserli’n-nas terkibiyle kimler kastedildigini anlamak i¢in nas kelimesinin tekili
olan insan kelimesinin medldlleri de klasik tefsir kaynaklarindan tespit edildi. Orneklem olarak secilen dokuz
mealden sekizinde “Ekserii’n-nas” miivacehe kalib1 i¢in “Insanlarin ¢ogu” anlaminm tercih edildigi ve bu
yonde bir yorumun hakim oldugu goriilmektedir. Mustafa Oztiirk, Kur’an-1 Kerim Meali Anlam ve Yorum
Merkezli Ceviri ¢aligmasinda bazi ayetlerde dogrudan bazi ayetlerde parantez igerisinde, Mekke halkinin
misrik/kafir cogunlugunun ve Misir halkinin ¢ogunlugunun kastedildigi ifade edilmistir.

Kur’an’m uslip ozelliklerinden biri, mesajin1 genel miivahece kaliplar1 araciligiyla iletmesidir. Bu
kaliplardan biri olan “Ekserii’'n-nas” yani insanlarin ¢ogu terkibi, on iki sirede yirmi ayette zikredilmekte ve
Kur’an’in muhataplarina yonelik beyaninda 6nemli bir anlatim vasitast olarak dikkat cekmektedir. Bu
calismada, s6z konusu terkibin medlliiniin tespitine yonelik olarak ilk donem miifessirlerin s6z konusu ifadeye
yiikledikleri anlamlar etraflica ele alinmis ve bu yorumlar, Tiirkge meallerden segilen ornekler iizerinden
mukayeseli bir sekilde degerlendirilmistir. Mukatil b. Stileyman, Taberi, Ebii’l-Leys es-Semerkandi, Vahidi ve
Ibnii’1-Cevzi gibi miifessirler ekserii’n-nas ifadesini; gectigi Ayetlerin baglami ve sebeb-i niizulii dogrultusunda
“Mekke halkmin miisrik/kafir cogunlugu”, “Insanlarin ¢ogu”, “Misir halkinin cogunlugu” ve “Ehl-i Kitab’mn
¢ogunlugu” anlamlarinda yorumlamislardir. Buna gore ilk donem tefsir geleneginde ekserii’n-nas terkibinin,
mubhatap kitlenin inang ve davranis bakimmdan ¢ogunluk teskil etmesi seklinde yorumlanmistir. Mukatil b.
Siileyman bu ifadeyi cogunlukla “Mekke halkinin miigrik/kafir cogunlugu” seklinde yorumlarken Taberi basta
olmak {izere cogunlugu olusturan miifessirler, “Insanlarm ¢ogu” anlamim benimsemistir. Cumhur’un
tercihinin, Mukatil b. Siileyman’dan daha tutarli oldugunu sdyleyebiliriz. Ayetlerde Mekke miisriklerine isaret
edilmis olsa dahi, o inan¢ ve davranisi yapan kim olursa olsun kiyamete kadar gelen tiim insanlar dyetlerin
mubhatabidir. Nitekim bu bakis agisi, el-‘ibretu bi umtimi’l-lafz 14 bi huslsi’s-sebeb, yani itibar, sebebin
hususiligine degil, lafzin umumiliginedir, kaidesiyle ifade edilmistir. Bu kural, ayetlerin ve ser’l nasslarin
anlagilmasinda nasil hareket edilecegini belirleyen, fikih ve tefsir usiliiniin temel kaidelerinden biridir.

Terkibin medliliiniin tespiti noktasinda meallerde kullanilan dil ve tercihlerin, miielliflerin tefsir
geleneginden aldiklari birikime ve kendi yorum anlayislarina gore farklilik gosterdigi; bununla birlikte cogu
meélde ifadenin genel miivahece kalibi olarak korundugu ve lafza yakin bir terciimeyle karsilandigi
goriilmiistiir. Ekserii’n-nas ifadesi, Kur’an’mn hitap iislibuna uygun olarak ¢ogunluk elestirisi ve hakikatin
istisnal konumuna vurgu yapan anlatim tarzinin temsil giicli yiiksek bir unsuru olarak degerlendirilmistir.
Sonu¢ olarak, Kur’an’da ekserii’n-nas ifadesiyle, iman etmeyen, Kur’dn’n hak ve hakikat olduguna
inanmayan, Allah’a siikretmeyen, ahireti ve yeniden dirilisi bilmeyen tiim insanlar elestirilmistir. Dolayasiyla
ilahi vahiyden itibaren kendini hak ve hakikate kapatarak hakikati inkér eden kimseler, insanlarin ¢ogunlugu
olsalar da ayetlerin elestirilerine muhatap olduklar: ifade edilebilir.

Anahtar Kelimeler: Tefsir, Tiirkce Meal, Ekserii’n-Nas, insanlar Cogu, Miisriklerin Cogu.
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Introduction

Determining the semantic scope of every word and concept in the Qur’an is of vital
importance for arriving at an authentic understanding. It is a fact that certain words and concepts in
the Qur’an do not carry the same meaning or content wherever they are mentioned. One of the first
and most important issues concerning methodology in Qur’anic exegesis is to seek the answer to the
question of what the Qur’an, as a divine address, actually said or intended at the time of its revelation
(Ozturk, 2014, p. 124).

With a few exceptions, the Qur’an generally employs general forms of address; the subject
matter is presented in the text without specifying time or place, and without mentioning the context
(reason for revelation) that forms the background to the topic under discussion. The fact that the
matters and addressees mentioned are not explicitly stated, but are mostly expressed through
pronouns and relative pronouns, presents one of the difficulties in accessing the semantic world of
the words, concepts and verses.

The aim of this study is to determine the meanings and interpretations attributed to the phrase
‘Aktharu al-nas’ one of the general forms of address used in the Qur’an and translated into Turkish
as ‘most people’ in classical exegetical sources and Turkish translations. As it is not possible to
present the body of work from all exegetical sources regarding the twenty verses in which the phrase
‘Aktharu al-nas’ appears, this study is specifically limited to the interpretations of early exegetes.
Our study draws primarily on the works of Mukatil b. Sulayman (d. 150/767), Tafstr al-Mukatil b.
Sulayman; al-TabarT (d. 310/923), Jami‘ al-Bayan; and Abu al-Layth al-Samarqandi (d. 373/983)
Bahru’l-‘ultim, al-Wahidi (d. 468/1076) al-Wasit, Ibn ‘Atiyyah al-Andalusi (d. 541/1147) al-
Mubharrer al-Wajiz, by Ibn al-Jawzi (d. 597/1201) Zad al-Masir, by Fahreddin al-Raz1 (d. 606/1210)
and Mefatih al-Gayb, amongst other classical exegetical sources, will be consulted.

Within the framework of the interpretations given to the phrase ‘Aktharu al-nas’, nine
Turkish translations were selected as examples. These translations are as follows: Yazir, Hak Dini
Kur’an Dili: Kur’an-1 Kerim’in Tiirk¢e Meali; Ates, Kur’an-1 Kerim ve Ciimle Meali; Cantay,
Kur’an-1 Hakim ve Meél-i Kerlm; Bayrakli, Yeni Bir Anlayisin Isi§inda Kur’an Meali; Altuntas ve
Sahin, Kur’an-1 Kerim Meali; Akdemir, Son Cagr1 Kur’an; Oztiirk, Kur’an-1 Kerim Meali Anlam ve
Yorum Merkezli Ceviri, Karaman ve Arkadaslar1, Kur’an Yolu Meali, Ozsoy ve Giiler, Konularma
Gore Kur’an. The nine selected translations have been chosen to reflect a deliberate diversity in terms
of historical period, the authors’ institutional and academic affiliations, and their approach to
translation and interpretation. Within this framework, the sample covers a broad time span stretching
from the 1930s to the present day. It ranges from Cantay, representing the early years of the
Republican era, and Yazir one of the foundational texts of the Diyanet tradition through to the
academic translations by Ates and Akdemir, and finally to the contemporary works of Bayrakli,
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Altuntas and Sahin, Oztiirk, Karaman and Colleagues, and Ozsoy and Giiler. This diversity is not
limited to historical periods alone but also brings together the institutional-official tradition (Altuntag
and Sahin, and Karaman and Colleagues, all of Diyanet origin) with independent academic
interpretations (Bayrakli, Oztiirk, Akdemir, Ates); and simultaneously represents different
translation strategies, such as those faithful to the literal text, interpretation-centred and simplified
approaches. Thus, the sample acquires a representative character appropriate to the research
objective, enabling the observation of both the similarities in the meaning of the phrase ‘ Aktharu al-
nas’ within the recent historical process and the divergences within the interpretative tradition.

1. The Meaning of the Expressions ‘Nas’ and ‘Aktharu al-Nas’

The word ‘nas’, meaning ‘human’, is of Arabic origin and is derived from the word ‘ins’,
which refers to each individual of the human species, whether male or female, and signifies ‘human
being’ or ‘human community’ (al-Isfahant, 1412/1991, p. 94). In the Holy Qur’an, the word ‘insan’
appears sixty-five times, ‘ins’ eighteen times, ‘insi’ and ‘endsi’ once each, whilst the word ‘nas’
appears 230 times (al-Abdulbaki, 1364 AH, pp. 93-94). To understand the semantic framework of
the word ‘nas’ in the Qur’an, one must take into account the instances where the word ‘insan’ the
singular form of ‘nas’ is used. Of the sixty-five occurrences of the word ‘insan’, fifty-eight are
preceded by the definite article ‘al-’ (indicating definiteness). ‘Al-insan’ appears six times in six
Medinan stirahs (see An-Nisa 4:28; Al-Hajj 22:66; Al-Ahzab 33:72; Al-Insan 76:1-2; Al-Zilzal 99:3)
and 52 times in 50 Meccan stirahs (For example verses, see An-Nisa 4:28; Yunus 10:12; Hud 11:9;
Ibrahim 14:34; Al-Hijr 15:26; Al-Mu’minun 23:12; Ya Sin 36:77; Al-Ma’arij 70:19). In two verses,
the phrase ‘O mankind’ appears in the form of a direct address ‘Ya ayyuhal insan’ (Al-Infitar 82:6;
Al-Inshiqaq 84:6). It would be appropriate to provide a few examples from the verses describing
‘mankind’ in order to clarify the meaning of the phrase ‘ Aktharu al-nas’. For example, in verse 14:34
of Stirah Ibrahim, ‘Al-insan’ is described as ‘zalum kaffar’ (oppressive and disbelieving/ungrateful);
in verses 17:11 of Sarah al-Isra’ and 21:37 of Siarah al-Anbiya’, as ‘acll’ (extremely hasty and
impulsive); in Strah Al-Isra’ 17:67 as “ungrateful’ (kafir), in Strah Al-Isra’ 17:100 as ‘stingy’
(katur), in SGrah Al-Kahf 18:54 as ‘prone to argument’ (exsera shay’in cedel), in verse 33:72 of Al-
Ahzab as ‘zalum cehul’ (extremely oppressive, crude and insolent), in verses 43:15 of Al-Zukhruf,
22:66 of Al-Hajj and 80:17 of Al-Abasa as ‘kefur’ (ungrateful), in verse 70:19 of Al-Ma’arij as ‘helu’
(grumpy and discontented), in verse 96:6 of Al-Alaq as ‘taght’ and ‘mustagni’ (rebellious and self-
satisfied), and in verse 100:6 of Al-Adiyat as ‘kenud’ (ungrateful).

In this context, it is worth noting Ibn al-Jawzi’s views on the meanings of the term Al-
msan’. According to him, the ‘man’ (Al-insan) referred to in verse 95:4 of Strah Tin refers to Walid
b. Mugirah or Hisham b. Mugirah; the ‘man’ referred to in verse 100:6 of Stirah Adiyat refers to Kurt
b. ‘Abdullah; the term ‘Al-insan’ in verse 96:6 of Strah Al-Alaq refers to Abu Jahl ibn Hisham, and
the term ‘Al-insan’ in verse 17:11 of Stirah Al-Isra’ refers to Nadr ibn Haris. Consequently, according
to Ibn al-Jawzi, the ‘people’ referred to in these verses are the polytheists of Mecca (Ibn al-Jawzi,
1404/1984, pp. 178—-183).

The phrase ‘Aktharu al-nas’ appears twenty times in twelve slirahs (Al-Bagarah 2:243; Al-
A’raf 7:187; Hud 11:17; Yasuf 12:21, 38, 40, 68, 103; Al-Ra’d 13:1; An-Nahl 16:38; Al-Isra’ 17:89;
Al-Furgan 25:50; Al-Rum 30:6, 30; As-Saba’ 34:28, 36; Al-Mu’min 40:57, 59, 61; Al-Jathiya
45:26). The verses use the phrase ‘Aktharu al-nas’ to refer to the fact that the majority of people do
not know, do not believe, do not give thanks, and are ungrateful or in denial. Nineteen of these verses
were revealed in the Meccan sirahs; only verse 2:243 of Al-Baqarah is a Medinan verse.
Furthermore, there are six verses in which the word ‘nas’ appears in a similar construction. Two of
these verses appear in the construction ‘ala-nnasi wa lakinna aktsarahum’ (Yunus 10:60; An-Naml
27:73), whilst four appear in the form ‘wa inna katheeran minan-naas’ (Al-Maidah 5:49; Yunus
10:92; Ibrahim 14:36; Al-Rum 30:8). Of the six verses mentioned, five are Meccan and one is
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Medinan. The verses Yunus 10:60 and An-Naml 27:73, which appear in the first form, state that most
people are ungrateful; verse Yunus 10:92, one of the four verses in the second form, states that most
people are heedless; verse Al-Rum 30:8 speaks of their ingratitude and denial; in Strah Ibrahim
14:36, it is stated that idols are the cause of the straying of most people; and in the fourth verse, Stirah
Al-Maidah 5:49 which was revealed in Medina it is mentioned that most people are transgressors.

2. The Reflection of the Phrase ‘Aktharu al-Nas’ in Translations

In order to determine the various interpretations of the phrase ‘Aktharu al-nas’ in classical
exegetical sources and Turkish translations, the verses 34:28 of Stirah Saba’, 13:1 of Stirah Al-Ra‘d,
16:38 of Stirah An-Nahl and 12:103 of Stirah Yusuf will be examined by comparing them.

Siirah Saba’ 34:28

The verse states that the Prophet Muhammad was sent as a bringer of glad tidings and a
warner to all people (kaffaten lin-nas), yet ‘the majority of people’ are unaware of this.

According to Raghib al-Isfahani (d. first quarter of the 5th/11th century), the word kaffaten
in the verse means to prevent (all) people from committing sin; whilst the ‘te/he’ at the end of the
word is used for emphasis (al-Isfahant, 1412/1991, p. 713). Ibn Manzur (d. 711/1311) stated that the
word ‘kaffe’ carries the meanings of ‘cemea’, ‘cemi and ‘ihata’ (Ibn Manzur, 1414 AH, vol. 4, p.
305). Mukatil b. Sulayman explained the aforementioned verse as follows: ‘O Muhammad! Although
you were sent to all mankind as a bringer of glad tidings to those who accept your call and as a warner
to the disobedient, the majority of the people of Mecca are unaware of this truth’ (Mukatil b.
Sulayman, AH 1423, vol. 3, p. 533). Al-TabarT, on the other hand, stated: ‘O Muhammad! You were
sent to all mankind specifically to warn the polytheists amongst your people. However, most people
do not realise that you were sent to all mankind’ (al-Tabar1, 1420/2000, vol. 20, p. 405). One of the
key arguments of this interpretation, based on Mukatil b. Sulayman, is that the 29th verse, which
begins with ‘and they say’ (ve-yekiliine), refers to the Meccan polytheists who, as in many other
verses, mocked by asking when the Day of Judgement and the punishment would take place (for
other verses, Yunus, 10:48; Al-Anbiya’, 21:38; An-Naml, 27:71; Yasin, 36:48; Al-Mulk, 67:25). It
is noteworthy that all these verses are Meccan in origin. Indeed, the verses refer to the Meccan
polytheists who, during the Meccan period, mocked the belief in the Hereafter at every opportunity
and defied Allah. From verse 22 through to verse 39, the repeated exchanges between the Prophet
Muhammad and the polytheists, using the phrases ‘kul’ and ‘kal@i’, resemble a dialogue. If this
interpretation were accepted as absolute, it would imply that, since the verses were revealed
concerning the Meccan polytheists and refer to them, they hold no meaning or substance relevant to
the present day. Consequently, al-TabarT’s view is the one to be preferred, both in terms of explaining
the addressees during the period in which the verse was revealed and in emphasising the message the
verse intends to convey.

