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Abstract: In the Qur'an, narratives concerning past communities and prophets are not merely accounts of
historical events; rather, they serve as significant pedagogical tools conveying religious, moral, and educational
messages at both individual and societal levels. Among these narratives, the story of Mary (Maryam) occupies
a distinctive place due to its combination of extraordinary events and profound human dimensions. In the
Qur'an, Mary is portrayed as a figure of virtue and piety, distinguished by her chastity, submission, and divine
selection. Her significance is underscored by a series of remarkable events, including the provision of
sustenance through divine intervention, the announcement of her child through an angelic vision, and the birth
of Jesus ('Isa) without the influence of a father. These elements constitute the miraculous aspects of her
narrative. Concurrently, the portrayal of profound human sentiments such as fear, loneliness, anxiety,
embarrassment, helplessness, and trust in God (tawakkul) metamorphoses Mary from an idealised and
unattainable archetype into an authentic exemplar worthy of emulation. The present study aims to provide a
multidimensional analysis of the relationship between the extraordinary qualities and human aspects
emphasised in the narrative of Mary. Conducted within the framework of qualitative research, the study
employs a phenomenological approach and document analysis. A thematic and interpretive analysis of relevant
Qur'anic verses was conducted, with reference to both classical and modern exegetical literature. The findings
indicate that emphasising the human dimensions of prophets and distinguished servants of God can prevent
exaggerated glorification and deification. In addition, this approach offers a more realistic, effective, and
exemplary form of guidance for humanity. Moreover, the integration of extraordinary elements with human
responses demonstrates that Qur'anic narratives should not be interpreted solely as accounts of miraculous
events; rather, they should be examined from a dual perspective that considers both their extraordinary and
their human dimensions.
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Oz: Kur’an-1 Kerim’de gegmis iimmetlere ve peygamberlere iliskin kissalar, yalnizca tarihsel olaylari aktaran
anlatilar olmayip, ayn1 zamanda bireysel ve toplumsal diizlemde dini, ahlaki ve egitsel mesajlar tasiryan dnemli
ogretim unsurlaridir. Bu kissalar arasinda Hz. Meryem kissasi, igerdigi harikulade olaylar ile derin insani
boyutlar1 bir arada sunmasi bakimimdan dikkat ¢ekici bir yere sahiptir. Kur’an’da iffeti, teslimiyeti ve
secilmigligi ile one ¢ikan Hz. Meryem’in hesapsiz riziklanmasi, melek tarafindan ilahi bir gorev igin
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miijdelenmesi, babasiz sekilde Hz. Isa’y1 diinyaya getirmesi, kissanin olaganiistii yonlerini olusturmaktadir.
Bununla birlikte anlatida, korku, yalmizlik, kaygi, mahcubiyet, ¢aresizlik ve tevekkiil gibi insana &zgii
duygularin belirgin bigimde islenmesi, Hz. Meryem’i idealize edilmis ve ulasilmaz bir sahsiyet olmaktan
cikararak, insanlara ornek teskil eden sahih bir model héline getirmektedir. Bu ¢alismada, Hz. Meryem
kissasinda 6ne ¢ikan olaganiistl nitelikler ile insani yonler arasindaki iligskinin ¢cok boyutlu bicimde analiz
edilmesi amaglanmistir. Arastirma, nitel aragtirma yontemi ¢ergevesinde fenomenolojik yaklasim ve dokiiman
analizi esas almarak ylriitiilmiis; konuya iliskin Kur’an ayetleri klasik ve modern tefsir literatiirii 15181inda
tematik ve yorumlayici analiz yontemiyle degerlendirilmistir. Elde edilen bulgular, peygamberlerin ve segkin
kullarin beserl yonlerinin vurgulanmasinin, onlar1 asir1 yiiceltici ve tanrilagtirict  yaklagimlardan
uzaklastirdigini, ayni zamanda insanlara daha gergekei, etkili ve 6rnek alinabilir bir rehberlik sundugunu ortaya
koymaktadir. Ayrica olaganiistii unsurlarla insani tepkilerin bir arada islenmesi Kur’an kissalarina sadece
olaganiistli anlatilar olarak degil iki yonlii bakis acisiyla yaklagilmasi gerektigini gostermektedir.

Anahtar Kelimeler: Tefsir, Kissa, Hz. Meryem, Harikulade, Beseri.
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Structured Abstract:

The present study aims to analyse the interaction between divine chosenness and human experience
by focusing on the narrative of Mary (Maryam) in the Qur'an. The primary objective of the present study is to
demonstrate that Qur'anic narratives do not merely convey miraculous events; rather, they construct a
multilayered discourse in which supernatural phenomena and human emotional realities are meaningfully and
pedagogically intertwined. The study was designed based on a qualitative research methodology and conducted
within the framework of the phenomenological approach. Phenomenology is the philosophical and scientific
study of the nature of experience and the meaning attributed to it by the individual. In this context, the study
analyses, through the example of Mary, how extraordinary events are experienced at the individual level, as
well as how emotional responses, human reactions, and natural human reflexes emerge in the face of such
experiences. Accordingly, the phenomenological approach furnished an analytical framework for interpreting
the ways in which experiences narrated in classical exegetical texts are understood and meaningfully
constructed. The present study employed document analysis as the data collection method. The dataset of the
study consists of Qur'anic verses related to the subject, classical and modern exegetical interpretations of these
verses, as well as relevant academic books and scholarly articles. In this respect, the study constitutes a text-
based analytical inquiry grounded in written sources.

The study commences with an examination of Mary's formative years, with a particular focus on her
commitment to the sanctuary from a young age. This formative experience is interpreted as a decisive moment
that shaped both her spiritual development and her social condition. Mary's upbringing, characterised by its
relative isolation and detachment from conventional familial and societal structures, can be viewed as a dual
process. On the one hand, it serves to accentuate her human vulnerability and existential solitude. On the other
hand, it functions as a preparatory stage for her eventual divine selection. Consequently, her early life is
conceptualised as a liminal phase, in which human fragility and divine intentionality are intricately intertwined.

The study goes on to explore the episode of Mary's miraculous provision within the sanctuary, an
event that underscores the extraordinary dimension of her life. The reaction of Zechariah (Zakariyya), who
expresses astonishment upon witnessing provisions that appear to emerge from no discernible worldly source,
is of particular analytical significance. His subsequent supplication, which culminates in the divine
announcement of the birth of John the Baptist (Yahya), is interpreted as an instance where human wonder and
faith converge, ultimately eliciting a divine response. This narrative layer demonstrates that the Qur'an not only
emphasises divine omnipotence but also foregrounds the emotional and cognitive responses of its chosen
individuals.

The central focus of the study is the analysis of Mary's conception and birth of Jesus (‘Isa) without a
father, an event explicitly framed in the Qur'an as a manifestation of divine power that transcends natural laws.
Whilst certain interpretive traditions have sought to naturalise this occurrence, the Qur'anic discourse itself
highlights the event's miraculous character through the depiction of Mary's own bewilderment and inquiry into
how such an occurrence could transpire in the absence of any human agency. It is important to note that the
study demonstrates that this extraordinary event is accompanied by intensely human reactions. Mary's
withdrawal to a remote location, her fear of social condemnation, her emotional distress, and even her
expressed wish to be forgotten all serve to reinforce her human identity. It is evident that the elements under
consideration demonstrate that the concept of divine election does not serve to negate human emotional
capacity. On the contrary, it is posited that said capacity is situated within a broader framework of trial and
spiritual growth.

Furthermore, the study examines the postnatal phase, during which Mary receives divine consolation
through the provision of water and dates, as well as reassurance intended to alleviate her distress. This
intervention is interpreted not merely as a form of physical support, but as a holistic expression of divine care
encompassing both bodily sustenance and psychological relief. The address directed to Mary during this
moment underscores the Qur'an's attentiveness to the emotional and existential state of the individual, thereby
reinforcing the integrative nature of its narrative style.

In light of these analyses, the study posits that the Qur'an presents its chosen figures not as abstract,
idealized, or superhuman entities, but as historically and existentially grounded individuals who experience a
full spectrum of human emotions, including fear, sorrow, hesitation, hope, and submission. This
representational strategy serves to enhance the didactic and ethical efficacy of the narratives by rendering them
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more accessible and relatable to the audience. Consequently, these figures function not only as recipients of
divine favour but also as models of human resilience, faith, and moral integrity.

The findings further suggest that the simultaneous presentation of the miraculous and the human
serves a deliberate rhetorical and pedagogical purpose. The Qur'anic narrative has been observed to integrate
extraordinary events with recognizable human experiences, and it has been suggested that this invites readers
to engage both cognitively and emotionally with its message. This dual engagement has been shown to
engender a more profound level of reflection and internalisation, thereby allowing the narratives to transcend
their historical context and assume enduring relevance.

In conclusion, an analysis of Mary's narrative demonstrates that the Qur'anic approach to storytelling
is inherently holistic, combining theological depth with psychological realism. The juxtaposition of divine
intervention and human experience serves to reinforce the authenticity and plausibility of the narrative, while
concurrently strengthening its exemplary function. It is therefore argued that Qur'anic narratives should be
understood as complex, multi-layered texts that address the existential realities of human beings while
simultaneously conveying profound theological truths. This integrative framework serves to enhance the
capacity of the Qur'an to function as both a spiritual guide and a moral compass for its audience.