According to some scholars of usil, the individuals referred to by addresses in the Qur’an
such as ‘Ya ayyuhan-nas’ and ‘Ya ulil albab’ are the first recipients of the revelation. For example,
the addressees of the verses containing the phrase ‘Ya ayyuhan-nas’ are not all people
indiscriminately. They have stated that the intended meaning of such direct addresses is deduced not
from the literal wording of the texts, but from evidence such as analogy. Authors such as al-Ghazali
(d. 505/1111) and Seyfeddin al-Amidi (d. 631/1233) have also assessed the matter in this way. Al-
Ghazali’s views on this matter are as follows (1413/1993, p. 242):

‘When an address is verbally directed specifically at an individual or a group, does it imply
the general public? For example, the address in verse 34:28 of Saba’ ‘and We have not sent you
except as a mercy to all people’ and the Prophet’s statements such as ‘I have been sent to all people’,
‘I have been sent to the red and the black (all of humanity)’, ‘A ruling I issue concerning one person
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is a ruling issued concerning the community’, and Allah’s addresses such as ‘O people’, ‘O people
of understanding’, and ‘O people of hearts’ do these indicate the general public?

No, such forms of address and expressions do not imply universality. The Companions
understood, through various indications, that the ruling established in their own time remained fixed
for all subsequent times. We understand this to be the case through the example of the Companions.
The phrases mentioned do not, on their own, provide certainty regarding the intended universality.
The Prophet was sent to free people, slaves, the impure, the pure, the sick, the healthy in short, to all
of humanity; however, his being sent to all of humanity does not necessitate that all people are on an
equal footing (as addressees) with regard to the rulings.”

However, it is not possible to say that this understanding is absolutely correct. For this
perspective is of a nature that would undermine the universality and eternity of the Qur’an. We
believe that this approach is incorrect. Indeed, the verse ‘We have sent you only as a Prophet to all
mankind...’ is one of the verses serving as evidence that the Prophethood of the Prophet Muhammad
encompasses all people, both Arab and non-Arab, in its entirety (Yazir, 1979, vol. 6, p. 3962).

Furthermore, in his book Al-Ihkam, Seyfeddin al-Amidi explains that the verse ‘And We
have not sent you except as a mercy to all people’ and the Prophet’s statement, ‘A ruling I issue
concerning one person is a ruling issued concerning the whole community’, do not, in their literal
sense, constitute an address directed at all people, as follows: ‘The fact that the Prophet was sent as
a messenger to all humanity is proven not by the literal wording of these texts, but by other forms of
evidence such as analogy’ (al-Amidi, n.d., vol. 2, pp. 263-264; al-Razi, 1418/1997, vol. 2, p. 398).
The majority of scholars of usiil, however, have argued that such verses and hadiths do indeed apply
to the general public (Abu’l-Husayn al-Basri, 1403/1983, vol. 2, p. 176; al-Farra’, 1410/1990, vol.
1, p. 331; Ibn Hazm, n.d., vol. 5, p. 190; al-Serahst, n.d., vol. 1, pp. 65, 324). Indeed, this perspective
has been enshrined in our sources as a very important principle of usul. That important principle is
expressed by the maxim: ‘Al-ibratu bi-umumi’l-lafz la bi-hususi’s-sabab’, meaning that
consideration is given to the generality of the wording, not to the particularity of the cause. This is
one of the fundamental principles of the methodology of figh and tafsir, which determines how to
proceed in understanding the verses of the Qur’an and the legal texts.

Scholars such as Alkame b. Kays (d. 62/682), Mujahid b. Jabr (d. 104/722) and Hasan al-
Basr1 (d. 110/728) developed a formula stating that all addresses in the form of ‘O People!” were
directed at the people of Mecca that is, the disbelievers of Mecca whilst the addresses beginning with
‘O you who believe!” were directed at the people of Medina that is, the believers. (al-Wahidi, 1994,
vol. 1, p. 97).

Although Ibn al-Jawzi generally interprets the word ‘nas’ in the phrase ‘Aktharu al-nas’ as
referring to the polytheists of Mecca, he has quoted al-Zeccac (d. 311/923), who interpreted the
phrase ‘kaffeten lin-nas’ by reversing the word order, and explained it as meaning ‘to all humanity’.
He also reports that there are those who maintain that the phrase ‘kaffeten lin-nas’ signifies the
Prophet’s intention to steer the polytheists away from disbelief and sin (Ibn al-Jawzi, h. 1422, vol. 3,
p. 499). Zamakhshari (d. 538/1144) stated that the inversion of word order in the phrase ‘kaffeten
lin-nas’ would be grammatically incorrect (Zamakhshari, 1407/1987, vol. 3, p. 583). Zemahshari’s
assertion that conveying the meaning ‘all people’ through this method is incorrect is not intended to
cast doubt on the universality of the Prophet Muhammad’s prophethood, but rather to emphasise that
he was sent to prevent people from falling into disbelief, polytheism and sin. It should also be noted
that the fact that the Prophet was sent to prevent the people of Mecca from disbelief, polytheism and
sin does not preclude him from having been sent to all of humanity. Consequently, the Prophet
Muhammad was sent to warn the disbelievers and polytheists among the people of Mecca, as his first
addressees; and, in a general sense, to warn all of humanity. This involves a generalisation starting
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from the specific. We would like to reiterate that al-TabarT’s explanations regarding this verse are of
a similar nature.

In the majority of exegeses and Turkish translations, the prevailing view in the context of
verse 34:28 of Siirah Saba’ is that the phrases ‘"for all mankind / to all people’ and ‘ Aktharu al-nas’
refer to all humanity; this verse has been cited as evidence of the universal nature of the Prophet
Muhammad’s prophethood (al-Samarqandi, n.d., vol. 3, p. 91; al-Baghawi, 1420 AH, vol. 3, p. 681;
Ibn ‘Atiyyah, 1422 AH, vol. 4, p. 420; al-Razi, vol. 25, 1420/2000, p. 206; al-Baydawi, AH 1418,
vol. 4, p. 247; Ibn Kathir, 1419/1998, vol. 6, p. 458; al-Nisaburi, 1416/1996, vol. 5, p. 457; Yazr,
n.d.; Ates, n.d.; Cantay, 1990; Esed, 2002; Bayrakli, 2007; Altuntag & Sahin, 2009; Akdemir, 2009;
Islémoglu, 2010; Eliacik, 2014; Yiiksel, 2014; Karaman et al., 2016; (")zsoy & Giiler, 2016).

The phrase ‘ve-lakinne eksere’n-nasi la yalemiin’ in verse 36 of Sirat al-Saba’ appears for
the second time in this sra. The verse instructs the Prophet to state the truth that Allah grants
abundant provision to whom he wills and scant provision to whom he wills. However, it is mentioned
that the majority of people are unaware of this truth. Mukatil b. Sulayman and Vahidt have interpreted
this verse as follows: “Say: ‘My Lord grants abundant provision to whom he wills and reduces the
provision of whom he wills. However, the disbelievers of Mecca are unaware of this truth’ (Mukatil
b. Sulayman, 1423 AH, vol. 3, p. 535; al-Vahidi, 1994, vol. 3, p. 496). Although this view is accepted
by only a small number of exegetes, the general consensus is that it applies to all people (al-Tabart,
1420/2000, vol. 19, p. 294; Sa’lebt, 1422/2002, vol. 3, p. 90).

The rendering of verse 34:28 of Stirah Saba’ in the translations is as follows:

‘We have sent you, not for any other purpose, but as a bearer of glad tidings of Our mercy
and a warner of Our punishment to all mankind; yet most people do not know’ (Yazir, n.d.).

“We have sent you only as a bringer of glad tidings and a warner to all mankind; yet most
people do not know” (Ates, n.d.).

“(O My Beloved) We have sent you as nothing other than a bringer of glad tidings (of Our
mercy), a warner (of Our punishment) and a prophet to all mankind. Yet most people do not realise
this” (Cantay, 1990).

“We have sent you to all mankind solely as a bringer of glad tidings and a warner. Yet most
people do not realise this” (Bayrakli, 2007).

“We have sent you only to all mankind as a bringer of glad tidings and a warner. Yet most
people do not realise this” (Altuntas & Sahin, 2009).

“[As for you, O Muhammad]; We have sent you only to all mankind as a bringer of glad
tidings and a warner. Nevertheless, most people do not understand this, and for this reason they ask
you: ‘If what you say is true, when will this threat [come to pass]?’” (Akdemir, 2009).

“[O Prophet!] We have sent you as both a bringer of good news and a warner to turn the
polytheist/unbelieving people away from polytheism and unbelief. But, alas, the polytheist majority
of the people of Mecca do not understand this truth” (Oztiirk, 2015).

“We have sent you to all people as nothing other than a bringer of good news and a warner;
yet most people do not wish to know this” (Karaman et al., 2016).

“(O Muhammad!) We have sent you to all people as a bringer of good news and a warner;
yet most people do not know this” (Ozsoy & Giiler, 2016).

In verse 34:28 of Saba’, the term ‘nas’ appears in two phrases: ‘kaffeten lin-nas’ and
‘Aktharu al-nas’. In classical exegeses, there is no disagreement that the first of these phrases refers
to all people. However, differing interpretations have emerged regarding whom the second instance
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of ‘nas’ refers to. According to the view pioneered by Mukatil b. Sulayman, the phrase ‘ Aktharu al-
nas’ refers to the polytheistic majority of the people of Mecca. Some scholars of usil, such as al-
Ghazali and al-Amidi, also hold this view. According to the majority of exegetes including al-Tabard,
al-Samarqandi, al-Baghawi, Ibn Atiyyah, al-Razi, al-Baydawi and Ibn al-Jawzi the phrase refers to
all people. It is observed that, with the exception of one of the nine translations included in the study,
the view that the phrase addresses all people has been adopted. Similar interpretations have been
offered for the phrase ‘and yet most people do not know’ (ve-lakinne eksere’n-nasi 14 yalemtin) found
in verse 36 of the same stirah. Our view is also that the phrase in question addresses all human beings.

Siirah Al-Ra‘d 13:1

The verse states that the Qur’an is a truth (haqq) revealed from Allah and that its verses are
of divine origin; nevertheless, it is stated that ‘the majority of people’ do not believe this.

Some exegetes state that the phrase ‘Aktharu al-nas’ in verse 13:1 of Siirah Al-Ra‘d refers
to the majority of the Meccan disbelievers/polytheists (Mukatil b. Sulayman, 1423 AH, vol. 2, pp.
365-366; al-Tabar1, 1420/2000, vol. 16, p. 322; al-Samarqandi, n.d., vol. 2, p. 215; al-Wahidi, 1994,
vol. 3, p. 3; Ibn ‘Atiyyah, AH 1422, vol. 3, p. 291; al-Hazin, 1415/1995, vol. 3, p. 3). Indeed, Ibn al-
Jawzi has reported that Ibn ‘Abbas explained the verse in question by referring to ‘the people of
Mecca’ (Ibn al-Jawzi, AH 1422, vol. 2, p. 480). According to another interpretation, most people
have said, ‘The Qur’an is the word of the Prophet Muhammad’ (al-Nesefi, 1419/1999, vol. 2, p. 142).
According to many exegetes, however, the meaning of the verse refers to all humanity (al-Razi,
1420/2000, vol. 18, p. 525; al-Baydawi, AH 1418, vol. 3, p. 182; Abu Hayyan, 1420/2000, vol. 6, p.
344; Ibn Kathir, 1419/1998, vol. 4, p. 367; al-Shawkani, 1414/1994, vol. 3, p. 77). Accordingly, the
verse foretells that the majority of people, both during the Meccan period and in the present day, will
not believe. There are those who regard this situation as a sign of the Qur’an’s miraculous nature
(Zuhaylt, 1417/1997, vol. 13, p. 100). Abu al-Hasan al-Mawardi (d. 450/1058), however, has
transmitted two views regarding the meaning of the verse. The first is that the phrase ‘ Akthara al-
nas’ refers to the Jews and Christians; the second is that it encompasses all the people living during
the time of the Prophet (al-Mawardi, n.d., vol. 3, p. 91).

The first verse of Strah Al-Ra‘d is rendered in the following translations:

“Alif, Lam, Mim, Ra. These are the verses of the Book, and what has been revealed to you
from your Lord is the truth, yet most people do not believe” (Yazir, n.d.)

“Alif, Lam, Mim, Ra. These are the verses of the Book. It is the truth revealed to you from
your Lord. Yet most people do not understand” (Bayrakli, 2007)

“Alif, Lam, Mim, Ra. These are the verses of the Book. It is the truth revealed to you from
your Lord, yet most people do not believe” (Altuntas & Sahin, 2009)

“Alif, Lam, Mim, Ra. These are the verses of the Book. What has been revealed to you by
your Lord is the truth. Nevertheless, most people still do not believe in it” (Akdemir, 2009)

“Alif-Lam-Mim-Ra. These are the verses of the Qur’an. This Qur’an, revealed to you by
your Lord, is the very truth and reality [not a fabrication]. Yet the majority of people [the polytheistic
majority of the people of Mecca] do not believe in it” (Oztiirk, 2015)

“Alif-Lam-Mim-Ra. These are the verses of the Book. That which has been revealed to you
by your Lord is the very truth; yet most people do not believe” (Karaman et al., 2016)

“Alif, Lam, Mim, Ra. These are the verses of the Boqk. That which has been revealed to you
by your Lord is the truth. Yet most people do not believe.” (Ozsoy & Giiler, 2016)

As mentioned above, although different interpretations have been put forward regarding the
phrase ‘Aktharu al-nas’, the meanings ‘the majority of the Meccan polytheists/unbelievers’ or ‘the
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disbelieving majority of all people’ have predominantly been favoured. It is observed that the second
view is more widely adopted in Turkish translations. Our opinion is also in this direction.

Siirah An-Nahl 16:38

The verse refers to the disbelievers who swear with all their might (knowingly and
deliberately) that Allah will not resurrect the dead, whereas Allah will certainly resurrect the dead,
and that ‘the majority of people’ are unaware of this truth.

According to Mukatil b. Sulayman, those who swore an oath to Allah that he would never
resurrect the dead were the polytheist/unbelieving majority of the people of Mecca (Mukatil b.
Sulayman, h. 1423, vol. 2, p. 469). Similarly, al-Tabart states that the majority of the Quraysh do not
know that they will be resurrected after the Day of Judgement to live the life of the Hereafter.
However, al-TabarT also reports that Ibn Abbas adopted the view that those referred to by the phrase
‘Aktharu al-nas’ are the majority of all people (al-Tabar1, 1420/2000, vol. 17, p. 203).

According to some exegetes who have analysed the phrase ‘Aktharu al-nas’ in verse 16:38
of Stirah An-Nahl, the ‘majority of people’ referred to are the disbelievers who do not know that the
Resurrection is true (al-Samarqandi, n.d., vol. 2, p. 274) and who will be punished for opposing the
Messenger (Ibn Kathir, 1419/1998, vol. 4, p. 490). Furthermore, whilst some interpreters suggest that
the term referred to polytheists at the time the verse was revealed and to all unbelievers today (Ibn
Ashiir, 1404/1984, vol. 14, p. 154), others maintain that it refers to those who deny the truth of the
Resurrection, namely the lying unbelievers (Ibn ‘Atiyyah, 1422 AH, vol. 3, p. 393). Although the
view that ‘those who deny the Resurrection are lying unbelievers’ has been attributed to the
Mu’tazilah (Abu Hayyan, 1420/2000, vol. 6, p. 536), it does not appear possible to limit this view to
Mu’tazilite scholars alone.

The 38th verse of Stirah An-Nahl is rendered in Turkish translations as follows:

“The disbelievers swore by Allah with their strongest oaths, saying, ‘Allah does not bring
the dead back to life.” No, bringing the dead back to life is a promise Allah has made to Himself. Yet
most people do not know this” (Yazir, n.d.)

“(They) swore to Allah with the utmost vehemence, saying: ‘Allah does not bring the dead
back to life!” No (He will)! But most people do not know this” (Ates, n.d.)

“They swore to Allah with all their oaths, saying, ‘Allah will not bring back to life anyone
who has died.” No, this is a true promise binding upon Him. Yet most people do not know this”
(Cantay, 1990)

“They swore to Allah with all their might that He could not bring back to life anyone who
had died. No, Allah has indeed promised this. But most people do not know this” (Bayrakli, 2007)

“They swore the strongest oaths in the name of Allah, saying, ‘Allah does not bring back to
life anyone who has died.” No, He will bring them back to life! This is a promise that Allah has
undertaken to fulfil. But most people do not know this” (Altuntas & Sahin, 2009)

“They swear by Allah with all their might, saying, ‘Allah will not bring a dead person back
to life.” No, no; the truth is that this is a promise whose fulfilment Allah Himself has undertaken. Yet
most people are unaware of this truth” (Akdemir, 2009)

“Those polytheists swear solemn oaths, saying, ‘Allah will never bring the dead back to life!”
Yet the truth is that if Allah says, ‘I will bring them back to life,” then He will. This is a promise that
Allah has made it His duty to fulfil. However, most people [the polytheistic majority of the people
of Mecca] do not understand or grasp the seriousness of this divine promise” (Oztiirk, 2015)
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“They have sworn the greatest of oaths that Allah will not resurrect anyone who has died.
On the contrary, this is a true promise that Allah Himself has undertaken, yet most people do not
know this” (Karaman et al., 2016)

“They have sworn by Allah with all their might that he will not resurrect anyone who has
died. No, this is a true promise from Allah. Yet most people do not know” (Ozsoy & Giiler, 2016)

According to Mukatil b. Sulayman, in order to determine the meaning of the phrase ‘ Aktharu
al-nas’, it is necessary to evaluate the group of verses in Strah An-Nahl, verses 37-39, as a whole.
Accordingly, in verse 37, it is the Prophet Muhammad who is striving to guide his addressees to the
truth. In this group of verses, the Prophet endeavours to guide the polytheists by explaining the
matters they deny such as the Day of Judgement, the Resurrection and the Reckoning and by
convincing them. The polytheists and disbelievers, however, swear oaths denying that they will be
resurrected. If Allah has promised, ‘I shall resurrect you’, he will certainly fulfil His promise.
However, the majority of the Meccan polytheists and disbelievers are unaware that the resurrection
will take place (Mukatil b. Sulayman, AH 1423, vol. 2, p. 462).

Whilst Mukatil b. Sulayman interprets the phrase in verse 16:38 of Stirah An-Nahl as
referring to the polytheistic majority of the people of Mecca, al-Samarqgandr applies it to all humanity.
TabarT mentions both views. It is also observed that different interpretations have been offered
regarding this expression. In the majority of Turkish translations, however, the interpretation that it
refers to the disbelievers amongst all people has been preferred. In our view, this is the correct
interpretation.

Siirah Yiasuf 12:103

The phrase ‘Aktharu al-nas’ appears in five verses of Siirah Yusuf. Consequently, Strah
Yisuf is the siirah in which this phrase occurs most frequently. These are verses 21, 38, 40, 68 and
103. As evaluating all these verses by comparing translations with commentaries would exceed the
scope of our study, we shall first present verse 103 along with its translations, and then examine the
interpretations of the phrase ‘Aktharu al-nas’ found in classical commentaries. The Turkish
translations of the verse are as follows:

“And no matter how eager you may be, most people are not believers” (Yazir, n.d.)

“But no matter how much you may wish it, most people will still not believe” (Ates, n.d.)
“No matter how much zeal you show, most people are not believers” (Cantay, 1990)

“No matter how much effort you put in, most people will not believe” (Bayrakli, 2007)

“No matter how strongly you desire it, most people will not believe” (Altuntas & Sahin,
2009)

“No matter how much you wish it, most people will still not believe [in this revelation]”
(Akdemir, 2009)

“No matter how much effort you put in, most people [the polytheistic majority of the people
of Mecca] will still not come to faith!” (Oztiirk, 2015)

“No matter how much you wish for them to believe, most people will not believe” (Karaman
etal., 2016)

“No matter how earnestly you wish for it, most people will not believe” (Ozsoy & Giiler,
2016)

The following incident, relating to the reason for the revelation of this sirah and, in
particular, verse 103, has been narrated by Ibn al-Anbari (d. 328/940): One day, some members of
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the Quraysh and some Jews gathered together and asked the Prophet about the story of Joseph and
his brothers. When the Prophet, upon him be peace, explained the story in full detail through the
revelation he had received, he harboured the hope that they would thereby embrace Islam. However,
as things did not turn out as the Prophet, upon him be peace, had expected, he was saddened, and
verse 103 of Stirah Yiisuf was revealed (al-Wahidi, 1994, vol. 2, p. 634; Ibn al-Jawzi, AH 1422, vol.
2, p. 475; al-Baghawi, AH 1420, vol. 2, p. 517).

According to a narration from Ibn ‘Abbas, those referred to in the verse are the disbelievers
amongst the people of Mecca (Zamakhshari, 1407/1987, vol. 2, p. 508). Indeed, exegetes such as
Mukatil b. Sulayman, Al-Tabar1, Fahreddin al-Razi, Abu al-Barakat al-Nesefi (d. 710/1310) and ‘Al
b. Muhammad al-Hazin (d. 741/1341) have explained verse 103 of Siuirah Ytsuf as follows: “No
matter how much effort you make, the disbelievers/polytheists of Mecca will not believe in you, nor
will they confirm your message” (Mukatil b. Sulayman, AH 1423, vol. 2, p. 532; al-Tabari,
1420/2000, vol. 16, p. 284; al-Razi, 1420/2000, vol. 18, p. 519; al-Nesefi, 1419/1999, vol. 2, p. 137;
al-Hazin, 1415/1995, vol. 2, p. 559). Accordingly, the meaning of ‘ Aktharu al-nas’ in the verse refers
to the polytheist/unbelieving majority of the people of Mecca. Even though the Messenger of Allah
had clearly revealed the verses to them, they would remain in a state of disbelief due to their obstinacy
and their plans (al-Baghawi, 1420 AH, vol. 3, p. 178). Imam Al-Maturidi (d. 333/944), however,
combined the two interpretations and stated that it refers to the people of Mecca and all other people
who do not believe (al-Maturidi, 1426/2005, vol. 6, p. 294). Our view is also in this direction.

When verse 103 of Stirah Ytsuf'is considered alongside verse 106, which contains the phrase
ekseruhum (‘most of them’), it is stated that, although the Prophet did not ask anyone for a fee in
return for their faith, they turned away despite the many signs pointing to Allah’s greatness on earth
and in the heavens. Verse 106 states that most of them did not believe without associating partners
with Allah. It is stated that those from whom the Prophet did not demand any payment in return for
their faith were the Meccan polytheists/disbelievers; that those who turned a blind eye to Allah’s
signs in the universe were also people from the people of Mecca; and that the Meccan polytheists did
not believe without associating partners with Allah. For this reason, the term ‘en-nas’ in this group
of verses refers to the people of Mecca, whilst ‘ekseruhum’ refers to the polytheistic majority among
the people of Mecca (Mukatil b. Sulayman, 1423 AH, vol. 2, p. 352). We do not consider Mukatil b.
Sulayman’s interpretation to be accurate. For if the subjects referred to in the verse are the polytheists
of Mecca, we would be accepting that subsequent polytheists do not fall within the scope of this
verse. As will be indicated in the following stirah, despite the existence of so many signs whether
internal, external, celestial or terrestrial pointing to God’s existence and oneness, His knowledge and
power, and His infinite wisdom, these signs catch their eye every day; their observations, research,
sciences and philosophies all revolve around these signs; they come across these proofs, yet they still
turn a blind eye to them, refuse to see them, turn their faces away and move on, pursuing other aims;
most do not believe in Allah, but practise polytheism. Although they do not entirely deny Allah’s
existence, they do not believe in Allah without mixing in open or hidden polytheism (Yazir, 1979,
vol. 4, p. 2932). In short, although the context deals with the deniers of that period, whoever commits
these acts falls within the scope of this verse.

In verse 21 of Strah Yisuf, after it is mentioned that the groundwork was laid for Prophet
Yisuf to attain a prominent position in Egypt and that he was granted the ability to interpret dreams,
the phrase ‘ve-lakinne ekseren-nasi la ya‘lemiin’ (‘But most people do not know’) follows.
According to al-Tabarf, this phrase indicates that the people of Egypt sold Prophet Joseph for a paltry
sum without realising what he was destined to achieve (al-Tabari, 1420/2000, vol. 15, p. 21).
According to this interpretation, the meaning of ‘Aktharu al-nas’ is ‘the majority of the people of
egypt’. Abu’l-Layth al-Samarqandi has transmitted two views regarding the phrase ‘ Aktharu al-nas’.
One refers to the majority of the people of Egypt, whilst the other refers to the majority of the
polytheists of Mecca who did not believe that Allah is capable of bringing about whatever He wills
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(al-Samargandi, n.d., vol. 2, p. 187). al-Wahidi has adopted the second view (al-Wahid1, 1994, vol.
2, p. 606). Some exegetes, however, refer to the events that befell Prophet Joseph during his
childhood and time in prison, pointing out that whilst Allah is capable of doing all things, the phrase
‘most of them’ refers specifically to all disbelievers, indicating that the majority of them were
unaware of this (Zamakhshari, 1407/1987, vol. 2, p. 454; al-Razi, 1420/2000, vol. 18, p. 436). It is
evident from the context that this interpretation is more accurate.

As for verse 38 of Strah Yusuf, before interpreting the dreams of his fellow prisoners,
Prophet Yisuf fulfilled his duty of conveying the message by following in the footsteps of his
forefathers prophets Ibrahim, Ishaq and Ya’qub and speaks of how his forefathers and he himself
had embraced the belief in the Oneness of God, associating no partner with Him. The belief in the
Oneness of God is a favour from Allah bestowed upon both the prophets and the people alongside
them. However, as most people are unaware of this favour, they do not give thanks to Allah. There
have been several different interpretations regarding who is referred to by the phrase in the verse,
‘ve-lakinne eksere’n-nasi 14 yeskiirin® (‘Yet most people do not give thanks’). Abu’l-Layth al-
Samarqandi has indicated that ‘Aktharu al-nas’ refers to the people of Egypt (al-Samargandi, n.d.,
vol. 2, p. 193). Another interpretation, in more general terms, is that it refers to unbelievers or
polytheists who do not give thanks for the blessings bestowed upon them by Allah’s grace (al-Tabarf,
1420/2000, vol. 16, p. 103; Rashid Rida, 1990, vol. 12, p. 253; Zuhayli, 1417/1997, vol. 12, p. 261;
Ibn Ashur, 1404/1984, vol. 12, p. 273). When Prophet Joseph invited the prison inmates to Islam,
two of them affirmed his message, whilst the majority of the prison inmates did not accept Islam;
there is also an interpretation to this effect (al-Salebi, 1422/2002, vol. 4, p. 224). Some exegetes,
however, have interpreted the verse ‘but most people are ungrateful’ as applying to all humanity (al-
Razi, 1420/2000, vol. 18, p. 457; Zamakhshari, vol. 2, 1407/1987, p. 470; al-Nisaburi, 1416/1996,
vol. 9, p. 89; Hazin, 1415/1995, vol. 2, p. 529). We consider this interpretation to be more
meaningful.

The phrase ‘ve-lakinne eksere’n-nési 14 ya’lemtn’ (‘But most people do not know”), which
appears in verse 40 of Strat Ylsuf, was interpreted by Mukatil b. Sulayman as referring to the people
of Egypt (Mukatil b. Sulaymén, 1423 AH, vol. 2, p. 535). On the other hand, it has been stated that
these are people who, through their ignorance, associate partners with Allah (al-Tabar1, 1420/2000,
vol. 16, p. 106) and those who are unaware of the Islamic faith (al-Samarqandi, n.d., vol. 2, p. 193);
these interpretations are accurate. The majority of polytheists do not understand the term ‘Din al-
Qayyim’ mentioned in the verse (Ibn Kathir, 1419/1998, vol. 4, p. 334); that is to say, in a general
sense, none of those who commit shirk understand it. According to a narration from Ibn ‘Abbas, the
reference to ‘the majority of people’ means that the obedient do not know the rewards they will
receive, nor do the disobedient know the punishment they will face (al-Wahidi, 1994, vol. 2, p. 613).
This interpretation reflects a general perspective and is an accurate assessment.

The phrase ‘ve-lakinne eksere’n-nasi 1a ya’lemin’ also appears in verse 68 of Strah Yisuf.
In the context of the exegesis of this verse, it is reported that Ibn ‘Abbas said, ‘The polytheists do not
know what Allah will inspire in His friends (the prophets)’ (al-Wahidi, 1994, vol. 2, p. 622). Al-
TabarT used the same expression to explain that everything occurs in accordance with Allah’s will,
and that most people (the people of Egypt), with the exception of Jacob, were unaware of this truth
(al-Tabart, 1420/2000, vol. 16, p. 168). The majority of exegetes, however, have listed the possible
meanings intended by the aforementioned phrase together. Accordingly, it is implied that most
people including Jacob cannot know God’s will, or that the majority of the polytheists of Mecca were
unaware of the knowledge that God had bestowed upon Jacob (al-Razi, 1420/2000, vol. 18, p. 485;
al-Qurtubi, 1384/1964, vol. 4, p. 229).

Consequently, in classical exegeses, the meaning of ‘Aktharu al-nas’ in the Strah of Yiisuf
has been interpreted as ‘the people of Egypt’, ‘the polytheistic majority of the people of Mecca’, or
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‘all people’. In Turkish translations, however, the expression has mostly been interpreted whilst
adhering to both the context and the literal wording as ‘all people’, that is, those amongst humanity
who are disbelievers. This is the correct interpretation.

3. Other Verses in Which the Phrase ‘Aktharu al-nas’ Appears

As examining all the verses in which the phrase ‘ Aktharu al-nas’ appears, together with their
translations, would exceed the scope of our study, we shall consider the following verses from the
Meccan strahs: Al-A‘raf 7:187, Had 11:17, Al-Isra 17:89, Al-Furqan 25:50, Al-Rum 30:6-30, Al-
Mu’min 40:57-59-61, and Al-Jasiyah 45:26 from the Meccan strahs, and verse 2:243 of Al-Baqarah
from the Medinan sirahs will be examined within the context of classical exegetical sources.

Regarding the phrase ‘ve-lakinne eksere’n-nasi 14 ya’lemlin’ in verse 7:187 of Al-A’raf,
whilst some interpret the intended meaning as referring to the polytheistic majority of the people of
Mecca (Mukatil b. Sulayman, 1423 AH, vol. 2, p. 78), the majority view holds that it refers to most
people (al-Tabari, 1420/2000, vol. 13, p. 301; al-Razi, 1420/2000, vol. 15, p. 425; Ibn ‘Atiyyah, AH
1422, vol. 2, p. 485); our view is also in this direction. Zemahshari, whilst adopting the view that
those who asked the Prophet about the Hour of Judgement were from one of the Jewish tribes, also
mentioned that they could have been a group of Meccan polytheists (Zemahshari, 1407/1987, vol. 2,
p. 183). Accordingly, most of these people must have been Jews or Meccan polytheists; however,
Zemabhshari did not address this point whilst interpreting the final part of the verse. Ibn al-Jawzi
dismissed as false the report cited as the reason for the revelation of the verse that it concerned one
of the Jewish tribes, noting that Muhammad b. Ab1 Muhammad, a figure in the isnad of this report
attributed to Ibn ‘Abbas, is unknown, and also citing the presence of the Jews’ question in Siirah al-
A’raf which was revealed during the Meccan period as a point of textual criticism. He also noted that
Mukatil b. Sulayman interpreted the phrase ‘Aktharu al-nas’ as referring to the polytheistic majority
of the people of Mecca, whilst other scholars maintained that it referred to all people (Ibn al-Jawzi,
AH 1422, vol. 2, p. 175).

It is of great importance to determine who constitutes the group referred to by the term ‘al-
Ahzab’ in verse 17 of Strat Hld, and to ascertain the meaning of the phrase ‘but indeed, most people
do not believe’. For after the passage stating, ‘Whoever amongst the groups denies it, the Fire will
be his abode. Let there be no doubt about it. “Verily, it is the truth from your Lord...”” it is stated
that the majority of people believe in this truth.

According to Mukatil b. Sulayman, the term ‘al-Ahzab’ refers to the group of polytheists
comprising Ibn Umayyah, Ibn al-Mughirah, Ibn ‘Abdullah al-Mahztmi, the family of Ab1 Talha and
Ibn ‘Abd al-Uzza (Mukatil b. Sulayman, AH 1423, vol. 2, p. 276). Some exegetes, however, have
referred to the term ‘al-Ahzab’ without specifying a name, describing it as ‘the majority of the people
of Mecca’ (Zamakhshari, 1407/1987, vol. 2, p. 385; al-Baydaw1, AH 1418, vol. 3, p. 131). According
to Abu Hayyan al-Andalusi (d. 745/1344), whilst Ibn Jubayr (d. 614/1217) adopted the view that it
referred to all people, Qatada ibn Di’ama stated that it referred to Jews and Christians (Abu Hayyan,
1420/2000, vol. 6, p. 135). There are exegetes who argue that the phrase ‘But most of the people do
not believe’ in the verse refers to the polytheistic majority of the people of Mecca (Mukatil b.
Sulayman, 1423 AH, vol. 2, p. 277; al-Wahidi, 1994, vol. 2, p. 568; Zamakhshari, 1407/1987, vol.
2, p- 385). Whilst those relying on the narration of Ibn ‘Abbas interpret the phrase as referring to the
majority of the people of Mecca, many other scholars have applied this expression to all humanity
(Rashid Rida, 1990, vol. 12, p. 45). This is the correct approach.

According to Mukatil b. Sulayman, the explanation of the verse is as follows: Whosoever
amongst the leading polytheists of Mecca denies the Qur’an, their destination is Hell. O disbelievers
of Quraysh who say that the Qur’an is not the revelation of Allah, have no doubt that you will enter
Hell. However, the majority of the people of Mecca do not believe in or affirm the Qur’an.
Consequently, all those who believe and behave like the polytheists of Mecca are also subject to the
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same ruling (Mukatil b. Sulayman, 1423 AH, vol. 2, pp. 266—267). Mukatil b. Sulayman’s restriction
of the verse’s scope to only certain Meccan polytheists is a rather restrictive interpretation of the
verse’s meaning.