Keywords: Exegesis, Narrative, Mary (Maryam), Extraordinary, Human.
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Résumé Structuré:

La présente étude vise a analyser I’interaction entre 1’élection divine et I’expérience humaine en se
concentrant sur le récit de Marie (Maryam) dans le Coran. L’objectif principal de cette étude est de démontrer
que les récits coraniques ne se contentent pas de relater des événements miraculeux ; ils construisent au
contraire un discours a plusieurs niveaux dans lequel les phénomeénes surnaturels et les réalités émotionnelles
humaines s’entremélent de maniére significative et pédagogique. L’étude a été congue selon une méthodologie
de recherche qualitative et menée dans le cadre de 1’approche phénoménologique. La phénoménologie est
I’étude philosophique et scientifique de la nature de I’expérience et du sens que I’individu lui attribue. Dans ce
contexte, 1I’étude analyse, a travers I’exemple de Marie, comment des événements extraordinaires sont vécus
au niveau individuel, ainsi que la maniére dont les réponses émotionnelles, les réactions humaines et les
réflexes humains naturels se manifestent face a de telles expériences. En conséquence, 1’approche
phénoménologique a fourni un cadre analytique permettant d’interpréter la maniére dont les expériences
relatées dans les textes exégétiques classiques sont comprises et construites de maniére significative. La
présente étude a eu recours a I’analyse documentaire comme méthode de collecte de données. L’ensemble des
données de I’étude se compose de versets coraniques liés au sujet, d’interprétations exégétiques classiques et
modernes de ces versets, ainsi que d’ouvrages universitaires et d’articles scientifiques pertinents. A cet égard,
I’étude constitue une enquéte analytique fondée sur des textes et s’appuyant sur des sources écrites.

L’étude commence par un examen des années de formation de Marie, en mettant particuliérement
I’accent sur son engagement envers le sanctuaire dés son plus jeune age. Cette expérience formatrice est
interprétée comme un moment décisif qui a fagonné a la fois son développement spirituel et sa condition
sociale. L’éducation de Marie, caractérisée par un relatif isolement et un détachement vis-a-vis des structures
familiales et sociétales conventionnelles, peut étre considérée comme un double processus. D’une part, elle
sert a accentuer sa vulnérabilit¢é humaine et sa solitude existentielle. D’autre part, elle fait office d’étape
préparatoire a son élection divine ultérieure. Par conséquent, ses premicres années sont conceptualisées comme
une phase liminale, dans laquelle la fragilit¢ humaine et I’intentionnalité divine sont intimement entremélées.

L’étude explore ensuite I’épisode de la provision miraculeuse de Marie au sein du sanctuaire, un
événement qui souligne la dimension extraordinaire de sa vie. La réaction de Zacharie (Zakariyya), qui exprime
son étonnement en étant témoin de provisions semblant provenir d’aucune source terrestre discernable, revét
une importance analytique particuliére. Sa supplication qui s’ensuit, et qui culmine avec 1’annonce divine de
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la naissance de Jean-Baptiste (Yahya), est interprétée comme un exemple ou I’émerveillement humain et la foi
convergent, suscitant finalement une réponse divine. Cette dimension narrative démontre que le Coran met non
seulement I’accent sur la toute-puissance divine, mais met également en avant les réactions émotionnelles et
cognitives des individus qu’il a choisis.

Le théme central de cette étude est I’analyse de la conception et de la naissance de Jésus (‘Isa) par
Marie sans pere, un événement explicitement présenté dans le Coran comme une manifestation de la puissance
divine qui transcende les lois naturelles. Alors que certaines traditions interprétatives ont cherché a naturaliser
ce phénomeéne, le discours coranique lui-méme met en évidence le caractére miraculeux de 1’événement a
travers la description de la perplexité de Marie et de son interrogement sur la maniére dont un tel événement
pouvait se produire en 1’absence de toute intervention humaine. Il est important de noter que cette étude
démontre que cet événement extraordinaire s’accompagne de réactions profondément humaines. Le repli de
Marie dans un lieu isolé, sa crainte de la condamnation sociale, sa détresse émotionnelle, et méme son souhait
exprimé d’étre oubliée, contribuent tous a renforcer son identité humaine. Il est évident que les éléments
examinés démontrent que le concept d’¢élection divine ne sert pas a nier la capacité émotionnelle humaine. Au
contraire, il est avancé que cette capacité s’inscrit dans un cadre plus large d’épreuve et de croissance
spirituelle.

En outre, 1’étude examine la phase postnatale, au cours de laquelle Marie regoit une consolation divine
sous la forme d’eau et de dattes, ainsi que des paroles rassurantes destinées a apaiser sa détresse. Cette
intervention est interprétée non seulement comme une forme de soutien physique, mais aussi comme une
expression holistique de la sollicitude divine englobant a la fois la subsistance corporelle et le réconfort
psychologique. La parole adressée & Marie a ce moment-la souligne ’attention que porte le Coran a 1’état
émotionnel et existentiel de I’individu, renforgant ainsi la nature intégrative de son style narratif.

A la lumiére de ces analyses, I’étude postule que le Coran présente ses personnages non pas comme
des entités abstraites, idéalisées ou surhumaines, mais comme des individus ancrés dans 1’histoire et 1’existence
qui éprouvent toute la gamme des émotions humaines, notamment la peur, la tristesse, 1’hésitation, I’espoir et
la soumission. Cette stratégie de représentation sert a renforcer 1’efficacité didactique et éthique des récits en
les rendant plus accessibles et plus proches du public. Par conséquent, ces personnages apparaissent non
seulement comme les bénéficiaires de la faveur divine, mais aussi comme des modéles de résilience humaine,
de foi et d’intégrité morale.

Les résultats suggérent en outre que la présentation simultanée du miraculeux et de I’humain répond
a un objectif rhétorique et pédagogique délibéré. On a observé que le récit coranique intégre des événements
extraordinaires a des expériences humaines reconnaissables, et il a été suggéré que cela invite les lecteurs a
s’engager a la fois cognitivement et émotionnellement avec son message. Il a été démontré que cette double
implication engendre un niveau plus profond de réflexion et d’intériorisation, permettant ainsi aux récits de
transcender leur contexte historique et d’acquérir une pertinence durable.

En conclusion, une analyse du récit de Marie démontre que I’approche coranique de la narration est
intrinséquement holistique, alliant profondeur théologique et réalisme psychologique. La juxtaposition de
I’intervention divine et de I’expérience humaine sert a renforcer 1’authenticité et la plausibilité du récit, tout en
consolidant sa fonction exemplaire. On soutient donc que les récits coraniques doivent étre compris comme
des textes complexes et a plusieurs niveaux qui abordent les réalités existentielles des étres humains tout en
transmettant simultanément de profondes vérités théologiques. Ce cadre intégratif contribue a renforcer la
capacité du Coran a servir a la fois de guide spirituel et de boussole morale pour son public.

Mots-clés : Exégese, Récit, Marie (Maryam), Extraordinaire, Humain.

Resumen Estructurado:

El presente estudio tiene como objetivo analizar la interaccion entre la eleccion divina y la experiencia
humana, centrandose en la narrativa de Maria (Maryam) en el Coran. El objetivo principal de este estudio es
demostrar que las narrativas coranicas no se limitan a relatar acontecimientos milagrosos, sino que construyen
un discurso con multiples capas en el que los fenomenos sobrenaturales y las realidades emocionales humanas
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se entrelazan de forma significativa y pedagégica. El estudio se diseiid basandose en una metodologia de
investigacion cualitativa y se llevo a cabo en el marco del enfoque fenomenolégico. La fenomenologia es el
estudio filosofico y cientifico de la naturaleza de la experiencia y del significado que le atribuye el individuo.
En este contexto, el estudio analiza, a través del ejemplo de Maria, cdmo se viven los acontecimientos
extraordinarios a nivel individual, asi como la forma en que surgen las respuestas emocionales, las reacciones
humanas y los reflejos humanos naturales ante tales experiencias. En consecuencia, el enfoque fenomenologico
proporciond un marco analitico para interpretar las formas en que se comprenden y se construyen de manera
significativa las experiencias narradas en los textos exegéticos clasicos. El presente estudio empled el analisis
documental como método de recopilacion de datos. El conjunto de datos del estudio estd compuesto por
versiculos coranicos relacionados con el tema, interpretaciones exegéticas cldsicas y modernas de dichos
versiculos, asi como libros académicos y articulos cientificos pertinentes. En este sentido, el estudio constituye
una investigacion analitica basada en textos y fundamentada en fuentes escritas.

El estudio comienza con un examen de los afios de formacion de Maria, prestando especial atencion
a su dedicacion al santuario desde una edad temprana. Esta experiencia formativa se interpreta como un
momento decisivo que determind tanto su desarrollo espiritual como su condicion social. La educacion de
Maria, caracterizada por su relativo aislamiento y distanciamiento de las estructuras familiares y sociales
convencionales, puede considerarse un proceso dual. Por un lado, sirve para acentuar su vulnerabilidad humana
y su soledad existencial. Por otro lado, funciona como una etapa preparatoria para su eventual eleccion divina.
En consecuencia, su infancia se conceptualiza como una fase liminal, en la que la fragilidad humana y la
intencionalidad divina se entrelazan de forma intrinseca.

El estudio contintia explorando el episodio del sustento milagroso de Maria en el santuario, un
acontecimiento que subraya la dimension extraordinaria de su vida. La reaccion de Zacarias (Zakariyya), quien
expresa su asombro al presenciar un sustento que parece surgir de ninguna fuente mundana discernible, reviste
una especial importancia analitica. Su suplica posterior, que culmina en el anuncio divino del nacimiento de
Juan el Bautista (Yahya), se interpreta como un ejemplo en el que el asombro humano y la fe convergen,
provocando en ultima instancia una respuesta divina. Esta capa narrativa demuestra que el Coran no solo hace
hincapié en la omnipotencia divina, sino que también pone de relieve las respuestas emocionales y cognitivas
de sus individuos elegidos.