As in the other verses mentioned above, in his exegesis of verse 17:89 of Strah al-Isra’,
Mukatil b. Sulayman, whilst not directly referring to the term ‘en-nas’ as the Meccan polytheists or
disbelievers, describes them as ‘those who deny the Qur’an’. Furthermore, in verse 90, the phrase
“on the soil of Mecca” is used to explain the statement “You must cause springs to gush forth from
the earth so that we may believe in what you say”, making it clear that the addressees are the
disbelievers amongst the people of Mecca (Mukatil b. Sulayman, 1423 AH, vol. 2, p. 549). The
people who made various demands of the Prophet in verse 90 were the polytheists of Mecca; in other
words, those whose disbelief was established (al-Tabar1, 1420/2000, vol. 17, p. 548; Samarqandi,
n.d., vol. 2, p. 328). Although there is debate as to whether ‘en-nas’ refers to the polytheists of the
Prophet’s time or to the People of the Book, it is clearly understood from the following verse that
‘en-nas’ refers to the people of Mecca/the disbelievers (Ibn al-Jawzi, 1422 AH, vol. 3, p. 53; al- Razi,
1420/2000, vol. 21, p. 407).

Although it is reported by Ibn ‘Abbas that this verse was revealed concerning a group of
Jews, it is understood from the fact that the stirah is a Meccan revelation and that the Quraysh are
mentioned earlier in the text that it refers to the polytheists of the Quraysh (Ibn Kathir, 1419/1998,
vol. 5, p. 107). Consequently, the term ‘en-nds’ in the verse refers to the disbelievers and polytheists
amongst the people of Mecca (al-Shawkani, 1414/1994, vol. 3, p. 305). According to these
interpretations, the meaning of verse 17:89 of Sirah al-Isra’ should be as follows: “We have set forth
parables in this Qur’an in various forms so that they might understand the truth. Yet, instead of
reflecting upon this, the majority of the polytheists among the people of Mecca merely rejected it.”

A small number of exegetes, however, have stated that the term ‘en-nas’ refers to all people
(Derveze, 1964, vol. 3, p. 428). Furthermore, whilst some maintain that all people to whom the
Qur’an has reached fall within the scope of the verse, others have argued that it implies there will
always be those amongst humanity who deny the Qur’anic parables or show ingratitude for the
blessings bestowed by Allah (al-Maturidi, 1426/2005, vol. 7, p. 117). Our view is that, although the
internal and external context of the verse relates to the Meccan polytheists, all disbelievers who share
the same actions and beliefs are within the scope of the verse’s address. Consequently, we consider
Al-Maturidi’s approach to be more accurate.

Verses 45 to 50 of Strah al-Furqan speak of the blessings bestowed upon humanity such as
shade, the sun, night, day, sleep and rain which have been placed at humanity’s disposal. At the end
of verse 50, it is noted that ‘the majority of people continue to be ungrateful’, despite these truths
having been explained repeatedly in various ways. Accordingly, those who continue to be ungrateful
for Allah’s blessings are the Meccan disbelievers (Ibn al-Jawzi, AH 1422, vol. 3, p. 323). Many
exegetes, however, have adopted a more comprehensive interpretation, emphasising that only the
disbelievers and polytheists would show ingratitude towards the blessings bestowed by Allah
(Mukatil b. Sulayman, AH 1423, vol. 3, p. 237, al-Tabart, 1420/2000, vol. 19, p. 279; al-Samargand],
n.d., vol. 2, p. 541; al-Wahidi, 1994, vol. 3, p. 343; al-Baghawi, AH 1420, vol. 3, p. 452; al-Maturidi,
1426/2005, vol. 8, p. 32). We may say that this perspective is more accurate.

In the Sirat al-Ram, the phrase ‘ve-lakinne eksere’n-nas’ appears twice, in the 6th and 30th
verses, whilst the similar phrase ‘and indeed, many of the people’ (for similar verses, see Maide 5:49;
Yinus 10:92; Ibrahim 14:36). Some exegetes discuss, in verse 30:6 of Stirah Al-Rum, Allah’s
promise that the Byzantines would achieve victory over the Persians and that Allah would not go
back on this promise; however, they note that the majority of the people of Mecca who were
polytheists or disbelievers or polytheists in general, were unaware of this truth (Mukatil b. Sulayman,
AH 1423, vol. 3, p. 407; Yahya b. Sallam, 1424/2004, vol. 2, p. 645; Ibn al-Jawzi, AH 1422, vol. 3,
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p. 417). However, there have also been those who have adopted the interpretation that the phrase ‘ve-
lakinne eksere’n-nas’ means ‘most people do not know this truth’ (al-Bagawi, AH 1420, vol. 3, p.
571). Our view is also in this direction. Furthermore, it has also been interpreted that most people do
not know what the Quraysh and the Arab disbelievers wanted (Ibn ‘Atiyyah, AH 1422, vol. 4, p.
379).

The phrase ‘most people’ (ndssin gogu), which appears in the 8th verse of the same siirah
‘and indeed, many of the people do not hope to meet their Lord’ refers to the polytheistic majority
of the people of Mecca (Mukatil b. Sulayman, 1423 AH, vol. 3, p. 408; al-Samarkandi, n.d., vol. 3,
p. 6; al-Vahidi, 1994, vol. 3, p. 429; Ibn al-Jawzi, AH 1422, vol. 3, p. 417) or the unbelievers (Ibn
‘Atiyyah, AH 1422, vol. 4, p. 329) or all of humanity (al-Bagaw1, AH 1420, vol. 3, p. 571). In verse
30, the phrase ‘ve-lakinne eksere’n-nas’ is intended to convey that the disbelievers of Mecca do not
know the Oneness of Allah (Mukatil b. Sulayman, AH 1423, vol. 3, p. 413; al-Samargandi, n.d., vol.
3, p. 12; Ibn al-Jawzi, AH 1422, vol. 3, p. 423). Some exegetes, however, have interpreted this to
mean that most people do not know the ‘Din al-Qayyim’, the upright religion (al-Razi, 1420/2000,
vol. 25, p. 99; al-Baydawi, AH 1418, vol. 4, p. 206; Ibn Kathir, 1419/1998, vol. 6, p. 284). According
to another interpretation, which is supported by the majority view, these are people who do not know
their Creator or the One who is to be worshipped (Qurtubi, 1384/1964, vol. 14, p. 31). It is evident
from all these interpretations that the standard phrases in the Stirah Al-Rum were understood by the
majority of early exegetes to refer to the polytheist/unbelieving majority of the people of Mecca.
However, this perspective contradicts the fact that the Qur’an contains addresses directed at all
people and all times. In other words, if we consider every verse solely within the context of the time,
place and circumstances of its revelation, we would have no right to claim that the Qur’an addresses
later generations.

In verses 57 and 59 of Strah al-Mu’min, the phrase ‘Ve-lakinne ekseren-nasi 1a yu’miniin’
‘But most people do not believe’ appears, and in verse 61, the phrase ‘Ve-lakinne ekseren-nasi 1a
yashkurun’ ‘But most people are ungrateful’ is found. According to Mukatil b. Sulayman, the phrase
‘Aktharu al-nas’ in verse 57 refers to the Jews (Mukatil b. Sulayman, AH 1423, vol. 3, p. 718).
According to some exegetes, it refers to all people (al-Tabari, 1420/2000, vol. 21, p. 405; al-
Samarqgandi, n.d., vol. 3, p. 211). Verse 59 addresses the fact that the Day of Resurrection will
certainly take place, that there is no doubt about this, yet the majority of the people of Mecca who
were disbelievers and polytheists did not believe that the Resurrection would occur (Mukatil b.
Sulayman, 1423 AH, vol. 3, p. 718). It has also been reported that, referring to all people, the majority
of humanity deny the Resurrection and the Gathering (al-Razi, 1420/2000, vol. 27, p. 526; Ibn Kathir,
1419/1998, vol. 7, p. 138). Al-Tabari (1420/2000, vol. 21, p. 406), whilst mentioning both views,
adopted the second one. According to Mukatil b. Sulayman, the meaning of ‘ Aktharu al-nas’ in verse
61 again refers to the polytheistic majority of the people of Mecca (Mukatil b. Sulayman, 1423 AH,
vol. 3, p. 719). Zemabhshari, in his analysis of the two occurrences of the word ‘en-nas’ in verse 61,
states that this is not a mere repetition, but that the second occurrence of ‘nas’ specifically refers to
those who deny the blessings (Zemahshari, 1407/1987, vol. 4, p. 176). Some have argued that
‘Aktharu al-nas’ denotes the general public (Ibn Kathir, 1419/1998, vol. 7, p. 141; al-Baydawi, 1418
AH, vol. 5, p. 62). In this context, we are of the opinion that the interpretation that the phrase ‘ Aktharu
al-nas’, as it appears in verses 57, 59 and 61 of Strah al-Mu’min, refers to all human beings is more
consistent.

In verse 26 of Stirah al-Jasiyah, the phrase ‘Ve-lakinne ekseren-nasi 1a ya’lemun’ (‘But most
people do not know’) appears. Mukatil b. Sulayman interpreted the verse as referring to the
disbelievers who deny the Hereafter and the resurrection of their bodies (Mukatil b. Sulayman, AH
1423, vol. 3, p. 841). The majority of scholars hold the view that this refers to those who deny the
general resurrection and do not believe in this truth (al-Tabari, 1420/2000, vol. 22, p. 81; al-
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Samarkandi, n.d., vol. 3, p. 280; al-Razi, 1420/2000, vol. 27, p. 680). The correct interpretation is
the one made in this vein.

In the Medinan stirahs, the phrase ‘Aktharu al-nas’ appears in verse 2:243 of Sdrah al-
Bagarah. According to the majority, the phrase Aktharu al-nas’ in this verse refers to all people
(Wahidi, 1994, vol. 1, p. 335; Ibn al-Jawzi, AH 1422, vol. 1, p. 220; Baydawi, AH 1418, vol. 1, p.
149; Tbn Kathir, 1419/1998, vol. 1, p. 503). In his exegesis of the verse ‘Ve-lakinne ekseren-nasi la
yashkurun’, al-TabarT interpreted it as referring to those who ascribe divinity to things other than
Allah which possess no power to bring benefit or harm, and are therefore incapable of giving life,
causing death, or resurrecting and who fail to give thanks to Allah for the blessings he bestows out
of His grace (al-Tabari, 1420/2000, vol. 5, p. 279). We are of the opinion that this interpretation is
correct.

Conclusion

One of the stylistic features of the Qur’an is that it conveys its message through general
rhetorical patterns. One such pattern, the phrase ‘Aktharu al-nas’ meaning ‘most people’ is
mentioned in twenty verses across twelve siirahs and stands out as an important narrative device in
the Qur’an’s address to its audience. In this study, with a view to determining the meaning of the
aforementioned phrase, the interpretations attributed to it by early exegetes have been examined in
detail, and these interpretations have been evaluated comparatively using examples selected from
Turkish translations. Exegetes such as Mukatil b. Sulayman, al-Tabar1, Abu’l-Layth al-Samarqandi,
al-Wahidt and Ibn al-Jawzi have interpreted the phrase ‘Aktharu al-nas’ in accordance with the
context and reason for revelation (sabab al-nuzul) of the verses in which it appears as ‘the majority
of the polytheists/unbelievers among the people of Mecca’, ‘the majority of people’, ‘the majority of
the people of Egypt’ and ‘the majority of the People of the Book’. Accordingly, in the early tradition
of exegesis, the phrase ‘Aktharu al-nas’ was interpreted to mean that the addressees constituted a
majority in terms of their beliefs and behaviour. Whilst Mukatil b. Sulayman generally interpreted
this expression as ‘the majority of the people of Mecca who were polytheists or unbelievers’, the
majority of exegetes, led by al-Tabar1, adopted the meaning ‘the majority of people’. We may say
that the preference of the majority (al-Jumhir) is more accurate than that of Mukatil b. Sulayman.
Although the verses refer to the polytheists of Mecca, all people who adopt that belief and behaviour,
whoever they may be, are the addressees of the verses until the Day of Judgement. Indeed, this
perspective is expressed by the principle: ‘Al-ibratu bi-umumi'l-lafz la bi-hususi’s-sabab’ that is,
consideration is given to the generality of the wording, not to the specificity of the cause. This highly
significant principle is one of the fundamental rules of the principles of Islamic jurisprudence (usul
al-figh) and the principles of exegesis (usul al-tafsir), determining how the verses and legal texts are
to be understood.

With regard to determining the meaning of the phrase, it has been observed that the language
and choices used in translations vary according to the authors’ accumulated knowledge drawn from
the tradition of exegesis and their own interpretative approaches; nevertheless, in most translations,
the expression is preserved in its general conversational form and rendered with a translation that
remains close to the original wording. The phrase ‘Aktharu al-nas’ has been assessed as a highly
representative element of a narrative style that, in keeping with the Qur’an’s mode of address,
emphasises the criticism of the majority and the exceptional status of the truth. Consequently, in the
Qur’an, the phrase ‘Aktharu al-nas’ is used to criticise all those who do not believe, who do not
accept the Qur’an as the truth, who do not give thanks to Allah, and who are unaware of the Hereafter
and the Resurrection. Consequently, it can be stated that those who, from the very outset of divine
revelation, have closed themselves off from truth and reality and denied the truth even if they
constitute the majority of people are the subject of the verses’ criticism.
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Giris

Kur’an’da yer alan her bir kelime ve kavramin anlam alanini belirlemek sahih anlama
ulasmak acisindan hayati bir 6éneme sahiptir. Kur’an’da yer alan bazi kelime ve kavramlarin
zikredildigi her yerde ayn1 mana ve muhtevaya sahip olmadigi bir vakiadir. Kur’an tefsirinde ustle
iligkin ilk ve en 6nemli konulardan biri, Kur’an’in bir hitap olarak kendi niizul tarihinde ne dedigi
veya kastinin ne oldugu sorusunun cevabini aramaktir (Oztiirk, 2014, s. 124).

Kur’an’da sayili istisnalar hari¢ genel miivacehe kaliplar kullanildigi, zaman ve mekan
belirtilmeksizin ele alinan konunun arka planini olusturan zemin (sebeb-i niizul) zikredilmeksizin
metinde yer aldig1 goriiliir. Zikredilen hususlarin ve muhataplarin agikca belirtilmeyerek cogunlukla
zamirler ve ism-1 mevsullerle ifade edilmesi, kelime, kavram ve ayetlerin anlam diinyasina ulasmanin
oniindeki zorluklardan biri olarak karsimiza ¢ikmaktadir.

Bu ¢aligmanin amaci, Kur’an’da kullanilan genel hitap kaliplarindan biri olan ve Tiirkceye
“Insanlarin ¢ogu” seklinde ¢evrilen “Ekserii’n-nas” terkibinin, klasik tefsir kaynaklarinda ve Tiirkge
meadllerde hangi anlam ve yorumlarla ele alindigini tespit etmektir. Caligmada, ekserii’n-nas
ifadesinin gectigi yirmi ayete dair, tiim tefsirlerdeki miiktesebati sunmak miimkiin olmadigindan
aragtirma ozellikle ilk donem miifessir yorumlariyla simirlandirilmigtir. Calismamizda agirlikli olarak
Mukatil b. Stileyman (6. 150/767) Tefsir-u Mukatil b. Siileymdn, Taberi (6. 310/923) Camiu’l-beydn,
Ebii’l-Leys es-Semerkandi’® (6. 373/983) Bahru’I- ‘uliim, Vahidi (6. 468/1076) el-Vasit, ibn Atiyye
el-Endeliisi (6. 541/1147) el-Muharrerii’l-veciz, Ibnii’1-Cevzi (6. 597/1201) Zadii’'I-mesir, Fahreddin
er-Razi (6. 606/1210) Mefatihu’l-gayb gibi klasik tefsir kaynaklarina bagvurulacaktir.

Ekserii’n-nas ifadesine verilen anlamlar ¢ercevesinde Tiirk¢e meallerden 6rneklem olarak
dokuz meal secildi. Bu meéller soyledir: Yazir, Hak Dini Kur’dn Dili: Kur’dn-1 Kerim’in Tiirkce
Meali; Ates, Kur’an-1 Kerim ve Ciimle Meali; Cantay, Kur’'an-1 Hakim ve Medl-i Kerim; Bayrakli,
Yeni Bir Anlayisin Isiginda Kur’an Meali; Altuntag ve Sahin, Kur’an-1 Kerim Medli; Akdemir, Son
Cagri Kur’an; Oztiirk, Kur’an-1 Kerim Meali Anlam ve Yorum Merkezli Ceviri, Karaman vd., Kur’'an
Yolu Meali, (")zsoy ve Giiler, Konularina Gore Kur’'an. Seg¢ilen dokuz meadl; tarihsel donem,
yazarlarin kurumsal-akademik kimlik ve ¢eviri-yorum yaklagimi bakimindan bilingli bir gesitlilik arz
edecek sekilde belirlenmistir. Bu gercevede orneklem, 1930’lardan gilinlimiize uzanan genis bir
zaman dilimini kapsamaktadir. Cumhuriyet doneminin ilk yillarini temsil eden Cantay ile Diyanet
¢izgisinin kurucu metinlerinden olan Yazir’dan baslayarak Ates ve Akdemir’in akademik
cevirilerine, nihayet Bayrakli, Altuntas ve Sahin, Oztiirk, Karaman vd. ve Ozsoy ve Giiler’in ¢agdas
calismalarina ulagsmaktadir. S6z konusu ¢esitlilik yalnizca tarihle sinirli kalmayip ayni zamanda
kurumsal-resmi ¢izgiyi (Diyanet kdkenli Altuntas ve Sahin ve Karaman vd.) ile miistakil akademik
yorumlar1 (Bayrakli, Oztiirk, Akdemir, Ates) bir araya getirmekte; lafza sadik, yorum merkezli ve
sadelestirilmis gibi farkli ¢eviri stratejilerini de ayn1 anda temsil etmektedir. Boylelikle 6rneklem,
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ekserii’n-nas terkibinin medliliiniin hem yakin doénem tarihsel siirecteki benzerliklerini hem de
yorum gelenegindeki farklilagmalarimi gézlemlemeye imkan taniyan, arastirmanin amacina uygun
temsili bir mahiyet kazanmaktadir.

1. “Nas” ve “Ekserii’n-Nas” ifadesinin Medliilii

Nas “insan” kelimesi, Arapc¢a kokenli olup erkek ya da disi insan tiiriiniin her birini ifade
etmek i¢in kullanilan, beser ya da insan toplulugu anlamina gelen ins kelimesinden tiiretilmistir
(isfahani, 1412/1991, s. 94). Kur’an-1 Kerim’de insan kelimesi altmis bes yerde, ins on sekiz yerde,
insi ve endsi bir yerde, nas kelimesi ise 230 yerde gegmektedir (Abdulbaki, h. 1364, ss. 93-94).
Kur’an’da nds kelimesinin anlam g¢ergevesini anlamak i¢in ndssin tekili olan insan kelimesinin
kullanim yerlerini goz oniinde bulundurmak gerekir. Altmis bes yerde gecen insan kelimesi elli sekiz
yerde el-takisi (marifelik) almistir. el-insan 6 Medeni stirede 6 defa (Bkz. Nisa 4/28; Hac 22/66;
Ahzab 33/72; insan 76/1-2; Zilzal 99/3) ve 50 Mekki stirede 52 defa gegmektedir (Ornek ayetler igin
bkz. Nisa 4/28; Yanus 10/12; Had 11/9; Ibrahim 14/34; Hicr 15/26; Mii’mindn 23/12; Yasin 36/77;
Me’aric 70/19). iki Ayette yd eyyiihe 'l-insan miivacehe hitap sekliyle gelmistir (Infitar 82/6; insikak
84/6). Ekserii 'n-nds terkibinin delaletini belirlemek ilizere el-insan1 anlatan ayetlerden birkag¢ 6rnek
verilmesi yerinde olacaktir. Ornegin, el-Insan, Ibrahim 14/34. ayette zalim keffar (zalim ve
kafir/nankor), isra 17/11. ve Enbiya 21/37. ayetlerde aciil (son derece aceleci ve tez canli), Isra 17/67.
ayette kefiir (nankor/kafir), Isra 17/100. Ayette katir (cimri), Kehf 18/54. ayette eksera sey’in cedel
(s6z dalag1 yapmaya diiskiin), Ahzab 33/72. ayette zaliim cehiil (son derece zalim, kaba ve kiistah),
Zuhruf 43/15, Hac, 22/66 ve Abese 80/17. ayetlerinde kefiir (nankor), Mearic 70/19. ayette helii’
(huysuz ve memnuniyetsiz), Alak 96/6. ayette tagi ve miistagni (azgin ve kendini begenmis), Adiyat
100/6. ayette keniid (nankor) sifatlartyla zikredilmistir.

Bu baglamda Ibnii’l-Cevzi’nin el-insanin medlilleri konusundaki gériisleri zikre degerdir.
Ona gore Tin 95/4. ayetteki el-insandan maksat Velid b. Mugire veya Hisam b. Mugire, Adiyat
100/6. ayetteki el-insandan maksat, Kurt b. Abdillah, Alak 96/6. ayetteki el-insandan maksat Ebl
Cehl b. Hisam, Isra 17/11. ayetteki el-insandan maksat Nadr b. Haris’dir. Dolasiyla Ibnii'l-Cevzi’ye
gbre ayetlerde kastedilen insanlardan maksat Mekke ahalisinin miisrik kimseleridir (Ibnii’l-Cevzi,
1404/1984, ss. 178-183).

Ekserii’n-nas ifadesi on iki siirede yirmi kere gegmektedir (Bakara 2/243; A’raf 7/187; Hud
11/17; Yasuf 12/21, 38, 40, 68, 103; Rad 13/1; Nahl 16/38; Isra 17/89; Furkan 25/50; Riim 30/6, 30;
Sebe’ 34/28, 36; Mii’min 40/57, 59, 61; Casiye 45/26). Ayetlerde ekserti’'n-nds ifadesiyle ndssin
¢ogunun bilmediginden, inanmadigindan, siikretmediginden ve nankorliik/inkar ettiklerinden
bahsedilir. Ayetlerin on dokuzu Mekki sirelerde nazil olup sadece Bakara 2/243. ayeti Medeni’dir.
Ayrica igerisinde nds kelimesi gecip benzer formda gelen alt1 ayet vardir. Bu ayetlerin ikisi ale 'n-
nasi ve-lakinne ekserahiim (Ynus 10/60; Neml 27/73) terkibinde gelmis olup dordii ve-inne kesiran
mine n-nds (Maide 5/49; Yanus 10/92; Ibrahim 14/36; Ram 30/8) kalibinda nazil olmustur.
Zikredilen alt1 Ayetten besi Mekki olup biri Medenidir. Ik formda gelen Ytinus 10/60 ve Neml 27/73.
dyetlerinde insanlarin ¢ogunun siikretmediginden, ikinci formda gelen dort dyetten biri olan Y{inus
10/92°de insanlarin ¢gogunun gafil olduklarindan, Rim 30/8. ayetinde nankorliik/inkar ettiklerinden,
Ibrahim 14/36. ayetinde insanlarin cogunun sapmasina putlarin sebep olduklarindan, dérdiincii ve
Medine’de nazil olan Méaide 5/49. ayette insanlarin ¢cogunun fasik oldugundan bahsedilir.

2. “Ekserii’n-Nas” ifadesinin Meallere Yansimasi

Ekserii’n-nas ifadesinin klasik tefsir kaynaklarda ve Tiirkge meallerde hangi anlamlarda
yorumlandiginin tespit edilebilmesi icin Sebe’ stiresi 34/28, Ra‘d siiresi 13/1, Nahl siiresi 16/38 ve
Ysuf stiresi 12/103. ayetleri karsilastirilarak incelenecektir.
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Sebe’ Siiresi 34/28

Ayet, Hz. Muhammed’in biitiin insanlara (kdffeten li n-nds) miijdeleyici ve uyarici olarak
gonderildiginden, ancak “ndssin ¢cogunun’ bunu bilmediginden bahseder.

Ragib el-Isfahani’ye (6. V./XI. yiizyilin ilk ¢eyregi) gore ayetteki kdffeten, (biitiin) insanlart
ma‘siyetten alikoymak manasina gelir; kelimenin sonundaki te/he harfi ise miibalaga icindir
(Isfahani, 1412/1991, s. 713). ibn Manziir (6. 711/1311) kdffe kelimesinin cemea*, cemi* ve ihdta
manalarimi tasidigini sdylemistir (ibn Manzir, h. 1414, cilt 4, s. 305). Mukatil b. Siileyméan mezkir
ayeti, “Ey Muhammed! Davetini kabul edenlere miijdeleyici ve asilere uyarici olarak tiim insanliga
gonderilmene ragmen, Mekke ahalisinin ¢cogunlugu bu gercegi bilmiyor” diyerek izah etmistir
(Mukatil b. Siileyman, h. 1423, cilt 3, s. 533). Taberi ise, “Ey Muhammed! Ozellikle kavmindeki
miisrikleri uyarman i¢in tiim insanliga gonderildin. Ne var ki insanlarin ¢ogu, tiim besere
gonderildigini bilmez” demistir (Taberi, 1420/2000, cilt 20, s. 405). Mukatil b. Siileyman’a dayanan
bu yorumun temel argiimanlarindan biri ve-yekiiliine diye baglayan 29. ayette, diger bircok ayette
oldugu gibi kiyamet ve azap ne zaman gerceklesecek diyerek alay eden Mekkeli miisriklerdir (Diger
ayetler i¢in bkz. Y0nus, 10/48; Enbiya, 21/38; Neml, 27/71; Yasin 36/48; Miilk 67/25). Bu ayetlerin
hepsinin de Mekki olmasi dikkat ¢ekicidir. Nitekim ayetlerde, Mekke doneminde ahiret inancini her
firsatta alaya alan ve Allah’a meydan okuyan Mekkeli miisriklere isaret edilmektedir. 22. ayetten
baslayarak 39. ayete kadar defalarca kul ve kali seklinde Hz. Muhammed ile miisrikler arasinda
gecen konusmalar, karsilikli diyalogu andirmaktadir. Bu yorum mutlak olarak kabul edildiginde
dyetlerin Mekkeli miisrikler hakkinda nazil oldugu ve onlardan bahsettigi i¢in bugiline sdyleyecek
hi¢bir anlam ve muhtevasi yoktur gibi bir anlam ¢ikmaktadir. Dolayasiyla hem ayetin nézil oldugu
donemdeki muhataplart agiklamasi hem de ayetin vermek istedigi mesaji vurgulamasi agisindan
Taberi’nin gorlisii tercihe sayan olandir.

Usitlciilerin bir kismina gore Kur’an’da yer alan yd eyyiihe’n-nas, ya uli’l-elbab gibi
hitaplarin delalet ettigi kimseler, vahyin ilk muhataplaridir. Ornegin yd eyyiihe 'n-nds ifadesi gecen
ayetlerin muhataplar1 kayitsiz biitiin insanlar degildir. Bu gibi miivacehe hitaplarinin medlalleri
naslarm lafizlarmdan degil, kiyas gibi delillerden istinbat edilir, demislerdir. Gazzali (6. 505/1111)
ve Seyfeddin el-Amidi (6. 631/1233) gibi miiellifler de konuyu bu sekilde degerlendirmislerdir.
Gazzali’nin bu konudaki goriisleri sdyledir (1413/1993, s. 242):

“Hitap, sifahi olarak bir kisiye veya gruba 6zel oldugunda umuma delalet eder mi? Ornegin
Sebe’ 34/28. ayetindeki ve-md erselndke illd kdffeten li’n-nds hitabi ile Hz. Peygamber’in “Ben biitlin
insanlara gonderildim”, “Ben kizil ve siyaha (tiim insanlhiga) gonderildim”, “Bir kisi hakkinda
verdigim hiikiim, topluluk hakkinda verilmis bir hiikiimdiir” gibi soézleri ile yine Allah’mn yd
eyyiihe 'n-nds, yd uli’l elbdb, yd uli’l-elsar hitaplar1 umuma delalet eder mi?

Hayir, bu tiir hitaplar ve ifadeler umuma delalet etmez. Sahabe kendi zamaninda sabit olan
hiikmiin sonraki tiim zamanlar i¢in de sabit oldugunu farkli karineler yoluyla anlamistir. Biz bunun
boyle oldugunu sahabe iizerinden anliyoruz. Zikredilen lafizlar tek basma (umum mananin
kastedildigi konusunda) kesinlik arz etmez. Hz. Peygamber hiir, kole, kirli, temiz, hasta, saglikli
kisacasi tiim insanliga gonderilmistir, ancak tiim insanliga génderilmesi hiikiimler konusunda biitiin
insanlarin esit diizeyde (muhatap) olmasini gerektirmez.”

Ne var ki bu anlayisin mutlak dogru oldugunu sdylemek miimkiin degildir. Ciinkii bu bakis
agis;, Kur’an’in evrenselligine ve ebediligine zarar verecek mahiyettedir. Bu yaklasimin dogru
olmadigi inancindayiz. Nitekim, “Biz seni ancak biitiin insanlara peygamber olarak génderdik...”
ayeti, Hz. Muhammed’in peygamberliginin Arap ve Arap olmayan biitiin insanlar1 topyekin i¢ine
aldigina delil olan ayetlerdendir (Yazir, 1979, cilt 6, s. 3962)

Ayrica Seyfeddin el-Amidi el-Thkdm kitabinda ve-ma erselndke illd kdffeten Ii n-nds ayeti
ile Hz. Peygamber’in “Benim bir kisi hakkinda verdigim hiikiim, topluluk hakkinda verilmis bir
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hiikiimdiir.” s6ziiniin, lafzen biitiin insanlara yonelik bir hitap olmadigin1 soyle ifade etmistir: “Hz.
Peygamberin tiim insanliga gonderilen bir peygamber olusu bu naslarin lafziyla degil, kiyas gibi
baska delillerden ispatlanir” (Amidi, ty., cilt 2. ss., 263-264; Razi, 1418/1997, cilt 2, s. 398).
Usiilciilerin ¢cogunlugu ise bu tiir ayet ve hadislerin umuma delalet ettigini savunmuslardir (Ebii’l-
Hiiseyn el-Basri, 1403/1983, cilt 2, s. 176; el-Ferra’, 1410/1990, cilt 1, s. 331; Ibn Hazm, t.y., cilt 5,
s. 190; Serahsi, t.y., cilt 1, s. 65, 324). Nitekim bu bakis agis1 ¢ok 6nemli bir usul kurali olarak
kaynaklarimizda yer almistir. O 6nemli kural; el- ibretu bi umiimi’l-lafz Id bi husiisi’s-sebeb, yani
itibar, sebebin hususiligine degil, lafzin umumiliginedir, kaidesiyle ifade edilmistir. Bu, ayetlerin ve
ser’l nasslarin anlagilmasinda nasil hareket edilecegini belirleyen, fikih ve tefsir ustliiniin temel
kaidelerinden biridir.

Alkame b. Kays (6. 62/682), Miicahid b. Cebr (6. 104/722) ve Hasan el-Basri (6. 110/728)
gibi isimler, Ey Insanlar! seklindeki tiim hitaplarin Mekke halkina, yani Mekke’nin inkércilaria; Ey
Iman edenler! hitaplarinin Medine halkina yani Mii’minlere yonelik oldugu seklinde bir formiil
gelistirmislerdir. (Vahidi, 1994, cilt 1, s. 97).

Ibnii’1-Cevzi, ekserii n-nds ifadesinde gecen nds kelimesini ¢ogunlukla Mekkeli miisriklere
merci kilmasina ragmen kdffeten [i'n-nds terkibini takdim-tehir yaparak anlayan Zeccac’dan (0.
311/923) aktarmis ve tiim insanliga diyerek aciklamistir. Ayrica kdffeten li’n-nds ifadesini, Hz.
Peygamberin miisrikleri, kiiftirden, ma’siyetten uzaklastirmak manasina geldigini sdyleyenlerin
oldugunu da nakletmistir (Ibnii’l-Cevzi, h. 1422, cilt 3, s. 499). Zemahseri (6. 538/1144) kdffeten
li’'n-nas ifadesinde takdim-tehir yapmanin dil kurallar1 agisindan hatali olacagini sdylemistir
(Zemahseri, 1407/1987, cilt 3, s. 583). Zemahseri’nin bu ydntemle tiim insanlar manasinin
verilmesinin yanlis olacagini sdylemesi, Hz. Muhammed’in peygamberliginin evrenselligini itham
etmek amaciyla degil, insanlar1 kiifiirden, sirkten ve ma’siyetten alikoymak i¢in gonderildigine
dikkat ¢gekmek icindir. Sunu da ifade etmek gerekir ki, Hz. Peygamber’in Mekke ahalisini kiifiirden,
sirkten ve ma’siyetten alikoymak i¢in gonderilmis olmasi, tiim insanliga gonderilmis olmasina engel
degildir. Dolayasiyla Hz. Muhammed, ilk muhataplar agisindan Mekke halkinin inkarci ve miisrik
kimselerini uyarmak; genel anlamda ise tiim insanlar1 uyarmak icin gonderilmistir. Burada
merkezden baslayarak bir genelleme yapilmasi s6z konusudur. Taberi’nin bu ayet hakkindaki
aciklamalarinin benzer mahiyette oldugunu tekrar ifade etmek isteriz.

Tefsir ve Tiirkce meallerin ekseriyetinde Sebe’ Stiresi 34/28. ayeti baglaminda kdffeten li’n-
nds ve ekserii’n-nas terkipleri ile tiim insanlarin kastedildigi goriisii hakimdir ve bu ayet Hz.
Muhammed’in peygamberliginin evrensel olduguna kanit olarak dile getirilmistir (Semerkandi, t.y.,
cilt 3, 5. 91; Begavi, h. 1420, cilt 3, s. 681; Ibn Atryye, h. 1422, cilt 4, s. 420; RAzi, cilt, 25, 1420/2000,
s. 206; Beyzavi, h. 1418, cilt 4, s. 247, Ibn Kesir, 1419/1998, cilt 6, s. 458; Nisabari, 1416/1996, cilt
5,s.457; Yazir, t.y.; Ates, t.y.; Cantay, 1990; Esed, 2002; Bayrakli, 2007; Altuntas & Sahin, 2009;
Akdemir, 2009; Islamoglu, 2010; Eliagik, 2014; Yiiksel, 2014; Karaman vd., 2016; Ozsoy & Giiler,
2016).