El eje central del estudio es el analisis de la concepcién y el nacimiento de Jesus (‘Isa) por parte de
Maria sin padre, un acontecimiento que el Coran enmarca explicitamente como una manifestacion del poder
divino que trasciende las leyes naturales. Si bien ciertas tradiciones interpretativas han tratado de naturalizar
este suceso, el propio discurso coranico destaca el caracter milagroso del mismo a través de la descripcion del
propio desconcierto de Maria y de su pregunta sobre cémo podria producirse tal acontecimiento sin
intervencion humana alguna. Es importante sefialar que el estudio demuestra que este acontecimiento
extraordinario va acompafiado de reacciones intensamente humanas. El retiro de Maria a un lugar apartado, su
temor a la condena social, su angustia emocional e incluso su deseo expreso de ser olvidada sirven para reforzar
su identidad humana. Es evidente que los elementos analizados demuestran que el concepto de eleccion divina
no sirve para negar la capacidad emocional humana. Por el contrario, se postula que dicha capacidad se inscribe
en un marco mas amplio de prueba y crecimiento espiritual.

Ademas, el estudio examina la fase posnatal, durante la cual Maria recibe consuelo divino a través del
suministro de agua y datiles, asi como palabras de &nimo destinadas a aliviar su angustia. Esta intervencion se
interpreta no solo como una forma de apoyo fisico, sino como una expresion holistica del cuidado divino que
abarca tanto el sustento corporal como el alivio psicoldgico. El mensaje dirigido a Maria en ese momento
subraya la atencion que presta el Coran al estado emocional y existencial del individuo, reforzando asi la
naturaleza integradora de su estilo narrativo.

A la luz de estos analisis, el estudio postula que el Coran presenta a sus figuras elegidas no como
entidades abstractas, idealizadas o sobrehumanas, sino como individuos con una base historica y existencial
que experimentan todo el espectro de emociones humanas, incluyendo el miedo, la tristeza, la vacilacion, la
esperanza y la sumision. Esta estrategia representativa sirve para potenciar la eficacia didactica y ética de las
narrativas, haciéndolas mas accesibles y cercanas para el publico. En consecuencia, estas figuras actiian no
solo como destinatarias del favor divino, sino también como modelos de resiliencia humana, fe e integridad
moral.
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Los resultados sugieren ademas que la presentacion simultdnea de lo milagroso y lo humano responde
a un proposito retoérico y pedagodgico deliberado. Se ha observado que la narrativa coranica integra
acontecimientos extraordinarios con experiencias humanas reconocibles, y se ha sugerido que esto invita a los
lectores a comprometerse tanto cognitiva como emocionalmente con su mensaje. Se ha demostrado que esta
doble implicacion genera un nivel mas profundo de reflexion e interiorizacion, lo que permite que las narrativas
trasciendan su contexto histérico y adquieran una relevancia duradera.

En conclusion, un analisis de la narrativa de Maria demuestra que el enfoque coranico de la narracion
es intrinsecamente holistico, ya que combina la profundidad teoldgica con el realismo psicoldgico. La
yuxtaposicion de la intervencion divina y la experiencia humana sirve para reforzar la autenticidad y la
verosimilitud de la narrativa, al tiempo que potencia su funcion ejemplar. Por lo tanto, se sostiene que las
narrativas coranicas deben entenderse como textos complejos y de multiples capas que abordan las realidades
existenciales de los seres humanos al tiempo que transmiten profundas verdades teoldgicas. Este marco
integrador sirve para potenciar la capacidad del Cordn de funcionar tanto como guia espiritual como brtjula
moral para su publico.

Palabras clave: Exégesis, Narrativa, Maria (Maryam), Extraordinario, Humano.
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CrpykrypupoBanHoe Pe3ome:

Hacrosmee wuccnemoBaHue HANpaBlICHO HA aHAIW3 B3aWMOJCHCTBHS MEXIY OO0XECTBEHHBIM
M30paHuEM U YEIOBEYECKNM OIBITOM Ha IpuMepe rmosecTBoBaHus o Mapun (Mapuam) B Kopane. OcHoBHas
LeTb JIAHHOTO HCCIEIOBAaHUS — MPOJIEMOHCTPUPOBATh, YTO KOPAHMYECKHE IOBECTBOBAHUSI HE MPOCTO
MepeaaoT 4YyJIecHble COOBITHS; HANpPOTHB, OHU CO3MAI0OT MHOTOCIOWHBIA JHUCKYpC, B KOTOPOM
CBEPXBECTCCTBCHHBIC ABJICHUA W OMOIMOHAJIBHBIC TICPCIKUBAHUA YCJIOBCKA 3HAYUMO W TOYYUTCIHBHO
nepemeratorcs. Vcenenoanue OblI0 pa3paboTaHO Ha OCHOBE METOAOJIOTUH KAYeCTBEHHOTO UCCIICIOBAaHUS U
MPOBEICHO B paMKax (heHoMeHosIornueckoro noaxoaa. deHomeHos0rus npeacrasisieT codoit punocodekoe
1 HAYYHOC M3YYCHUE MPUPOJbI OIbITa U 3HAYCHUA, TPUAaBACMOT0 EMY MHANBHUIYYMOM. B sTOM KOHTEKCTE B
HCCIICIOBAaHUM Ha TpuMepe Mapuu aHaIM3upyeTcs, Kak HeoObuaiiHble COOBITHS TEpEeKUBAIOTCA Ha
WHJMBHIYaJIbHOM YpPOBHE, a TaK)X€ KaK BO3HUKAIOT 3MOLMOHAIbHBIE OTKIHMKH, YEJIOBEUECKHE PEaKkInu H
€CTECTBEHHBIE 4eJOBEUECKHE pequUIeKChl TMepex JMIOM Takux mepekuBaHuii. COOTBETCTBEHHO,
(heHOMEHOJIOTHUECKHH TOJX0J OOeCHeumsl aHAJIUTHYECKYI0 OCHOBY JUIi WHTEPIPETALHH CHOCO0OB, C
MIOMOIIBI0 KOTOPBIX IEPEKUBAHUS, ONMHCAHHBIE B KIACCHYECKHUX JK3ET€THUECKHX TEKCTaX, MOHHUMAIOTCS U
KOHCTPYUPYIOTCSI B CMBICIIOBOM IUIaHE. B HacToseM HCCleIOBaHMM B KadecTBE METOAa cOopa JaHHBIX
WCTIONB30BAJICSL aHAJIM3 JIOKYMEHTOB. MaccHMB JaHHBIX HCCIEIOBaHHS COCTOMT M3 cTuxoB KopaHa,
OTHOCAIIUXCA K )IaHHOI71 TEMEC, KIIACCUYCCKUX U COBPEMECHHBIX 3K3CTCTHUUCCKUX TOJIKOBAaHUN TUX CTHUXOB, a
TaKXe COOTBETCTBYIOIIMX HAYYHBIX KHUT M CTaTeil. B 3TOM OTHOIIEHNH HcceoBaHNue MPECTaBIsieT co00M
TEKCTOBOE aHAINTHYECKOE HCCIIeIOBAHNE, OCHOBAHHOE Ha MMMChMEHHBIX HCTOUHHUKAX.

HccrnenoBanne HaUMHAETCS C pAaCCMOTPEHHS (POPMHUPYIONINX JIeT Mapuu, ¢ 0COOBIM aKIIEHTOM Ha e€
MIPUBEPKEHHOCTH CBATHIIMILY C FOHBIX JEeT. ITOT (OPMUPYIOIMINN OMBIT HHTEPIIPETHPYETCS KaK Peraroniuit
MOMEHT, ONPEIETUBIINN KaK €€ TyXOBHOE pa3BUTHE, TaK U €€ colnaibHOe noJjioxkeHue. Bocnuranue Mapuu,
XapaKkTepu3yrouleecs: OTHOCUTENbHON H30JSILMER M OTCTPAHEHHOCTBIO OT TPAJULMUOHHBIX CEMEHHBIX WU
OOIIIECTBEHHBIX CTPYKTYP, MOKHO pPacCMaTpHBaTh KaK JBONCTBEHHBIH mporiecc. C OJHOH CTOPOHBI, OHO
MOTYEPKHUBAET €€ YEIOBEUECKYIO YSI3BUMOCTb M SK3UCTEHIMAIbHOE OAuMHOYecTBO. C Ipyroi CTOPOHBI, OHO
CIIY’)KUT TIOJTOTOBUTEIBHBIM 3TarmoM K e€ Oynymemy u3dpanuro borom. CremoBatenbHO, €€ paHHHE TOJBI
paccMaTpUBAIOTCS KaK MEePEXOIHBIN ATall, B KOTOPOM YeJOBEUYeCKast XPYIKOCTh M 00KECTBEHHOE MPOMBICEI
TECHO NEPEIUIETEHBI.
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Jlanee B McCIeNOBaHUN PAacCMAaTPHUBACTCS AMN30]] Uy IECHOrO oOectieueHnss Mapuu B CBSTHIINILE —
coOBITHE, TTOAYepKHBatoee HeoObuaiHbIi xapakTep e€ u3Hu. Ocoboe aHATUTHYECKOE 3HAYCHHUE HMEET
peaxmms 3axapuu (3aKapuiist), BRIPa3UBIIET0 H3yMIICHHE, CTaB CBUICTENIEM ITOSIBICHIS IPOIIUTaHUS, KOTOPOE,
MO-BHAVMOMY, HE HMEIO HHMKAaKOro BHIMMOTO MHPCKOTO HCTOYHMKAa. Ero mocnemyromias MOJINTBA,
KyJIbMUHaNKe KOTOPOH CTaHOBUTCA 00’KeCTBEHHOE BO3BelIeHNe o poxkaennn Moanna Kpecturens (SAxes),
HMHTEPIPETHPYETCS KaK IPUMEp CIUSHUS YEIOBEUECKOTO M3YMIICHHS M BEphl, B KOHEYHOM HTOTe
BBI3BIBAIONIETO OOXKECTBEHHBIH OTKIMK. OJTOT CIOXKETHBIH CIIOW JEeMOHCTpUpyeT, 4To KopaH He TOJBbKO
MOAYEPKUBAET O0XKECTBEHHOE BCEMOTYILIECTBO, HO M BBIIBUTAeT Ha MEPBHIM IJIaH DMOLMOHAIbHBIE U
KOTHUTUBHBIE PEaKIMU U30paHHBIX UM JTMYHOCTEH.