Sebe’ stresi 36. ayetindeki ve-ldkinne eksere 'n-ndsi ld yalemiin ifadesi bu stirede ikinci kez
ge¢mektedir. Ayette Hz. Peygamber’den, Allah’in diledigine rizki bol verdigi diledigine az verdigi
hakikati sOylenmesi istenir. Ancak nds’larin ¢ogunlugu bu gergegi bilmediklerinden bahsedilir.
Mukatil b. Siileyméan ve Vahidi bu ayeti, “De ki: Rabbim diledigine bol rizik verir, dilediginin rizkini
azaltir. Ancak Mekkeli kafirler bu gercegi bilmiyorlar” seklinde agiklamistir (Mukatil b. Siilleyman,
h. 1423, cilt 3, s. 535; Vahidi, 1994, cilt 3, s. 496). Bu gorisii az sayida miifessir kabul etmesine
karsin genel kanaat tlim insanlar1 kapsadig1 yoniindedir (Taberi, 1420/2000, cilt 19, s. 294; Sa’lebi,
1422/2002, cilt 3, s. 90).

Sebe’ 34/28. ayetin medllere yansimasi soyledir:

“Seni de baska degil, ancak biitiin insanlara samil bir risaletle rahmetimizin miijdecisi,
azabimizin habercisi gonderdik ve ldkin insanlarin ekserisi bilmezler” (Yazir, t.y.).
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“Biz seni ancak biitiin insanlara miijdeleyici ve uyarici olarak génderdik; fakat insanlarin
¢ogu bilmezler” (Ates, t.y.).

“(Habibim) seni (rahmetimizin) miijdeci (si, azabimizin) haberci (si ve) biitiin insanlarin
peygamberi olmakdan baska (bir sifatla) géndermedik. Fakat insanlarin ¢ogu (bunu) bilmezler”
(Cantay, 1990).

“Biz, seni biitiin insanlara sadece miijdeleyici ve uyarici olarak gonderdik. Fakat insanlarin
cogu bunu bilmezler” (Bayrakli, 2007).

“Biz, seni ancak biitiin insanlara miijdeleyici ve uyarict olarak gonderdik. Fakat insanlarin
¢ogu bilmezler” (Altuntas & Sahin, 2009).

“[Sana gelince, ey Muhammed]; Biz, seni ancak biitiin insanlara, miijdeleyici ve uyarici
olarak génderdik. Bununla birlikte insanlarin ¢ogu bunu anlamamakta ve bu yiiz den de [sana]:
“Soyledikleriniz dogru ise, bu tehdit ne zaman [gerceklesecektir]?” diye sormaktadirlar” (Akdemir,
2009).

“[Ey Peygamber!] Biz seni miisrik/kdfir halki sirkten, kiifiirden alitkoymak tizere hem
miijdeleyici hem de uyarici olarak gonderdik. Ama ne yazik ki Mekke halkinin miisrik ¢ogunlugu bu
gercegi anlamiyor” (Oztirk, 2015).

“Biz seni baska degil, ancak miijdeleyici ve uyarict olarak biitiin insanlara gonderdik; fakat
insanlarin ¢ogu bunu bilmek istemiyorlar” (Karaman vd., 2016).

“(Ey Muhammed!) Biz seni biitiin insanlara mijdeci ve uyarici olarak génderdik; fakat
insanlarin ¢ogu bilmiyorlar” (Ozsoy & Giiler, 2016).

Sebe’ 34/28. ayetinde, kdffeten [i'n-nds ve ekserii’n-nds seklinde iki terkipte nds
geemektedir. Klasik tefsirlerde bu ifadelerin ilkinden tiim insanlarin kastedildigi konusunda goriis
ayrih@r yoktur. ikinci ndssmn kime delélet ettigi konusunda ise farkli yorumlar ortaya ¢ikmustir.
Mukatil b. Siileyman’in 6ncii oldugu goriise gore ekserii’n-nds ifadesiyle kastedilenler, Mekke
halkinin miisrik cogunlugudur. Gazzali ve Amidi gibi baz1 ustlciiler de bu goriistedir. Taberd,
Semerkendi, Begavi, Ibn Atiyye, Razi, Beyzavi, Ibnii’l-Cevzi gibi cogunlugu teskil eden
miifessirlere gore ise kastedilenler tiim insanlardir. Arastirmaya dahil edilen dokuz meélden biri
harig¢, ifadenin tiim insanlara hitap ettigi goriisiiniin benimsendigi goriilmiistiir. Ayn1 stirenin 36.
ayetinde gecen ve-ldkinne eksere n-ndsi ld yalemiin ifadesine de benzer yorumlar getirilmistir. Bizim
kanaatimiz de sd6zkonusu ayetteki ifadenin tiim insanlara hitap ettigi yoniindedir.

Ra‘d Siresi 13/1

Ayette, Kur’an’in Allah katindan indirilmis bir gercek (hakikat) ve ayetlerinin ilahi kaynakli
oldugu, buna ragmen “nassin ¢ogunun’ inanmadig1 ifade edilmektedir.

Ra‘d 13/1. ayetinde gecen ekserii 'n-nds terkibi ile Mekkeli kafirlerin/miisriklerin cogunun
kastedildigini sOyleyen miifessirler vardir (Mukatil b. Siileyman, h. 1423, cilt 2, ss. 365-366; Taberi,
1420/2000, cilt 16, s. 322; Semerkandi, t.y., cilt 2, s. 215; Vahidi, 1994, cilt 3, s. 3; ibn Atiyye, h.
1422, cilt 3, s. 291; Hazin, 1415/1995, cilt 3, s. 3). Nitekim Ibnii’l-Cevzi ibn Abbas’m s6z konusu
ayeti “Mekke halki” diyerek agikladigim nakletmistir (Ibnii’l-Cevzi, h. 1422, cilt 2, s. 480). Baska
bir yoruma gore insanlarin ¢gogu, “Kur’an, Hz. Muhammed’in s6zii demislerdir” (Nesefi, 1419/1999,
cilt 2, s. 142). Bir ¢ok miifessire gore ise ayetin medlili tiim insanlardir (Rézi, 1420/2000, cilt 18, s.
525; Beyzavi, h. 1418, cilt 3, s. 182; Eb( Hayyan, 1420/2000, cilt 6, s. 344; Ibn Kesir, 1419/1998,
cilt 4, s. 367; Sevkani, 1414/1994, cilt 3, s. 77). Buna gore ayet hem Mekke doneminde hem de
giiniimiizde insanlarin ¢ogunlugunun iman etmeyecegini haber vermistir. Bu durumu Kur’an’in
mucize olusuna isaret olarak gorenler vardir (Ziithayli, 1417/1997, cilt 13, s. 100). Ebii’l-Hasen el-
Maverdi (6. 450/1058) ise Ayetin anlanmm kapsaminda iki goriis nakletmistir. I1ki, ekseren nds ifadesi
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Yahudi ve Hristiyanlara isaret eder, ikicisi Hz. Peygamber’in zamanindaki insanlarin tamamin
kapsar (Maverdi, t.y., cilt 3, s. 91).

Ra’d stiresi 1. ayeti meéllere soyle aktarilmistir:

“Elif, Lam, Mim, Ra. f§le bunlar sana o kitabin dyetleri ve sana rabbindan indirilen haktir,
ve nasin ekserisi iyman etmezler” (Yazir, t.y.)

“Elif, lam, mim, rd. Bunlar, kitabin dyetleridir. Sana Rabbinden indirilen haktir. Fakat
insanlarin ¢cogu anlamazlar” (Bayrakli, 2007)

“Elif Lam Mim Ra. Iste bunlar Kitab i dyetleridir. Sana Rabbinden indirilen gercektir, fakat
insanlarin ¢ogu inanmazlar” (Altuntas & Sahin, 2009)

“Elif, Lam, Mim, Rd. Bunlar, kitabin dyetleridir. Sana Rabbin'den indirilen gercektir. Buna
ragmen insanlarin ¢ogu yine de (ona) inanmamaktadirlar” (Akdemir, 2009)

“Elif-Lam-Mim-Ra. Iste bunlar Kur’ann dyetleridir. Sana rabbin tarafindan indirilen bu
Kur'an [uydurma degil] hak ve hakikatin ta kendisidir. Ne var ki insanlarin cogunlugu [Mekke
hallanin miisrik ¢cogunlugu] buna inanmaz” (Oztiirk, 2015)

“Elif-lam-mim-ra. Iste kitabin dyetleri. Rabbinden sana indirilen, gercegin ta kendisidir;
fakat insanlart ¢ogu inanmaz” (Karaman vd., 2016)

“Elif, Lam, Mim, Ra. ‘_I;s‘te Kitab’in ayetleridir. Rabbinden sana indirilen gergektir. Fakat
insanlart ¢ogu inanmazlar.” (Ozsoy & Gililer, 2016)

Yukarida zikredildigi lizere ekseren’nds terkibi hakkinda farkli yorumlar ortaya konulmus
olsa da agirlikli olarak Mekkeli miisrikler/kéafirlerin ¢ogu veya tiim insanlarin inkarci ¢ogunlugu
anlamlan tercih edilmistir. Tiirk¢e meallerde ikinci goriisiin daha ¢cok benimsendigi goriilmektedir.
Bizim kanaatimiz de bu yondedir.

Nahl Siiresi 16/38

Ayette kafirlerin, Allah’in 6len bir kimseyi diriltmeyecegine dair olanca giigleriyle (bilerek
ve kasten) yemin ettiklerinden, halbuki Allah’in 6liileri mutlaka dirilteceginden, “ndssin ¢ogunun”
ise bu hakikati bilmediginden bahsedilir.

Mukatil b. Silleymén’a gore, oliileri asla diriltemeyecek diyerek Allah’a yemin edenler,
Mekke halkinin miisrik/kafir cogunlugudur (Mukatil b. Siileyman, h. 1423, cilt 2, s. 469). Taber1 de
benzer sekilde, Kureys’in ¢ogunlugu kiyametten sonra yeniden dirilerek ahiret hayatin
yasayacaklarini bilmiyorlar demistir. Bununla birlikte Taberi, Ibn Abbas’in ekseren nds ile
kastedilenlerin tiim insanlarin ¢ogu oldugu goriisiinii benimsedigini de rivayet etmistir (Taberd,
1420/2000, cilt 17, s. 203).

Nahl 16/38. ayetindeki ekserii’n-nds ifadesini degerlendiren bir kisim miifessirlere gore,
insanlarin cogundan maksat, ba’sin hak oldugunu bilmeyen (Semerkandji, t.y., cilt 2, s. 274) ve resile
kars1 ¢iktiklarindan cezalandirilacak olan inkarcilardir (Ibn Kesir, 1419/1998, cilt 4, s. 490). Ayrica,
ayet nazil oldugu donemde miisrikler, bugiin ise tiim inkarci insanlardir (ibn Astr, 1404/1984, cilt
14, s. 154) yorumunu yapanlar oldugu gibi, ba’sin hak oldugunu inkar edenler, yalanci kafirler
kastedilmistir (Ibn Atiyye, h. 1422, cilt 3, s. 393) diyenler de vardir. Ba’s1 yalanlayanlar yalanci
kafirlerdir goriisii her ne kadar Mu’tezile’ye nispet edilmisse de (Ebl Hayyan, 1420/2000, cilt 6, s.
536) bu goriisii Mu’tezili alimlerle sinirlandirmak miimkiin gézilkmemektedir.

Nabhl stiresinin 38. ayetinin Tiirkge meéllere yansimasi sdyledir:

www.turkishstudies.net/religion



5668 Ali Ertan Ulukan - Musa Bilgiz

“Kafirler, “Allah olen kimseyi diriltmez.” diye en kuvvetli yeininleriyle Allah’a yemin ettiler.
Hayir, bu éliileri diriltmek, Allah’in kendisine karsi bir vaadidir. Ancak insanlann ¢ogu bunu
bilmezler” (Yazr, t.y.)

“(Onlar,) yeminlerinin biitiin siddetiyle Allah’a séyle yemin ettiler: “Allah olen kimseyi
diriltmez!” Hayw (diriltecektir)! Ama insanlarin ¢ogu bilmezler” (Ates, t.y.)

“Onlar: «Olecek kimseyi Allah diriltmez» diye olanca yeminleriyle Allaha andetdiler. Hayir,
bu Onun tizerinde hak bir vad'dir. Fakat insanlarin ¢cogu (bunu) bilmezler” (Cantay, 1990)

“Olen kimseyi Allah’in diriltemeyecegi iizerine biitiin giicleriyle Allah’a yemin ettiler. Hayrr,
Allah buna gergekten soz vermistir. Fakat insanlarin ¢ogu bilmezler” (Bayrakli, 2007)

“Onlar, ‘Allah, 6len bir kimseyi diriltmez’ diye Allah adint anarak en kuvvetli yeminlerini
ettiler. Hayiwr, diriltecek! Bu, yerine getirilmesini Allah’in iizerine aldigi bir vaaddir. Fakat
insanlarin ¢ogu bilmezler” (Altuntag & Sahin, 2009)

“Onlar: ‘Allah 6len bir kimseyi diriltmeyecektir.” diye olanca giigleriyle Allah adina and
icmektedirler. Hayir, hayir, gercek sudur ki, bu, Allah'in gerceklesmesini bizzat kendisinin
tistlendigi bir sozdiir. Ancak insanlarin ¢ogu, bu gercegi bilmemektedir”’ (Akdemir, 2009)

“O miigrikler biiyiik yeminler ederek, ‘Allah éliileri asla diriltmeyecek!’ diyorlar. Oysa
gercek su ki Allah diriltecegim diyorsa diriltecektir. Bu vaat Allah’in yerine getirmeyi kendine borg
bildigi bir vaattir. Ne var ki insanlarin ¢cogu [Mekke halkinin miisrik ¢ogunlugu] bu ilahi vaadin
ciddiyetini anlayip kavramaz” (Oztiirk, 2015)

“Onlar, Allah’in olen birini diriltmeyecegine dair en biiyiik yeminleri ettiler. Aksine bu,
Allah’in bizzat iistlendigi gercek bir vaadidir, fakat insanlarin ¢ogu bilmez” (Karaman vd., 2016)

“Allah 6len kimseyi diriltmez diye, biitiin gii¢leriyle Allah’a yemin ettiler. Haywr (bu) Allah’in
verdigi gercek bir sozdiir. Fakat insanlarin ¢ogu bilmezler” (Ozsoy & Giiler, 2016)

Mukatil b. Siileymén’a gore ekserii’'n-nas ifadesinin medlaliini tespit edebilmek i¢in Nahl
37-39. ayet grubunu bir arada degerlendirmek gerekir. Buna gore 37. ayette muhataplarinin hidayete
ermesi i¢in ¢aba gosteren Hz. Muhammed’dir. Bu dyet grubunda, Hz. Peygamber miisriklerin
kiyamet, ba’s, hesap gibi inkér ettikleri konular1 agiklayarak, onlar1 ikna ederek hidayete ermeleri
icin ¢caba gosterir. Miigrik/kafir kimseler ise yeminler ederek yeniden dirileceklerini inkar ederler.
Allah diriltecegim diyerek soz verdiyse muhakkak sozilinii yerine getirecektir. Ne var ki yeniden
dirilmenin ger¢eklesecegini Mekkeli miisrik/inkarc1 insanlarin ¢ogunlugu bilmezler (Mukatil b.
Stileyman, h. 1423, cilt 2, s. 462).

Mukatil b. Sileyman Nahl Stresi 16/38. ayetindeki terkibi Mekke halkinin miisrik
cogunlugu olarak yorumlarken, Semerkandi tiim insanlara samil kilmistir. Taberi, her iki goriisii
zikretmistir. Ifadeye farkli yorumlar yapildig1 da goriilmiistiir. Tiirkge meallerin ¢cogunlugunda ise
tiim insanlarin inkarci olanlar1 yorumu tercih edilmistir. Bizim kanaatimize gére dogrusu da budur.

Yisuf Siiresi 12/103

Ekserii’n-nas kalib1 Ysuf stresinde bes ayette gecer. Dolayasiyla terkibin en fazla gectigi
stire, Yusuf slresidir. Bunlar, 21, 38, 40, 68 ve 103. ayetleridir. Tiim bu ayetleri meal-tefsir
karsilastirmas1 yaparak degerlendirmek c¢alismamizin sinirlarini asacagindan 6nce 103. ayeti
meéllerle birlikte sunulacak daha sonra klasik tefsirlerde ekserii'n-nds ifadesine getirilen yorumlar
incelenecektir. Ayetin Tiirkge mealleri soyledir:

“Ve insanlarin ekserisi sen ne kadar hirslansan mii'min degildirler” (Yazr, t.y.)

“Ama sen, ne kadar istesen de, yine insanlarin ¢ogu inanacak degillerdir’ (Ates, t.y.)
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“Sen ne kadar hirs gostersen yine insanlarin ¢cogu iman ediciler degildir” (Cantay, 1990)
“Sen ne kadar iistiine diissen de insanlarin ¢cogu iman edecek degillerdir” (Bayrakli, 2007)

“Sen ne kadar siddetle arzu etsen de insanlarin ¢cogu inanacak degildir” (Altuntas & Sahin,
2009)

“Sen ne kadar istersen iste, yine de insanlarin ¢ogu [bu vahye] inanmayacaklardir”
(Akdemir, 2009)

“Sen ne kadar ¢caba harcgnsan harca, insanlarin ¢cogu [Mekke halkinin miisrik cogunlugu]
yine de imana gelmez!” (Oztiirk, 2015)

“Sen ne kadar inanmalarini istesen de insanlarin ¢ogu inanmaz” (Karaman vd., 2016)
“Sen ne kadar yiirekten istesen de insanlarin ¢ogu inanmazlar” (Ozsoy & Giiler, 2016)

Bu siirenin ve 6zellikle 103. ayetin sebeb-i niizulii ile ilgili ibnii’l-Enbari’den (6. 328/940)
su olay aktarilmistir: Bir giin Kureysli ve Yahudi kimseler bir araya gelip Hz. Peygamber’e Hz.
Yihsuf ve kardesleri hakkindaki kissay1 sordular. Hz. Peygamber, gelen vahiyle kissay1 tiim
ayrmtilariyla eksiksiz aciklayinca bu sayede onlarn Islam’1 kabul edeceklerine dair iimit besledi.
Ancak Hz. Muhammed’in bekledigi gibi olmayinca iiziildii ve Ytsuf stiresinin 103. ayeti nazil oldu
(Vahidi, 1994, cilt 2, s. 634; Ibnii’l-Cevzi, h. 1422, cilt 2, s. 475; Begavi, h. 1420, cilt 2, s. 517).

Ibn Abbas’tan rivayet edildigine gore ayette kastedilenler Mekke halkinin inkarcilaridir
(Zemahseri, 1407/1987, cilt 2, s. 508). Nitekim Mukatil b. Siilleyman, Taberi, Fahreddin er-Razi,
Ebii’l-Berekat en-Nesefi (6. 710/1310) ve Ali b. Muhammed el-Hazin (6. 741/1341) gibi miifessirler
Yasuf sliresi 103. ayetini, “Mekkeli kafirler/miisrikler sen ne kadar ¢aba gostersen de sana
inanmayacaklar, seni tasdik etmeyecekler” ifadeleriyle agiklamislardir (Mukatil b. Siilleyman, h.
1423, cilt 2, s. 532; Taberi, 1420/2000, cilt 16, s. 284; Razi, 1420/2000, cilt 18, s. 519; Nesefi,
1419/1999, cilt 2, s. 137; Hazin, 1415/1995, cilt 2, s. 559). Buna gore ayette gecen ekserii 'n-ndsin
medlilii Mekke halkinin miisrik/kafir cogunlugudur. Allah Resulii ayetleri onlara agikca izhar etmis
olsa dahi inatlarindan ve planlarindan dolay1 kiifiir iizere olacaklardir (Begavi, h. 1420, cilt 3, s.
178). Imam Matiiridi (5. 333/944) ise iki yorumu cemederek Mekke ahalisi ve diger biitiin insanlarin
iman etmeyenleridir demistir (Matiiridi, 1426/2005, cilt 6, s. 294). Bizim kanaatimiz de bu yondedir.

Ysuf stresinin 103. ayeti, ekseriihiim “onlarin ¢ogu” ifadesi gecen 106. ayetle bir arada
degerlendirildiginde, Hz. Peygamber’in, iman etmelerine kargilik kimseden bir iicret istemediginden,
yerde ve gokte Allah’mn yiiceligine isaret eden bircok delil olmasina ragmen yiiz ¢evirdiklerinden
bahsedilir. 106. ayette, onlarin cogunun Allah’a sirk kosmadan iman etmedikleri dile getirilir. Hz.
Peygamber’in iman etmeleri karsiliginda bir iicret istemedigi kimselerin Mekkeli
migrikler/inkarcilar oldugu, Allah’in kainattaki delillerini gérmezden gelenlerin yine Mekke
halkindan kimseler oldugu ve Mekkeli miisriklerin Allah’a sirk kogsmaksizin iman etmediklerinden
bahsedildigi ifade edilmistir. Bundan dolay1 bu dyet grubunda gegen en-ndstan maksat Mekke halka,
ekseriihiimden maksat Mekke halkinin miisrik ¢ogunlugudur (Mukatil b. Stileyman, h. 1423, cilt 2,
s. 352). Mukatil b. Siileyman’in bu tefsirinin isabetli olmadigin1 diisiinmekteyiz. Soyleki ayette konu
edilenler Mekke’nin miisrikleri ise sonraki miisriklerin bu ayetin anlam alania girmedigini kabul
etmis oluruz. Bundan sonraki stirede de isaret olunacagi lizere Allah’in varligina ve birligine, ilim ve
kudretine ve sonsuz hikmetine delalet eden gerek enfiisi, gerek afiki, gerek semavi, gerek arzi bu
kadar c¢ok delil olmasina ragmen, bunlar her giin onlarin gdziine ¢arpar; gozlemleri, arastirmalari,
fenleri, felsefeleri hep bunlarin etrafinda-dolasir durur, bu delillerin {istiine ugrarlar da onlar yine de
bu delilleri gérmezlikten gelirler, gormek istemezler, yiizlerini baska tarafa ¢evirir gegerler, baska
maksatlar pesinde kosarlar cogu Allah’a iman etmez, ancak miisrik olarak ederler. Allah’in varligim
biisbiitiin inkar etmeseler de acik veya gizli bir sirk karistirmadan Allah’a da inanmazlar (Yazir,
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1979, cilt 4. s. 2932). Kisaca baglam her ne kadar o dénemdeki inkarcilar1 konu edinmis olsa da bu
fiilleri yapanlardan kim olursa olsun bu ayetin kapsam alanina girmektedir.

Yasuf siresi 21. ayetinde, Hz. YGsufun Misir’da iyi bir konuma gelmesine zemin
hazirlandigindan ve riiyalar1 yorumlama kabiliyeti verildiginden bahsedildikten sonra ve-ldkinne
eksere’n-ndsi ld ya’lemiin “Ancak nasin ¢ogu bilmiyor” ifadesi gelmektedir. Taberi’ye gore bu ifade
ile Misir halkinin Hz. Yisuf’un yapacaklarini bilmeden ucuz bir menfaate sattiklarina isaret edilir
(Taberi, 1420/2000, cilt 15, s. 21). Bu yoruma gore ekserii 'n-ndsin medlilii Misir halkinin ¢ogudur.
Ebii’l-Leys es-Semerkandi ekserii 'n-nds ifadesiyle ilgili iki goriis nakletmistir. Biri Misir halkinin
cogu, digeri Allah’in diledigi her seyi gerceklestirmeye muktedir olduguna inanmayan Mekke
miisriklerinin ¢cogudur (Semerkandi, t.y., cilt 2, s. 187). Vahidj, ikinci goriisii benimsemistir (Vahidi,
1994, cilt 2, s. 606). Baz1 miifessirler ise Hz. Yasuf’un ¢ocukluk ve zindan déneminde basindan
gecenlere deginerek, Allah’in her seye yapmaya kadir oldugundan ancak tiim inkarci insanlar
kastedilerek ¢ogunun bunu bilmediklerine isaret ederler (Zemahseri, 1407/1987, cilt 2, s. 454; Razi,
1420/2000, cilt 18, s. 436). Bu yorumun daha isabetli oldugu baglamdan goriilmektedir.

Yusuf stresi 38. ayete gelince, Hz. Ytsuf zindan arkadaslarina riiyalarin1 yorumlamadan
once teblig vazifesini yerine getirerek atalar1 olan Hz. Ibrahim, Hz. ishak ve Hz. Ya’kiib’un yolunu
tuttugundan, atalar1 ve kendisinin Allah’a hicbir seyi ortak kosmayarak tevhit inancim
benimsediklerinden bahseder. Tevhid inanci ise Allah’in hem peygamberlere hem de onlarla birlikte
insanlara liitfudur. Ancak insanlarin ¢ogu bu liitfu bilmediginden Allah’a siikretmiyorlar. Ayette
gecen ve-ldkinne eksere’n-ndsi la yeskiiriin “Ancak insanlarin ¢ogu siikretmiyorlar” ifadesiyle
kastedilenlerin kimler oldugu hakkinda birkag¢ farkli yorum yapilmistir. Ebii’l-Leys es-Semerkandi
eksertii 'n-nds’tan kastin Misir halki olduguna isaret etmistir (Semerkandi, t.y., cilt 2, s. 193). Diger
bir yorum daha genel bir ifadeyle, Allah’n liitfuyla kendilerine verdigi nimetlere siikretmeyen
kafir/misrik kimselerdir (Taberi, 1420/2000, cilt 16, s. 103; Resid Riza, 1990, cilt 12, s. 253; Ziihayli,
1417/1997, cilt 12, s. 261; ibn Astr, 1404/1984, cilt 12, s. 273). Hz. Yasuf hapishane halkini islam’a
davet ettiginde iki kisi onu dogruladi, hapishane halkinin ¢ogu ise Islam’1 kabul etmedi, yorumu da
mevcuttur (Sa’lebi, 1422/2002, cilt 4, s. 224). Miifessirlerin bir kismi ise ve-ldkinne eksere 'n-ndsi la
yeskiiriin ayetini tim insanlara samil kilmistir (Razi, 1420/2000, cilt 18, s. 457; Zemabhserd, cilt 2,
1407/1987, s. 470; Nisabiri, 1416/1996, cilt 9, s. 89; Hazin, 1415/1995, cilt 2, s. 529). Bu yorumun
daha anlamli oldugunu diistinmekteyiz.

Ysuf sliresi 40. ayette gecen ve-ldkinne eksere’n-ndasi ld ya’lemin “Fakat insanlarin ¢ogu
bilmezler” ifadesini Mukatil b. Siileyman Misir halki olarak anlamigtir (Mukatil b. Siileyman, h.
1423, cilt 2, s. 535). Diger yandan hakikati bilmeyen, cahillikleriyle Allah’a sirk kosan insanlar
(Taberi, 1420/2000, cilt 16, s. 106), Islam dinini bilmeyenler (Semerkandi, t.y., cilt 2, s. 193)
denilmistir ki bu yorumlar isabetlidir. Ayette gecen “Dinii’l-kayyim™i miisriklerin ¢ogunlugu
anlamazlar (ibn Kesir, 1419/1998, cilt 4, s. 334) yani genel anlamda sirk kosanlarmn tiimii bunu
anlamazlar. Ibn Abbas’tan rivayet edildigine gore insanlarin ¢ogundan maksat, itaat kullar elde
edecekleri sevaplari, asiler de karsilasacaklar1 cezayi bilmezler (Vahidi, 1994, cilt 2, s. 613). Bu
yorumda genel bir bakis a¢is1 s6z konusudur ve isabetli bir degerlendirmedir.

Yisuf siresi 68. ayetinde de ve-ldkinne eksere n-ndsi 1d ya lemiin kalib1 gegmektedir. Ayetin
tefsiri baglaminda Ibn Abbas’in, “Miisrikler Allah’in dostlaria (peygamberlere) neyi ilham
edecegini bilmiyorlar” dedigi rivayet edilmistir (Vahidi, 1994, cilt 2, s. 622). Taberi ayni ifadeyi, her
seyin Allah’in iradesine uygun sekilde gergeklesecegini, bu hakikati Hz. Ya’kab’un disinda
insanlari (Misir halkinin) ¢cogunun bilmediginden bahsetmistir (Taberi, 1420/2000, cilt 16, s. 168).
Miifessirlerin biiyiik bir kismi ise mezkir terkiple kastedilen muhtemel manalar bir arada
zikretmistir. Buna gore Hz. Ya’kiib dahil Allah’in iradesini insanlarin ¢ogunun bilemeyeceginden ve
yahut (Mekkeli) miisrik gogunlugun Allah’in Hz. Ya’kiib’a verdigi ilmi bilmemeleri kastedilir (Razi,
1420/2000, cilt 18, s. 485; Kurtubi, 1384/1964, cilt 4, s. 229).
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Sonug olarak klasik tefsirlerde, Ytsuf stresinde gecen ekserii n-ndsin medlalii hakkinda
“Masir halki, Mekke halkinin miisrik gogunlugu, tiim insanlar” yorumlari yapilmistir. Tiirkce mealler
de ise ifade cogunlukla hem baglama ve hem de lafza bagli kalinarak tiim insanlar yani insanlarin
inkéarci olanlar1 olarak yorumlanmaistir. Dogru olan yorum da budur.

3. “Ekserii’n-Nas” ifadesinin Gectigi Diger Ayetler

Ekserii’n-nas terkibinin gectigi tiim ayetleri mealleriyle birlikte ele almak ¢aligmamizin
kapsamini asacagindan, Mekki strelerden A‘raf 7/187, Had 11/17, Isra 17/89, Furkan 25/50, RGm
30/6-30, Mii’'min 40/57-59-61, Casiye 45/26 ile Medeni strelerden Bakara 2/243. ayetleri klasik
tefsir kaynaklar baglaminda degerlendirilecektir.

A’raf 7/187. ayetinde gecen ve-lakinne eksere’n-nasi ld ya’lemiin ifadesinin medlalini
Mekke halkinin miisrik ¢cogunlugu (Mukatil b. Siileyman, h. 1423, cilt 2, s. 78) olarak diisiinenler
oldugu gibi cumhura gore insanlarin ¢ogu kastedilmektedir (Taberi, 1420/2000, cilt 13, s. 301; Razi,
1420/2000, cilt 15, s. 425; ibn Atiyye, h. 1422, cilt 2, s. 485), bizim kanaatimiz de bu yondedir.
Zemabhserl, Hz. Peygamber’e kiyametin saatini soranlarin Yahudi kavimlerinden bir tanesi oldugu
goriisiinii benimsemekle beraber Mekkeli miisriklerden bir grup olabilecegini de zikretmistir
(Zemahseri, 1407/1987, cilt 2, s. 183). Buna gore insanlardan ¢ogu Yahudilerden veya Mekkeli
miisriklerden olmalidir, ancak Zemahseri ayetin son kismini tefsir ederken buna deginmemistir.
Ibnii’-Cevzi, ayetin niizul sebebi olarak gosterilen, Yahudi kavimlerden bir tanesi haberini batil
olarak degerlendirmis, Ibn Abbas’tan rivayet edilen bu haberin isnadindaki Muhammed b. Ebi
Muhammed’in meghul oldugunu, ayrica Mekke déneminde nazil olan A’raf siiresinde Yahudilerin
sorusunun bulunmasini da metin tenkidi olarak zikretmistir. Ayrica ekserii’'n-nds ifadesini Mukatil
b. Siileyman’in Mekke ahalisinin miisrik ¢cogunlugu olarak anladigini, diger ulemanin ise tiim
insanlarin kastedildigini belirtmistir (Ibnii’l-Cevzi, h. 1422, cilt 2, s. 175).

Hud shresi 17. ayette gecen el-4hzdb kelimesinin kapsamindaki grubun kimler oldugu ve-
lakinne eksere 'n-ndsi la yii 'minin ifadesinin anlaminin tespit edilebilmesi oldukg¢a 6nemlidir. Ciinkii
“Gruplardan her kim onu inkdr ederse, ates onun varacagi yerdir. Ondan hi¢ siiphen olmasin.
Stiphesiz o, Rabbin tarafindan (bildirilmis) gercektir...” pasajindan sonra ekserii 'n-ndsi bu gercege
inandiklarindan bahsedilir.

el-Ahzdb kelimesi Mukatil b. Siilleyman’a gére Ibn Umeyye, Ibnii’l-Mugire, Ibn Abdullah
el-Mahzami, Alt Ebi Talha ve ibn Abdiluzza gibi miisrikler ziimresine isaret eder (Mukatil b.
Stileyman, h. 1423, cilt 2, s. 276). Baz1 miifessirler ise el-4hzdb kelimesine isim vermeden Mekke
halkinin ¢ogunlugu demislerdir (Zemahseri, 1407/1987, cilt 2, s. 385; Beyzavi, h. 1418, cilt 3, s.
131). Ebli Hayyan el-Endeliisi’nin (6. 745/1344) aktardigina gore ibn Ciibeyr (6. 614/1217) tiim
insanlar goriisiinii benimserken, Katade b. Didme Yahudi ve Hristiyanlardir, demistir (Eb( Hayyéan,
1420/2000, cilt 6, s. 135). Ayette gegen “Fakat ndssin ¢cogu inanmazlar” ifadesinden Mekke halkinin
miisrik cogunlugu kastedildigini savunan miifessirler mevcuttur (Mukatil b. Siileyman, h. 1423, cilt
2, s. 277; Vahidi, 1994, cilt 2, s. 568; Zemahseri, 1407/1987, cilt 2, s. 385). Ibn Abbas rivayetine
dayananlar Mekke halkinin g¢ogunlugu yorumunu yaparken diger bir¢ok ulema bu ifadeyi tiim
insanlara samil kilmistir (Resid Riza, 1990, cilt 12, s. 45). Isabetli olan yaklasim da budur.