LlenTpanpHbIM IIpEeAMETOM HCCIEIOBaHUS SBISETCA aHAIW3 3ayaTus Mapuei u poxnaenus HMucyca
(‘Tsa) 6e3 oTa — coOBITHSA, KOTOpoe B «KopaHe» SBHO IIpeIcTaBIeHO KaK MPOSABJICHHE G0KECTBEHHOMN CHIIBI,
MPEBOCXOIAIICH 3aKOHBI MPUPOJBL. XOTsS HEKOTOPBIC TPAIWIUU TOJKOBAHHS CTPEMHJIMCH OOBSACHHUTH 3TO
SIBICHUE €CTECTBEHHBIMU INPUYMHAMH, CaM KOPAaHUUYECKUH IUCKYypC MHOAYEPKHUBAET YYIECHBIH XapakTep
COOBITHS Yepe3 OommcaHhe COOCTBEHHOTO HeZoyMeHHs Mapuu u e€ BOIpPOCOB O TOM, KaK Takoe MOTJIO
MPOM3OUTH 0e3 ydJacTHs dYeloBeKa. BaXHO OTMETHTh, YTO [AaHHOE WCCICAOBAHHE IOKAa3bIBACT: 3TO
HEOOBIKHOBCHHOE COOBITHE COIPOBOXKIACTCA TIIyOOKO YEJIOBEYSCKHMH peaknusIMu. Yxon Mapuu B
YeIWHCHHOE MECTO, €€ CTpax Iepell OOIIECTBEHHBIM OCYXKICHHEM, SMOIMOHAIBHOE CTPaZaHUE H Jaxke
BEIpAKEHHOE €10 JKeJIaHUe OBITh 3a0BITOM — BCE ATO CIIYKUT MOATBEPIKICHHUIO €€ YEIOBCUYECKON CYIIHOCTH.
O4eBUIHO, YTO paccMaTpUBaeMbIe JIEMEHTHl JEMOHCTPUPYIOT: KOHIIEMIHs OO0KECTBEHHOTO M30paHus He
CIY)KUT JJII OTPHIAHHS YEIOBCYCCKOW SMOIMOHANBHON crmocoOHOCTH. HampoTHB, BBIIBUTACTCS
MPEIOIOKEHUE, YTO 3Ta CIIOCOOHOCTh BIKCHIBACTCSA B 0OJiee MIMPOKHE PAMKH HCIBITAHUS M JyXOBHOTO
pocra.

Kpome Toro, B MccnefnoBaHUM paccMaTpUBAETCs MEPHOA IOCIE POAOB, B X0J€ KOToporo Mapus
nomydaeT OOXKECTBEHHOE yTEIIEHWE B BHJAE BOABI M (PMHHUKOB, a TAaKKe CIOBA ITOAICP)KKH, NPHU3BAHHbIC
obyerynTh €€ cTpamaHus. DTO BMEIIATEIbCTBO HHTEPIPETUPYETCS HE NMPOCTO Kak (opMma (HU3NIECKOi
MOAJIEP)KKH, HO Kak IIEJOCTHOE IPOSBICHHE OO0KECTBCHHOW 3a00THI, OXBAaTHIBAIOLIEE KaK TEJIECHOE
MOAJIEp)KaHKUE, TaK M INcHXosorudeckoe obnerdenne. OOpamenne kK Mapuu B 3TOT MOMEHT ITOJYEPKHBAET
BHHMaHHe, yaemsieMoe KopaHoM aMOIMOHANEHOMY M 9K3UCTEHIIHAIBHOMY COCTOSIHUIO JMYHOCTH, TEM CaMbIM
YCHIINBAsi HHTETPaTUBHBIM XapaKkTep ero IIOBECTBOBATEIBHOTO CTHIIS.

B cBeTe 3THX aHaNM30B B MCCIIEIOBAHMU BBIABHTaeTCA MpeAnosiokeHue, uro Kopan npexacrasnser
CBOMX M30paHHBIX MIEPCOHAXEH He KaK a0CTpaKTHHIE, HCATN3NPOBAHHBIE HITH CBEPXUEIIOBEUECKHIE CYIIIHOCTH,
a KaKk MCTOPHMYECKHM M DSK3UCTEHIMAIHHO OOOCHOBAHHBIX JIMYHOCTEH, HCIBITHIBAIOIINX BECh CIIEKTP
YeJOBEUECKUX OSMOLMI, BKJIIOYas CTpax, Medayib, KoJieOaHWs, HaleXIy M IMOKOPHOCTb. JTa CTpaTerus
NPE/ICTABIICHUS CIY)KUT JUIsl YCUIICHUS IMAAKTHUECKOI 1 dTHYecKor 3()(heKTHBHOCTH MTOBECTBOBAHUI, feiast
ux 6osee JOCTYHNHBIMH U OMU3KUMU ayauTopun. CieoBaTeIbHO, 3TH IEPCOHAXKH BBHICTYIAIOT HE TOJIBKO KakK
MoJyvaTenn 00KeCTBEHHON MIIOCTH, HO M KaK 0Opa3Ilbl YeJIOBEYeCKO CTOWKOCTH, BEphl U HPABCTBCHHOM
LEJOCTHOCTH.

[Tony4eHHble pe3yabTaThl TAKXKE YKa3bIBalOT HA TO, YTO OAHOBPEMEHHOE NIPEJCTABICHHUE Yy I€CHOTO
1 YeJIOBEYECKOIr0 MPECIEyeT OCO3HAHHYIO PUTOPHUUECKYIO M MEJArormyeckylo Lejib. bblio oTMeueHo, uTo
KOpaHHYECKUH HappaTUB OOBEIUMHACT HEOOBYafHbIE COOBITHS C y3HABaeMBIMH YEIOBEUCCKIMU
MEPEKUBAHUSIMU, M BBICKA3aHO MPEATNONIOKEHHE, YTO 9TO MOOYKIAeT YuTaTesiel BOBIEKATLCS B €T0 MOCIaHUE
Kak Ha KOTHUTHUBHOM, TaK M Ha 3MOLIMOHAJbHOM ypoBHe. JloKa3aHO, YTO TakKoe JBOWHOE BOBJIEUEHUE
nopokaaeT 6oee ryOOKH ypOBEHb Pa3MBIIUIEHUN U YCBOCHUS, YTO TIO3BOJISIET TIOBECTBOBAHUSM BBINTH 32
MIPEeIbl CBOET0 HCTOPHIECKOTO KOHTEKCTA i 00PECTH HEMPEXOISIIYI0 aKTyaTbHOCTb.

B 3akmoueHWe aHaiW3 IOBECTBOBaHMA O Mapum JIeMOHCTpUpyeT, 4To moaxox Kopana
MTOBECTBOBAHUIO 110 CBOEH CYTH SIBIISIETCS IIETIOCTHBIM, COYETasi TEOJIOTHUECKYTO TITyOHHY ¢ ICHXOJIOTHYECKIM
peammamoM. CormocTaBieHre OO0XXECTBEHHOTO BMEIIATEIbCTBA M YEJIOBEUECKOTO OIBITA CIYXHUT IS
YKpPEIUICHUS] ayTEHTUYHOCTH ¥ IPaBAONOJO00HOCTH IIOBECTBOBAHMS, OJHOBPEMEHHO YCWIIMBAs €ro
o6pasioByio ¢yaknuto. [ToaTomy yTBepkaaercs, 4To KOpaHHIECKHE TOBECTBOBAHMS CJISyeT HOHUMATh KaK
CJIO’KHBIE, MHOTOCJIOMHBIE TEKCTBHI, KOTOPBIE 3aTParuBaloT 3K3UCTCHIIHAIBHBIC PEATUH YEJI0BEUECKOTO OBITHS
Y OJIHOBPEMEHHO MNepesatoT TIyOOKHe TEOJIOTHYECKHE UCTHHBI. DTa MHTETPAaTHBHAsT KOHLETIIUS YCUINBAET
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criocoOoHocTh KOpaHa BBICTyNIaTh OZHOBPEMEHHO B KadeCTBE JYXOBHOTO PYKOBOJCTBAa M HPaBCTBEHHOTO
KOMITaca st CBOEH ayUTOPHU.

KiroueBble cjioBa: SK3ereTnka, moBecTBoBaHNe, Mapus (Mapuam), HeoOBIYaifHOE, YEIOBEUECKOE.
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Yapilandirilmis Ozet:

Bu calisma, Kur'an'da Hz. Meryem kissasin1 merkeze alarak ilahi segilmislik ile beseri refleksler
arasindaki etkilesimi analiz etmeyi amaglamaktadir. Caligmanin temel amaci, Kur'an kissalarinin yalnizca
mucizevi olaylar1 aktarmakla sinirli olmadigini; aksine, olaganiistii hadiseler ile insanin duygusal gergekliginin
anlamli ve pedagojik bir biitiinliik igerisinde i¢ ige gectigi ¢ok katmanli bir sdylem insa ettigini ortaya
koymaktir. Arastirma, nitel arastirma metodolojisi esas alinarak tasarlanmis ve fenomenolojik yaklasim
cergevesinde yiiriitilmistiir. Fenomenoloji, deneyimin mahiyetini ve bireyin bu deneyime yiikledigi anlami
inceleyen felsefl ve bilimsel bir yaklasimdir. Bu baglamda ¢alismada, Hz. Meryem Ornegi iizerinden
olaganiistii olaylarin bireysel diizeyde nasil tecriibe edildigi; bu deneyimler karsisinda duygusal tepkilerin,
insana 6zgii reaksiyonlarm ve dogal beseri reflekslerin nasil ortaya ¢iktig1 analiz edilmektedir. Bu dogrultuda
fenomenolojik yaklasim, klasik tefsir literatiirinde aktarilan tecriibelerin nasil anlagildigin1  ve
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anlamlandirildigini yorumlamaya imkéan saglayan analitik bir ¢erceve sunmustur. Arastirmada veri toplama
yontemi olarak dokiiman analizi kullanilmigtir. Calismanin veri setini, konuyla ilgili Kur'an ayetleri, bu
ayetlere iliskin klasik ve modern tefsirler ile konuya dair akademik kitaplar ve bilimsel makaleler
olusturmaktadir. Bu yoOniiyle ¢alisma, yazili kaynaklara dayali metin temelli analitik bir arastirma niteligi
tagimaktadir.

Calisma, Hz. Meryem'in ¢cocukluk ve ilk genglik donemini, 6zellikle kiiciik yaslardan itibaren mabede
adanmig hayatini inceleyerek baslamaktadir. Bu sekillendirici tecriibe, onun hem manevi gelisimini hem de
toplumsal konumunu belirleyen kritik bir doniim noktas1 olarak degerlendirilmektedir. Hz. Meryem'in gorece
tecrit edilmis ve geleneksel aile ile toplum yapilarindan uzak bir ortamda yetismesi, iki yonlil bir siireg olarak
ele alinabilir. Bir taraftan bu durum, onun beseri kirilganligini ve varolussal yalnizligin1 daha belirgin hale
getirmektedir. Diger taraftan ise ilahi secilmiglige hazirlanma siirecinin bir agamasi olarak islev gérmektedir.
Bu bakimdan onun g¢ocukluk ve ilk genglik dénemi, beserl zayiflik ile ilahi iradenin i¢ ice gectigi esik
niteliginde bir safha olarak kavramsallagtirilmaktadir.

Calisma, daha sonra Hz. Meryem'in mabette kendisine mucizevi sekilde rizik verilmesi hadisesini ele
almakta ve bu olayin onun hayatindaki olaganiistii boyutu ortaya koydugunu gostermektedir. Bu baglamda,
hicbir goriiniir diinyevi kaynaga dayanmaksizin ortaya ¢ikan riziklar1 géren Hz. Zekeriyya'nin hayretini dile
getirmesi, analiz agisindan 6zel bir 6nem tasimaktadir. Onun bu olayin ardindan yaptigi dua ve bunun
sonucunda Hz. Yahya'nin dogumunun ilahl miijde ile bildirilmesi, beseri hayret ile imanin birleserek ilahi bir
karsilik dogurdugu bir 6rnek olarak yorumlanmaktadir. Bu anlati katmani, Kur'an'in yalnizca ilahi kudreti
vurgulamakla kalmayip, ayn1 zamanda segilmis kullarin duygusal ve biligsel tepkilerini de 6n plana ¢ikardigini
gostermektedir.

Calismanim temel odak noktasimi, Hz. Meryem'in babasiz olarak Hz. Isa'y1 diinyaya getirmesi
hadisesinin analizi olugturmaktadir. Bu olay, Kur'an'da tabiat kanunlarini agan ilahi kudretin bir tezahiirii olarak
acik bir sekilde sunulmaktadir. Bazi yorum gelenekleri bu hadiseyi dogal bir zeminde agiklamaya ¢aligmis olsa
da Kur'an sdylemi, Hz. Meryem'in herhangi bir beseri etken bulunmaksizin boéyle bir olayin nasil
gerceklesebilecegine dair saskinligini ve sorgulamasini aktararak olayin harikulade niteligini &zellikle
vurgulamaktadir. Bununla birlikte ¢aligma, bu olaganiistii hadisenin son derece beseri tepkilerle birlikte
sunuldugunu ortaya koymaktadir. Hz. Meryem'in tenha bir yere ¢ekilmesi, toplum tarafindan kinanma endisesi
tagimasi, yasadig1 derin duygusal sikint1 ve hatta unutulmay1 dilemesi, onun beseri kimligini daha da belirgin
hale getirmektedir. Incelenen bu unsurlar, ilahi segilmislik kavramimin insanin duygusal kapasitesini ortadan
kaldirmadigini; aksine, bu kapasitenin daha genis bir imtihan ve manevi olgunlagma gergevesi i¢erisinde anlam
kazandigin1 gostermektedir.

Bunun yani sira ¢aligma, dogum sonrasindaki siireci de incelemekte; bu siiregte Hz. Meryem'e su ve
hurma ihsan edilmesiyle birlikte sikintisini hafifletmeye yonelik ilahi teselli ve giivence lizerinde durmaktadir.
Bu ilahi miidahale, yalnizca fiziksel ihtiyaglarin karsilanmasina yonelik bir destek olarak degil, ayn1 zamanda
bedensel ihtiyaclart ve psikolojik rahatlamay: birlikte kusatan biitiinciil bir ilahi inayet tezahiirii olarak
yorumlanmaktadir. Bu esnada Hz. Meryem'e yoneltilen hitap, Kur'an'in bireyin duygusal ve varolussal
durumuna gosterdigi hassasiyeti ortaya koymakta; boylece Kur'an anlatisinin biitiinlestirici niteligini bir kez
daha teyit etmektedir.

Bu analizler 15181nda ¢alisma, Kur'an'i se¢ilmis sahsiyetlerini soyut, idealize edilmis veya insaniistii
varliklar olarak degil; tarihsel ve varolugsal bir zemine sahip, korku, hiiziin, tereddiit, timit ve teslimiyet gibi
insani duygularin tamamini tecriibe eden bireyler olarak sundugunu ileri siirmektedir. Bu temsil bigimi, s6z
konusu kissalar1 hedef kitle agisindan daha anlasilabilir ve 6zdeslesilebilir hale getirerek onlarin dgretici ve
ahlaki etkisini giiclendirmektedir. Bu dogrultuda se¢ilmis sahsiyetler, yalnizca ilahi liitfa mazhar kimseler
degil; ayn1 zamanda insani direng, iman ve ahlaki biitiinliigiin 6rnek modelleri olarak da islev gérmektedir.

Aragtirma bulgular1 ayrica, harikuldde olan ile beserl olanin ayni anlati icerisinde birlikte
sunulmasmin bilingli bir retorik ve pedagojik amaca hizmet ettigini gostermektedir. Kur'an anlatisinin
olaganiistii olaylari, herkes tarafindan taninabilecek ve tecriibe edilebilecek insani yasantilarla biitiinlestirdigi;
bunun da okuyucuyu mesajla hem bilissel hem de duygusal diizeyde etkilesime davet ettigi anlasilmaktadir.
Bu ¢ift yonlii etkilesimin, daha derin bir diisiinme ve igsellestirme siireci meydana getirdigi; boylece kissalarin
tarihsel baglamlarini asarak her donemde gegerliligini koruyan evrensel bir anlam ve deger kazandig1 sonucuna
ulastlmigtir.
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Sonug olarak Hz. Meryem kissasinin analizi, Kur'an'in kissa anlatimina yonelik yaklasiminin 6ziinde
biitiincil bir nitelik tagidigini; teolojik derinligi psikolojik gercekeilikle bir araya getirdigini gostermektedir.
[lahi miidahale ile beseri tecriibenin ayn1 anlati igerisinde yan yana sunulmasi, bir taraftan kissanin sahihligini
ve inandiriciligini pekistirirken, diger taraftan onun Orneklik islevini de giiclendirmektedir. Bu g¢ergevede
Kur'an kissalarinin, insanin varolugsal gercekliklerine hitap ederken ayni zamanda derin teolojik hakikatleri
aktaran, ¢cok katmanli ve kapsamli metinler olarak anlasilmasi gerektigi ileri siiriilmektedir. Bu biitlinlestirici
yaklagim, Kur'an'in muhataplari i¢in hem manevi bir rehber hem de ahlaki bir yol gésterici olma iglevini daha
da gii¢clendirmektedir.

Anahtar Kelimeler: Tefsir, Kissa, Hz. Meryem, Harikulade, Beseri.

Turkish Studies — Comparative Religious Studies, 21(3)



An Analysis of the Extraordinary Elements and Human Challenges. .. 4451

< Turkish Studies - Comparative Religious Studies f‘s

ANKARA SCIENCE

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

An Analysis of the Extraordinary Elements and Human Challenges in the Story of Mary
(Maryam)

Introduction

The Qur'an presents its audience with the truth in a variety of ways, including direct discourse
and through narratives (qisas). This mode of expression fulfills a significant function in facilitating
comprehension and internalisation of divine truth. In this context, the narrative of Mary (Maryam),
through its extraordinary and human dimensions, constitutes a remarkable example demonstrating
that individuals chosen by Allah simultaneously embody both their divinely ordained mission and
their human nature. The present study examines this dual structure as manifested in the person of
Mary and aims to analyse the nature of this twofold dimension in her life and how it should be
understood and interpreted.

In this study, the Qur'anic verses concerning the life of Mary were systematically and
chronologically examined through the exegetical (tafsir) literature. Employing the content analysis
method, relevant classical and modern tafsir sources were analysed and organised in accordance with
the analytical framework of the study. As the subject is examined primarily through the lens of
Qur'anic verses, the ensuing discourses are predominantly founded upon exegetical interpretations
of the pertinent passages. All English translations of the Qur'anic verses cited in this study are based
on the most recent translation published by the Presidency of Religious Affairs of the Republic of
Tiirkiye (Diyanet isleri Baskanligr).