Mukatil b. Siilleyman’a gore ayetin agiklamasi sOyledir: Mekke nin ileri gelen
miisriklerinden kim Kur’an’1 inkar ederse, onun varacagi yer cehennemdir. Kur’an Allah’in vahyi
degildir diyen Kureys’li kafirler, cehenneme gireceginizden siipheniz olmasin. Ne var ki, Mekke
ahalisinin miisrik ¢ogunlugu Kur’an’a iman edip tasdik etmezler. Dolayistyla miisrik Mekkeliler gibi
inanip davrananlarin tiimi de ayn1 hitkkmiin kapsamindadirlar (Mukatil b. Siileymén, h. 1423, cilt 2,
ss. 266-267). Mukatil b. Siileyman’in ayetin anlam alanini sadece Mekkeli miisriklerden bazilariyla
siirlamasi ayetin anlam diinyasini oldukg¢a sinirlayici bir yorumdur.
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Mukatil b. Siileyman yukarida zikredilen diger ayetlerde oldugu gibi Isra 17/89. ayetinin
tefsirinde en-nds kelimesine dogrudan Mekkeli miisrik/kéafirler demese de “Kur’dn 1 inkdr edenler”
demistir. Ayrica 90. ayette gecen “Séoylediklerine inanmamiz icin bize yerden gozeler/pinarlar
fiskirtmalisin.” diyenlerin “Mekke topragi iistiinde” ifadesiyle aciklayarak muhataplarin Mekke
ahalisinin kafirleri oldugu anlagilmaktadir (Mukatil b. Siileyman, h. 1423, cilt 2, s. 549). 90. ayette
Hz. Peygamber’den gesitli isteklerde bulunan kimseler Mekkeli miisrikler, baska bir ifadeyle kiifrii
sabit olan kimselerdir (Taberi, 1420/2000, cilt 17, s. 548; Semerkandi, t.y., cilt 2, s. 328). En-ndstan
kastedilenlerin kimler oldugu konusunda Hz. Peygamber zamanindaki miisrikler ve yahut Ehl-i kitab
diyenler olmasina ragmen bir sonraki ayetten agik¢a anlasildigi iizere en-nds’tan maksat Mekke
ahalisi/kafirleridir (Ibnii’l-Cevzi, h. 1422, cilt 3, s. 53; Razi, 1420/2000, cilt 21, s. 407). ibn Abbas
tarafindan bu ayetin Yahudi bir grup hakkinda indigi rivayet edilse de stirenin Mekki olmasindan ve
oncesinde Kureyslilerden bahsedilmesinden Kureysli miisrikler kastedildigi anlasilmaktadir (Ibn
Kesir, 1419/1998, cilt 5, s. 107). Sonug olarak ayette gecen en-ndsin medlilii Mekke ahalisinden
inkarcy/miisrik kimselerdir (Sevkani, 1414/1994, cilt 3, s. 305). Bu yorumlara gore, isrd 17/89.
ayetinin meali sdyle olmalidir: “Biz bu Kur’an 'da, hakikati anlamalart i¢in misalleri ¢esitli sekillerde
anlattik. Ancak bunun yerine Mekke halkinin miisrik cogunlugu bunun tizerine diisiinecekleri yerde
sadece inkar ettiler.”

Az sayida miifessir ise en-ndstan maksadin tiim insanlar oldugunu dile getirmistir (Derveze,
1964, cilt 3, s. 428). Ayrica Kur’an’in ulagtigi tiim insanlar ayetin anlam alanina girer diyenler
oldugu gibi her zaman insanlar arasinda Kur’an misallerini inkar edenlerin ya da Allah’in verdigi
nimetlere nankorlilk edenlerin var olacagi manasina gelir (Matiiridi, 1426/2005, cilt 7, s. 117)
diyenler de olmustur. Bizim kanaatimiz ayetin i¢ ve dis baglami her ne kadar Mekkeli miisriklerle
ilgili olsa da ayni eylem ve inangta olan tiim kéafirler ayetin hitab alanindadir. Dolayisiyla
Matiiridi’nin yaklagiminin daha isabetli oldugunu diisiinmekteyiz.

Furkan stiresi 45. ayetten 50. ayete kadar insanin emrine sunulan golge, giines, gece, giindiiz,
uyku ve yagmur gibi insanlifa sunulan nimetlerden bahsedilmektedir. 50. ayetin sonunda, bu
gercekler farkli sekillerde defalarca anlatilmasina ragmen “Ndssin ¢cogunun nankorliik etmeye devam
ettigine” deginilmektedir. Buna gore Allah’in nimetlerine nankorliik etmeye devam edenler Mekkeli
kafirlerdir (Ibnii’l-Cevzi, h. 1422, cilt 3, s. 323). Birgok miifessir ise Allah’in liitfettigi nimetlere
ancak kafir/miisriklerin nankorliik edecegini vurgulayarak daha kapsamli bir yorumu benimsemistir
(Mukatil b. Siileyman, h. 1423, cilt 3, s. 237; Taberi, 1420/2000, cilt 19, s. 279; Semerkandj, t.y., cilt
2, s. 541; Vahidi, 1994, cilt 3, s. 343; Begavi, h. 1420, cilt 3, s. 452; Matiiridi, 1426/2005, cilt 8, s.
32). Bu bakis ag¢isinin daha isabetli oldugunu soyleyebiliriz.

Ram siiresinde ve-ldkinne eksere’n-nas kalibt 6. ve 30. dyetlerde olmak iizere iki kere,
benzer bir formda gelen ve-inne kesiran mine 'n-nds (Benzer ayetler i¢i bkz. Maide 5/49; Y{inus
10/92; ibrahim 14/36) terkibi ise bir kere gegmektedir. Miifessirlerin bir kism1 Riim 30/6. yetinde,
Allah’1n, Perslere kars1 Bizanslilarin zafer elde edeceklerine dair sdziinden ve Allah’in verdigi bu
sozden donmeyeceginden, ancak Mekke halkinin miisrik/kafir gogunlugunun ve yahut mutlak olarak
migriklerin bu gercegi bilmediklerinden bahsederler (Mukatil b. Siileyméan, h. 1423, cilt 3, s. 407,
Yahya b. Sellam, 1424/2004, cilt 2, s. 645; Ibnii’1-Cevzi, h. 1422, cilt 3, s. 417). Ve-ldkinne eksere 'n-
nds kalibiyla, insanlarin cogu bu hakikati bilmiyor yorumunu benimseyenler de olmustur (Begavi, h
1420, cilt 3, s. 571). Bizim kanaatimiz de bu yondedir. Ayrica, insanlarin ¢ogu, Kureysli ve Arap
kéfirlerin ne istediklerini bilmiyorlar yorumu da yapilmistir (Ibn Atiyye, h. 1422, cilt 4 s. 379).

Aymi siirenin 8. ayetinde gegen ve-inne kesiran mine n-nds rablerine kavugmay1 ummayan
“nassin cogu” ifadesiyle kastedilenler, Mekke ahalisinin miisrik gogunlugu (Mukatil b. Siileyman, h.
1423, cilt 3, s. 408; Semerkandi, t.y., cilt 3, s. 6; Vahidi, 1994, cilt 3, s. 429; ibnii’l-Cevzi, h. 1422,
cilt 3, s. 417) ya da kéfirlerdir (ibn Atiyye, h. 1422, cilt 4, s. 329) ve yahut tiim insanlardir (Begavi,
h. 1420, cilt 3, s. 571). 30. ayette ise ve-ldkinne eksere’n-nds ile ifade edilmek istenen Mekkeli
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inkércilarin Allah’1n birligini bilmedigidir (Mukatil b. Siileymén, h. 1423, cilt 3, s. 413; Semerkandj,
ty., cilt 3, s. 12; Ibnii’l-Cevzi, h. 1422, cilt 3, s. 423). Miifessirlerden bir kismu ise, insanlarin ¢ogu
“Dinii’l-kayyim”i, miistakim dini bilmiyorlar yorumunu aktarmistir (Razi, 1420/2000, cilt 25, s. 99;
Beyzavi, h. 1418, cilt 4, s. 206; Ibn Kesir, 1419/1998, cilt 6, s. 284). Insanlarin cogu goriisiini
savunan bagka bir yoruma gore, yaraticisini ve ibadet edilmesi gerekeni bilmeyen insanlardir
(Kurtubi, 1384/1964, cilt 14, s. 31). Tiim bu yorumlardan anlasiliyor ki Rim siresinde gegen kalip
ifadeler ilk donem miifessirlerin biiyiik bir kismi1 tarafindan Mekke ahalisinin miisrik/kafir cogunlugu
seklinde anlasilmistir. Ancak bu bakis acisi, Kur’an’in tiim insanlar ve zamanlara y6nelik hitablar
tasidig1 gercegine aykiridir. Yani her dyeti indigi zaman, mekén ve baglam icinde ele alirsak
Kur’an’1n sonraki insanlara hitap ettigini sdyleme hakkimiz da olmaz.

el-Mi’'min stresi 57. ve 59. ayetlerde ve-ldkinne eksere’n-ndsi ld yii’'minin “Fakat
insanlarin ¢ogu iman etmezler” ve 61. ayetinde ve-ldkinne eksere’n-nasi la yegkiiriin “Fakat
insanlarin ¢ogu siikretmezler” kaliplari gegmektedir. Mukatil b. Siileyman’a gore 57. ayette gecen
ekserti 'n-nds ifadesiyle kastedilenler Yahudilerdir (Mukatil b. Siileyman, h. 1423, cilt 3, s. 718). Baz1
miifessirlere gore tiim insanlardir (Taberi, 1420/2000, cilt 21, s. 405; Semerkandi, t.y., cilt 3, s. 211).
59. ayette, kiyametin mutlaka gergekleseceginden, bunda siiphe olmadigindan, ancak Mekke
halkinin kéfir/miisrik ¢ogunlugu ba’sin gergeklesecegine inanmadiklar1 konu edinilir (Mukatil b.
Stiileyman, h. 1423, cilt 3, s. 718). Tim insanlar kastedilerek insanlarin ¢ogu hasri ve nesri inkar
ediyorlar (Razi, 1420/2000, cilt 27, s. 526; Ibn Kesir, 1419/1998, cilt 7, s. 138) goriisii de
nakledilmistir. Taberi (1420/2000, cilt 21, s. 406) her iki goriisii zikrederek ikinci goriisii
benimsemistir. 61. dyette gecen ekserii 'n-ndsin medlilii Mukatil b. Siileymén’a gore yine Mekke
halkinin miisrik ¢ogunlugudur (Mukatil b. Siilleyméan, h. 1423, cilt 3, s. 719). 61. ayette en-nds
kelimesinin iki kere gecisini degerlendiren Zemahseri, bunun bir tekrar olmadigindan, ikinci gegen
nas’m nimetleri inkar edenleri tahsis ettiginden bahseder (Zemahseri, 1407/1987, cilt 4, s. 176).
Ekserii’n-ndsin umum ifade ettigini savunanlar olmustur (Ibn Kesir, 1419/1998, cilt 7, s. 141;
Beyzavi, h. 1418, cilt 5, s. 62). Bu baglamda el-Mii’'min siiresi 57. 59. ve 61. ayetlerde gegen
ekserti 'n-nds ifadesiyle kastedilenler tiim insanlardir yorumunun daha tutarli oldugu kanaatindeyiz.

Casiye slresi 26. ayette ve-ldkinne eksere’n-ndsi ld ya’lemiin “Fakat insanlarin ¢ogu
bilmezler” kalib1 gegmektedir. Mukatil b. Siileyman ayeti, ahireti ve bedenlerinin kalkacagini inkar
eden kéafirlerdir, diyerek tefsir etmistir (Mukatil b. Siileyman, h. 1423, cilt 3, s. 841). Tiim insanlar1
kapsayarak yeniden dirilmeyi yalanlayan ve bu hakikate inanmayan insanlar goriisiinii savunanlar
cogunluktadir (Taberi, 1420/2000, cilt 22, s. 81; Semerkandi, t.y., cilt 3, s. 280; Razi, 1420/2000, cilt
27, s. 680). Isabetli olan yorum bu ydnde yapilmis olandur.

Medeni siirelerde ekserii 'n-nds kalib1 Bakara 2/243. ayetinde gegmektedir. Cumhura gére bu
dyette gecen ekserii 'n-nds ifadesiyle tiim insanlar kastedilmektedir (Vahidi, 1994, cilt 1, s. 335;
Ibnii’l-Cevzi, h. 1422, cilt 1, s. 220; Beyzavi, h. 1418, cilt 1, s. 149; Ibn Kesir, 1419/1998, cilt 1, s.
503). Taberi, ve-ldkinne eksere 'n-nasi ld yeskiiriin ayetinin tefsirinde, hi¢bir fayda ve zarar vermeye
malik olmayan, dolayisiyla diriltme, 6ldiirme ve yeniden diriltmeye muktedir olmayan, Allah’in
disindaki seylere ullihiyet atfeden ve Allah’in litfundan verdigi nimetlere karsilik ona
siikretmeyenler yorumunu yapmistir (Taberi, 1420/2000, cilt 5, s. 279). Bu yorumun isabetli oldugu
kanaatindeyiz.

Sonug¢

Kur’an’in uslip 6zelliklerinden biri de, mesajini1 genel miivahece kaliplar1 araciligiyla
iletmesidir. Bu kaliplardan biri olan “Ekserii’n-nas” yani insanlarin ¢ogu terkibi, on iki stirede yirmi
ayette zikredilmekte ve Kur’an’in muhataplarina yonelik beyadninda énemli bir anlatim vasitasi
olarak dikkat ¢ekmektedir. Bu ¢alismada, s6z konusu terkibin medliliiniin tespitine yonelik olarak
ilk donem miifessirlerin s6z konusu ifadeye ylikledikleri anlamlar etraflica ele alinmis ve bu
yorumlar, Tiirk¢ce medllerden secilen 6rnekler lizerinden mukayeseli bir sekilde degerlendirilmistir.
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Mukatil b. Siileyman, Taberi, Ebii’l-Leys es-Semerkandi, Vahidi ve ibnii’l-Cevzi gibi miifessirler
ekserii’n-nas ifadesini; gectigi ayetlerin baglami ve sebeb-i niizulii dogrultusunda “Mekke halkinin
miisrik/kafir cogunlugu”, “Insanlarin ¢ogu”, “Misir halkinin cogunlugu” ve “Ehl-i Kitab’m
cogunlugu” anlamlarinda yorumlamiglardir. Buna gore ilk donem tefsir geleneginde ekserii’n-nas
terkibinin, muhatap kitlenin inan¢ ve davranig bakimindan cogunluk teskil etmesi seklinde
yorumlanmigtir. Mukatil b. Siileyman bu ifadeyi c¢ogunlukla “Mekke halkinin miisrik/kafir
cogunlugu” seklinde yorumlarken Taberi basta olmak iizere cogunlugu olusturan miifessirler,
“Insanlarm ¢ogu” anlamini benimsemistir. Cumhur’un tercihinin, Mukatil b. Siileyman’dan daha
isabetli oldugunu sdyleyebiliriz. Ayetlerde Mekke miisriklerine isaret edilmis olsa dahi, o inang ve
davranist yapan kim olursa olsun kiyamete kadar gelen tiim insanlar ayetlerin muhatabidir. Nitekim
bu bakis acis1, el- ‘ibretu bi umiimi’l-lafz 1d bi husiisi’s-sebeb, yani itibar, sebebin hususiligine degil,
lafzin umumiliginedir, kaidesiyle ifade edilmistir. Bu ¢ok dnemli kural, ayetlerin ve ser’1 nasslarin
anlasilmasinda nasil hareket edilecegini belirleyen, fikih usiliiniin ve tefsir usliiniin temel
kaidelerinden biridir.

Terkibin medliliiniin tespiti noktasinda meaéllerde kullanilan dil ve tercihlerin, miielliflerin
tefsir geleneginden aldiklar birikime ve kendi yorum anlayislarina gore farklilik gosterdigi; bununla
birlikte cogu mealde ifadenin genel miivahece kalib1 olarak korundugu ve lafza yakin bir terciimeyle
karsilandig1 goriilmiistiir. Ekserli’n-nas ifadesi, Kur’an’in hitap {islibuna uygun olarak ¢ogunluk
elestirisi ve hakikatin istisnai konumuna vurgu yapan anlatim tarzinin temsil giicii yiiksek bir unsuru
olarak degerlendirilmistir. Sonu¢ olarak, Kur’an’da ekserii’'n-nds ifadesiyle, iman etmeyen,
Kur’an’in hak ve hakikat olduguna inanmayan, Allah’a siikretmeyen, ahireti ve yeniden dirilisi
bilmeyen tiim insanlar elestirilmistir. Dolayasiyla ilahi vahiyden itibaren kendini hak ve hakikate
kapatarak hakikati inkdr eden kimseler, insanlarin ¢ogunlugu olsalar da ayetlerin elestirilerine
muhatap olduklari ifade edilebilir.
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