Given that the subject of this study concerns Mary (Maryam), the only woman mentioned by
name repeatedly in the Qur'an and a central figure in both Islam and Christianity, a considerable body
of scholarly literature has been devoted to her. A number of academic studies have been conducted
on this subject, and it is possible to highlight several of these. Mary and Jesus According to the Qur'an
(Giig, 1991) is regarded as one of the earliest and most comprehensive studies in the field, providing
general information on Mary and Jesus in light of the Qur'anic verses. The publication, The Miracle
of Mary in the Qur'an (Okuyan, 2005), primarily focuses on the miraculous nature of Jesus' birth and
seeks to explain its essential characteristics. The objective of Mary's Pregnancy and the Spirit Sent
to Her in the Qur'an (Karaca, 2015) is to elucidate the nature of the Spirit sent to Mary and the
theological reality underlying this event. In the study entitled "Mary in Islamic Sufism" (Cubukcu,
2019), the author examines the portrayal of Mary in Sufi literature. In another study, "Mary in Ishart
Exegesis" (Ay, 2011), the author analyses Mary's position within mystical (IsharT) tafsir. In a similar
vein, Mary in al- Qurtubl's Tafsir (Efe, 2018) explores the subject from the perspective of al-
Qurtubt's exegetical approach. Mary and the Strength of Women (Gtler, 2016) focuses on her
steadfastness and resilience in the face of adversity. Notwithstanding these valuable contributions,
extant studies have generally overlooked—or addressed only superficially—the psychological and
emotional challenges encountered by Mary, as well as the human responses she displayed alongside
the divine favour, grace, and blessings bestowed upon her. The present study aims to address this
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lacuna by emphasising, through the example of Mary's life, that divine chosenness is not manifested
solely through supernatural phenomena; rather, it is equally characterised by profound emotional
experiences and distinctly human dimensions.

The term khariq al-‘adah (extraordinary phenomenon) is a compound expression derived
from the active participle khariq, which originates from the Arabic root kh-r-q (3,%) meaning "to
tear, pierce, or break" (al-Raghib al-Isfahani, 1412, p. 279), and ‘adah, meaning "custom" or "that
which is habitual." Accordingly, the term denotes that which transcends what is customary or
ordinarily accepted, namely, an extraordinary or supernatural occurrence (Ozervarli, n.d.). Although
the classification of extraordinary phenomena has been a matter of scholarly debate, they have
generally been divided into two categories: religious and non-religious. Religious extraordinary
phenomena include mu‘jizah (miracle), irhas, karamah, ma‘@nah, istidraj, and ihanah, whereas non-
religious extraordinary phenomena are classified as sihr (magic), sha‘badhah (illusion or sleight of
hand), and kahanah (divination) (Ozervarli, n.d.).

The extraordinary phenomena examined in the present study are mu ‘jizah (miracle), karamah
(saintly miracle), and irhas (pre-prophetic miraculous sign). Since the extraordinary events narrated
in the story of Mary have been interpreted, according to different scholarly opinions, as belonging to
one of these categories, these concepts require particular consideration. Extraordinary events
manifested through a person who claims prophethood are defined as mu‘jizah, whereas extraordinary
occurrences manifested through a person who does not claim prophethood are described as karamah.
Supernatural events that occur prior to an individual's prophethood are referred to as irhas (al-Jurjan,
1428, p. 265). Since the events that occurred throughout Mary's life encompass characteristics
associated with all of these definitions, the present study considers it more appropriate to describe
them collectively as extraordinary phenomena (khariq al-‘adah).

The term qissah (pronounced "al-qisah") is translated most commonly as "report", "account",
or "narrative". Its plural form is gisas (Arabic: u=i=dll) (Ibn Manzir, 1414, p. 74). It also appears in
the Qur'an in the form qasas (see Al ‘Imran 3:62; Yiisuf 12:3; al-Qasas 28:25). The accounts in the
Qur'an concerning previous nations and prophets are collectively referred to as Qisas al- Qur'an
(Qur'anic narratives) (al-Qattan, 1421, p. 316). These narratives frequently comprise a multitude of
events from the past, the historical development of former communities, and the geographical areas
and settlements they inhabited. The authors meticulously trace the legacy of each community and
vividly portray their circumstances as though presenting a living tableau (al-Qattan, 1421, pp. 316—
317).

It is evident that each Qur'anic narrative, in accordance with the lexical meaning of the term,
constitutes a form of divine report for humanity. It is evident that had Allah not conveyed these
accounts to humanity, the truths contained within these narratives would have remained obscure.
Indeed, even at the present time, human knowledge of these events remains constrained by the limits
imposed by Allah's revelations as articulated within the Qur'an.

The Qur'anic narrative has been employed for a variety of purposes. The following elements
are to be considered: the establishment of the call to Allah (al-Anbiya’ 21:25), the explanation of the
fundamental principles of the religious law (shari‘ah) revealed to each prophet (Haud 11:120), the
demonstration of the prophethood of the messengers (Hiid 11:49), the provision of information about
previous nations (al-Tawbah 9:70), the revelation of certain truths concealed by the People of the
Book (Al ‘Imran 3:93), and the enabling of believers to derive lessons and admonition (Yasuf
12:111) (al-Qattan, 1421, pp. 317-318).

In numerous verses of the Qur'an, particular emphasis is placed on the remembrance of
exemplary individuals and prophets through expressions such as, "And mention Mary in the Book"
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(Maryam 19:16), "And mention Abraham in the Book" (Maryam 19:41), and "And mention Moses
in the Book" (Maryam 19:51). In this particular context, the Qur'an assigns a significant role to the
prophets and recounts their lives through the medium of narrative discourse. These narratives may
exhibit a unified and continuous structure, as illustrated by the story of Joseph (Yusuf 12:1-111), or
they may be conveyed through episodes dispersed across different siirahs, as in the case of Moses
(al-Qasas 28:3-35; Ta Ha 20:9-98; al-A ‘raf 7:155).

In accordance with the Qur'anic commandment, "And mention Mary in the Book" (Maryam
19:16), the narrative of Mary is presented in various parts of the Qur'an. These accounts underscore
several extraordinary aspects of her life, including her dedication to the sanctuary (Al ‘Imran 3:35),
the miraculous provision granted to her without measure (Al ‘Imran 3:37), her communication with
the angels (Al ‘Imran 3:42), and her giving birth to a child without a father (Al ‘Imran 3:42; Maryam
19:20-21; al-Anbiya’ 21:91; al-Tahrim 66:12). In addition to these extraordinary attributes, the
Qur'an places particular emphasis on her distinctly human qualities, such as her sense of modesty
(haya’) (Maryam 19:18), her preference for withdrawing from society (Maryam 19:16), and her wish
for death in the face of the severe trial she endured (Maryam 19:23). The present study aims to
examine and analyse these extraordinary characteristics in conjunction with Mary's human qualities,
demonstrating how both dimensions are integrated within the Qur'anic portrayal of her narrative.

1. Mary's Birth and Her Dedication to the Sanctuary

It is possible to posit that Mary's life may be said to commence in the Qur'anic narrative with
the supplication of her mother. Mary's mother (the wife of ‘Imran) dedicated the child in her womb
exclusively to the service of Allah and prayed that her Lord would graciously accept this dedication
(Al ‘Imran 3:35).

In accordance with the tafsir of Mugqatil b. Sulayman (d. 150/767), Mary's mother was
Hannah bint Faqudh, and she was pregnant with Mary when she made the following supplication:
The same source further relates that Mary's father, ‘Imran, was a descendant of the Prophet David
(Dawud) and belonged to the lineage of Ibn Masan, one of the royal families of the Children of Israel
(Mugatil b. Sulayman, p. 271). The same report is also cited in the tafsirs of al-TabarT (d. 310/923)
(al-Tabart, n.d., p. 328) and al-Tha‘labt (al-Tha‘labt, 1436, p. 249). Al-Tabar1 further traces the
genealogy of ‘Imran back to the Prophet David (al-Tabari, n.d., pp. 328-329).

In his Tafsir, Mugatil recounts a report in which ‘Imran poses the following question to his
wife: "What course of action will you pursue if the child to be born is a girl?" (Mugatil b. Sulayman,
p. 272). The same narration is also cited by al-Samarqgandt (d. 373/983), who transmits it on the
authority of al-Kalb1 (al-Samarqandi, n.d., p. 207). It is evident that this report has not been
encountered in any other exegetical source besides these two works. Nevertheless, the narration
suggests that dedicating female children to the sanctuary was not an established practice during that
period. Al-Tabart also cites a report indicating that only male children were customarily dedicated to
the sanctuary at that time (Al-Tabari, n.d., p. 334). In a similar vein, al-Zajjaj (d. 311/923) asserts
that it was customary for people to dedicate their sons to the service of the sanctuary, while such a
practice was not observed with respect to daughters (al-Zajjaj, 1408, p. 401). Al-Zamakhshart (d.
538/1144) also observes that dedicating children to the sanctuary was a well-established and
respected custom among them; however, it was generally reserved for male children. Furthermore,
it is posited that Mary's mother may have nurtured the aspiration of delivering a male offspring (al-
Zamakhshari, 1431, p. 355).

With regard to the Qur'anic expression muharraran ("dedicated" or "consecrated"), Mugqatil
elucidates its signification as denoting "a servant of the sanctuary who is devoted exclusively to its
service and remains untouched by worldly affairs" (Mugqatil b. Sulayman, 1423, p. 271). Al-Tabar1
cites numerous reports stating that Mary's mother dedicated her vow exclusively to the worship and
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service of Allah and to the service of His sacred sanctuary, thereby freeing her child from all other
worldly occupations (al-Tabari, n.d., pp. 331-333). Al-Tustar1 (d. 283/896) offers an interpretation
of the term that denotes detachment from worldly attachments and carnal desires, signifying
complete devotion to Allah and to the service of the sanctuary (al-TustarT, 1423, p. 48). Al-Maturidi
(d. 333/944) understood it to signify the liberty to engage in worldly endeavours and other secular
concerns, allowing an individual to dedicate their undivided attention to religious worship. Citing a
report from Ibn ‘Abbas, he further elucidates the expression as signifying sincerity and purity in
devotion to Allah, in conjunction with service in the sanctuary (al-Maturidi, 1426, p. 357).

Al-Mawardi (d. 450/1058) provides a comprehensive overview of the three principal
interpretations of the term. The first definition states that it is "one exclusively devoted to worship
and wholly dedicated to Allah." The second interpretation is that of a servant responsible for the
service of the sanctuary. The third interpretation is that of a person "liberated from worldly
attachments and devoted to obedience to Allah" (al-Mawardi, n.d., p. 387). The employment of this
particular expression thus signifies that Mary was intended to be detached from worldly occupations
and devoted entirely to the service of Allah. Consequently, the verse under scrutiny appears to
demonstrate that the mother's intention was to ensure that her daughter remained detached from
worldly concerns and committed exclusively to the worship and service of Allah.

Although dedicating female children to the sanctuary does not appear to have been an
established practice during that period, Allah graciously accepted Mary's mother's sincere
supplication in the best possible manner (Al ‘Imran 3:37).

2. Mary's Miraculous Provision without Measure

Mary's mother gave birth to her, and because the child was a girl, the Qur'an states that "the
male is not like the female," while at the same time affirming that Allah accepted her dedication in
the best possible manner (Al ‘Imran 3:36-37). In this context, particular attention is drawn to Mary's
mother's statement, "I have given birth to a girl" (Al ‘Imran 3:36), followed by the divine declaration,
"And Allah knew best what she had given birth to; the male is not like the female" (Al ‘Imran 3:36).
Al-TabarT reports a series of traditions indicating that Mary's mother had hoped to bear a son whom
she could dedicate to the service of Allah. As posited by another account, upon the birth of her
daughter, it is possible that she expressed sentiments of disappointment, as her expectations had not
been realised (al-Tabari, n.d., pp. 333-335). Al-Tabari further elucidates that the expression "the
male is not like the female" alludes to the prevailing conception that male children were deemed
more appropriate for service in the sanctuary (Al-Tabari, n.d., pp. 335-336). Ibn Ab1 Hatim (d.
327/938) also records these narrations (Ibn Abt Hatim, 1419, p. 637). Al-Maturidi (d. 333/944), for
his part, interprets Mary's mother's statement as an implicit plea that, should her child not be regarded
as suitable for the purpose she had intended before Allah, her act of devotion embodied in the vow
might nevertheless be accepted (Al-Maturidi, 1426, p. 358).

Commenting on the same verse, al-Qushayr1 (d. 465/1072) provides a definition of muharrar
as "one who is not subject to the servitude of any created being." He then goes on to explain that
Allah had, by His eternal decree, freed Mary from enslavement to worldly occupations under all
circumstances. Upon the birth of a daughter to Mary's mother, subsequent to the making of such a
vow, a sense of embarrassment was experienced, and it was assumed that the daughter would not be
suitable for such complete consecration. Al-Qushayri thus remarks that, whilst outwardly "the male
is not like the female", once Allah accepts a person, every kind of extraordinary manifestation may
proceed from that individual (Al-Qushayri, 1431, p. 237).

The divine statement, "And Allah knew best what she had given birth to" (Al ‘Imran 3:36),
serves to emphasise the unique status of the newborn child while also indicating that Mary's mother
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could not yet comprehend the nature of the divine favour bestowed upon her. As al-Zamakhshar1
elucidates, the implication is that Allah possessed exclusive knowledge of the true significance of
the child she had delivered and the consequential events that would ensue, for He would designate
both Mary and her son as symbols for all of humanity (al-Mu’miniin 23:50). As Mary's mother was
not privy to this divine plan, she consequently experienced profound disappointment and sorrow (al-
Zamakhshari, 1431, pp. 355-356). These observations constitute al-ZamakhsharT's interpretation of
the verse. Consequently, Mary was granted abundant provisions by Allah.

The Qur'an states that whenever Zechariah (Zakariyya) entered the sanctuary where Mary
was staying, he found provisions in her presence. When he asked her about the source of this
sustenance, Mary replied that it was from Allah (Al ‘Imran 3:37).

With regard to the aforementioned verse, a report transmitted by Mugqatil b. Sulayman states
that Zechariah (Zakariyya) discovered fruits and vegetables that had ripened abnormally early in the
presence of Mary (Mugqatil b. Sulayman, p. 273). In response to the query regarding the provenance
of these provisions, Mary attributed them to Allah (al-San‘ani, 1419, p. 76). In addition, Al-Tabar1
has documented numerous narrations suggesting that Mary was presented with fruits that were not
in season (Al-Tabart, n.d., pp. 353-356). In contrast, he cites a single report suggesting that these
provisions were brought to her by a carpenter (al-Tabari, n.d., p. 357). According to another
explanation recorded by al-TabarT, Zechariah's astonishment stemmed from the fact that Mary kept
the place where she resided locked, thereby excluding the possibility that the food had been brought
to her by someone else (al-Tabari, n.d., p. 359).1t is also reported that whenever Zechariah visited
Mary, he found winter fruits during the summer and summer fruits during the winter (al-Maturidi, p.
359). In addition, several narrations report that Zechariah, who had exclusive access to Mary's place
of worship, was astonished upon finding provisions with her and therefore inquired about their source
(al-Samarqgandi, p. 209; al-Tha‘labi, p. 271).

Conversely, there are scholars who argue that this incident should not be regarded as
extraordinary, but rather as an ordinary occurrence. Rashid Rida (d. 1935), for instance, contends
that the query posed by Zechariah concerning the provenance of the provisions, and Mary's response
attributing their origin to Allah, constitute a wholly natural dialogue. This is predicated on the
fundamental belief that, in the ultimate sense, all provision emanates from Allah (Rashid Rida, 1990,
p. 241). In a similar vein, following the citation of the pertinent verse, Sayyid Qutb (d. 1966) asserts
that there is no necessity to engage with the various narrations concerning the incident, and that it is
sufficient to comprehend the provision as divinely blessed (Sayyid Qutb, 1972, p. 393). However, it
is challenging to perceive this occurrence as merely ordinary. Had the occurrence been entirely
commonplace, it is unlikely that Zechariah would have been surprised, nor would he have felt the
need to ask Mary about the source of the provisions. Instead, the astonishment and inquiry concerning
the origin of the phenomenon strongly suggest that the incident possessed an extraordinary
dimension.

Exegetical works proffer a plethora of interpretations concerning the meaning of the term
mihrab mentioned in the verse. According to certain commentators, the term referred to a place of
worship (mosque or sanctuary) during that period. It has been posited by some scholars that
Zechariah constructed for Mary an elevated chamber accessible only by a ladder (al-Zajjaj, 1408, p.
403; al-Wahidi, 1430, p. 206; al-Sam‘ani, 1418, p. 314; al-Razi, 1420, p. 206). By contrast, other
scholars have proposed that the chamber was a secluded place reached through several doors, where
Mary resided (ibid.). In light of these elucidations, exegetes observe that Zechariah was taken aback
to discover provisions in Mary's presence (al-Zamakhshari, 1431, p. 308). The reports indicate that,
in the absence of Zechariah, no other individual was able to gain access to the location where Mary
was residing, and that she remained there in solitude. Consequently, it can be deduced that the
provisions found with Mary had not been brought by another person.
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In discussing Allah's provision of sustenance to Mary without measure, al-Razi (d. 606/1210)
asserts that this verse serves as a primary evidence for the authenticity of karamat al-awliya’ (the
miraculous gifts bestowed upon the friends of Allah). According to the aforementioned source, the
presence of provisions with Mary is indicative of a supernatural and extraordinary event. Having
advanced this view, al-Razi seeks to substantiate it from several perspectives. The argument is
posited that the provision granted to Mary signifies the exalted nature of her spiritual rank, the
nobility of her status, and the honour bestowed upon her. This interpretation is argued to be fully
consistent with the context of the verse. Furthermore, it is posited that the utilisation of the indefinite
form (nakirah) of the word rizq ("provision") serves to underscore the greatness and magnificence of
the provision itself, thereby suggesting its extraordinary character. Al-Razi further contends that had
there been an absence of extraordinary events manifested through both Jesus and Mary, the Qur'anic
statement, "And We made her and her son a sign for all the worlds" (al-Anbiya’ 21:91), would
concomitantly diminish in its significance. Furthermore, the presence of fruits that were not available
at the time of their consumption is regarded as compelling evidence for the miraculous nature of the
event. Furthermore, the interpretation of Zechariah's supplication at that specific location, wherein
he prayed for righteous offspring, is understood as additional corroboration that the provision
bestowed upon Mary represented an extraordinary occurrence that transcended the ordinary course
of nature. According to al-Razi, upon witnessing this supernatural event, Zechariah realised that what
had occurred for Mary could likewise occur for himself. Consequently, despite his advanced age and
his wife's infertility, he prayed to Allah to grant him a child, thereby expressing his hope that the
same divine power manifested in Mary's case might also be manifested in his own (al-Razi, 1420, p.
607).

Zechariah's inquiry into the provenance of the provisions present in Mary's custody, along
with her assertion that they were bestowed by Allah and that Allah provides for whom He chooses
without measure (Al ‘Imran 3:37), served as a substantial source of inspiration and reassurance for
him (al-Maturidi, 1426, p. 360). In response to this occurrence, Zechariah turned to Allah in
supplication, requesting the gift of a child (Al ‘Imran 3:38). It is recorded in the Quran that Allah
accepted his prayer and gave him the glad tidings of the birth of John (Yahya) (Al ‘Imran 3:39).
However, due to his advanced age and his wife's infertility, Zechariah received this divine promise
with a profound sense of astonishment, expressing his bewilderment at the possibility of such an
event. In response, Allah reminded him that creation is effortless for Him (see Al ‘Imran 3:40). This
narrative demonstrates that, despite his prophetic status, Zechariah retained his human nature and
responded with entirely natural human emotions.

With the exception of the mention of Zechariah's guardianship over Mary and the miraculous
provision bestowed upon her, the Qur'an provides relatively little information concerning her life in
the sanctuary. Given the absence of evidence substantiating the practice of dedicating female children
to the sanctuary during that historical period, it can be deduced that Mary was the sole female
resident, with the exception of Zechariah, who assumed responsibility for her care. This suggests
that, excluding Zechariah, there was no one else to provide care and support for Mary. Such
circumstances would naturally have contributed to a profound sense of loneliness. From this
perspective, the provision of sustenance to Mary without measure by Allah may also be interpreted
as a manifestation of divine consolation and care bestowed upon her.

3. The Sending of the Angel to Mary and the Annunciation of the Birth of Jesus

In the Islamic scriptures, it is stated that Allah chose Mary and exalted her above all other
women (Al ‘Imran 3:42). The profound responsibility that accompanied such divine election and
distinction is therefore self-evident. This responsibility was realised through the announcement to
Mary of the forthcoming birth of the Messiah, Jesus (‘Isa) (Al ‘Imran 3:45). However, it was only
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after the angel materialised before her in human form that the good news was conveyed (Maryam
19:17). It is evident that the conception of a human being is an effortless process for Allah. Although
Mary's conception without the agency of a human father was likewise easy for Allah — who merely
says "Be," and it is (kun fa-yakiin) — it nevertheless constitutes an extraordinary event from the human
perspective.

Al-Maturidi has observed that the Qur'anic expression "We sent to her Our Spirit" (Maryam
19:17) could initially suggest that the "Spirit" refers to Jesus himself. However, given the Qur'anic
reference to the angel Gabriel (Jibril) as Ruh ("the Spirit") (cf. al-Zamakhshari, 1431, p. 9), it is more
probable that the Spirit mentioned in this verse is indeed Gabriel (al-Maturidi, 1426, p. 227).

Al-ZamakhsharT (d. 1122) posits that the significance of Gabriel's (Jibril's) manifestation as
a well-proportioned and handsome human being lies in its capacity to instill calm and foster a sense
of familiarity in Mary. It is conceivable that if Gabriel had appeared in his angelic form, Mary might
have been frightened, fled from him, and consequently failed to hear the message he had come to
convey. Furthermore, despite Gabriel's remarkably appealing physical appearance, Mary's immediate
seeking of refuge in Allah serves to underscore her chastity and piety (al-Zamakhshari, 1431, p. 9).

Al-Sha‘raw1 proffers an alternative interpretation of Gabriel's manifestation in human form,
proposing that it serves to instill solace and conviction within Mary's heart. Had she not personally
witnessed the angel, it is possible that she might have retained doubts concerning the nature of her
experience. It is conceivable that she may have imagined that someone had approached her in her
sleep, rendered her unconscious, or touched her without her knowledge. By manifesting before her
in human form, delivering the auspicious news of a son, and engaging her in direct discourse, Gabriel
facilitated Mary's firsthand observation of the event, thereby assuaging any lingering uncertainty and
bestowing upon her an unshakeable sense of reassurance (al-Sha‘rawi, 1414, p. 196).

Despite the angel's manifestation in human form and the subsequent announcement of the
forthcoming birth of a son, this event cannot be considered as ordinary or as having been previously
experienced by Mary. In the presence of such an exceptional event, Mary found it challenging to
mask her astonishment. She expressed her bewilderment by posing the question of how she could
possibly have a child when no man had ever touched her (Maryam 19:20). Her assertion that no
human had touched her suggests that she understood childbirth to be subject to the conventional
biological relationship of cause and effect, and regarded any alternative as implausible (al-Maturidi,
1426, p. 228). This reaction is indicative of Mary's human nature. Despite having been selected and
honoured by Allah, she was still a human being and thus possessed the same natural human
characteristics. A similar pattern was previously observed in the case of Zechariah. Upon receiving
the auspicious news of the birth of John (Yahya), he too expressed astonishment and openly declared
his amazement at the occurrence of such an event. Consequently, despite their divine bestowals, the
prophets retained their human nature and exhibited responses that are a natural consequence of being
human.

It is evident that there exist interpretive approaches which do not regard the annunciation to
Mary or her giving birth to a child without a father as an extraordinary or miraculous event. For
instance, when commenting on the verse "Indeed, the likeness of Jesus before Allah is as the likeness
of Adam" (Al ‘Imran 3:59), Elmalili Hamdi Yazir (d. 1942) hypothesises that, in the case of Mary's
conception of Jesus, it is conceivable that the human body might possess characteristics of both sexes.
Furthermore, Yazir (2016, p. 101) posits that Jesus' birth could be interpreted within the scope of
such a possibility. Building upon this suggestion, some contemporary exegetes have argued that,
rather than immediately classifying the event as miraculous, it may be more appropriate to seek
explanations within the framework of natural causality (Oztiirk, 2021, p. 274).

It is important to note, however, that Yazir presents this explanation not as an established
conclusion, but merely as a possibility. It is therefore the opinion of the present author that it is
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inappropriate to elevate speculative possibilities above the apparent meaning of the revealed text. In
a similar vein, Hikmet Zeyveli cites an explanation originating from an internet source, arguing that
the miracles mentioned in the Qur'an possess scientific explanations and that those which currently
appear inexplicable simply await future scientific discovery. In this context, he attempts to explain
Mary's fatherless conception of Jesus by suggesting that she may have had Klinefelter syndrome.
This chromosomal condition is characterised by the possession of both male and female
chromosomal characteristics, and the argument is put forward that, under appropriate conditions, an
ovum could develop into an embryo without fertilisation (Zeyveli, 2022, pp. 122—123). However,
the reliability of this source is considered to be questionable, and there is an absence of compelling
evidence to substantiate the claim. In this study, the creation of Jesus in Mary's womb without a
human father is explored as a mode of divine creation, and the implications of this event as a miracle
are discussed. The hypothesis that this phenomenon is explicable through Klinefelter syndrome
appears to be highly implausible (Bakkal, 2020). In a similar vein, Mehmet Okuyan (2005, p. 155)
asserts that Mary's childbirth without a father was indeed a miraculous event. However, Okuyan also
contends that the attempt to comprehend or rationalise the nature of this miracle does not inherently
pose a problem. Abii Zahrah (n.d., p. 300) similarly states in his tafsir that Mary's conception and the
birth of Jesus involved numerous miraculous aspects. He therefore argues that conjectural
interpretations lacking textual support should not be allowed to supersede the explicit meaning of the
revealed text.

In conclusion, Mary's childbirth of Jesus without the agency of a human father is best
understood as a supernatural and extraordinary event. Nevertheless, as demonstrated by the foregoing
examples, recent years have witnessed the emergence of interpretations seeking to explain such
miracles within the framework of natural cause-and-effect relationships (Yazir, 2016, p. 101; Oztiirk,
2021, p. 274; Zeyveli, 2022, p. 122; Okuyan, 2005, p. 155). While these interpretations are not
regarded as definitive, they are considered to be speculative possibilities, provided that they are not
presented as definitive explanations or placed above the explicit testimony of the Qur'anic text.

4. The Question of Mary's Prophethood

The question of whether Mary should be regarded as a prophet remains unresolved within
the Islamic scholarly tradition. It has been posited by certain scholars that Mary could be regarded
as a prophet, on the basis that she received divine revelation and communicated directly with the
angel Gabriel (Jibril) (al- Qurtubi, 1384, p. 90). Conversely, other scholars posit that women are
incapable of becoming prophets, citing the Qur'anic verse, "We did not send before you except men
to whom We revealed" (al-Nahl 16:43), as substantiating evidence that prophethood is exclusively
limited to men (al-Maturidi, 1426, p. 508; al-Razi, 1420, p. 210).

Al-Maturidi interprets the verse in which Allah chooses Mary and exalted her above all other
women (Al ‘Imran 3:42) as referring to her exclusive devotion to the worship and service of Allah
and to her giving birth to Jesus without a human father. However, he does not regard this distinction
and elevated status as evidence of her prophethood. Instead, he interprets her election as a
manifestation of exceptional piety and divine favour, without equating it with prophetic office (al-
Maturidi, 1426, p. 367).

In his work al-Mujarrad, Ibn Firak (d. 406/1015) transmits the following view from al-
Ash‘ari (d. 324/935-36) concerning the distinction between the terms nabi (prophet) and rastl
(messenger). According to al-Ash‘ari, the term nabi carries two possible etymological meanings. The
etymology of the term is derived from the root n-b-’, which carries the meaning of "to inform". In
this context, the term refers to an individual who is entrusted with the responsibility of conveying
messages or information from Allah. Alternatively, the term may be derived from nabwabh, signifying
"elevation" or "high status," thus denoting a person of exalted rank and distinction. Accordingly, a
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nabi is defined as either one who conveys divine revelation or one who possesses an elevated and
distinguished status. In contrast, the term "rasiil" is defined as "one who is sent," thereby signifying
an individual entrusted with the responsibility of conveying divine messages from Allah,
encompassing His directives, acts of worship, assurances, and admonishments, to humanity. On this
basis, it can be concluded that every rasiil is necessarily a nabi, whereas not every nabi is a rasul. Al-
Ash‘ari (d. 935) further maintains that there were four women who were nabiyyat (female prophets),
although none of them held the rank of rastl (Ibn Firak, n.d., p. 174).

Al- Qurtubt (d. 671/1273) documents two primary perspectives concerning Mary's
prophethood. The first of these maintains that Mary was a prophet because Gabriel (Jibril) was sent
to her and spoke directly with her. The second of these arguments opposes this conclusion, proposing
that Mary was not a prophet despite her encounter with Gabriel. According to this perspective,
Gabriel manifested as a human entity and engaged with the woman in this manner. This event is
analogous to Gabriel's appearance before the Prophet Muhammad in the form of Dihyah al-Kalbi,
during which he conversed with the Prophet. Consequently, Gabriel's discourse with Mary does not
inherently substantiate her prophetic status. Nevertheless, al- QurtubT's discussion suggests that he
regarded the first opinion—that Mary was a prophet—as the stronger and more preferable position
(al- Qurtubi, 1384, p. 90).

Al-Suyuti (d. 911/1505), in his marginal commentary (hashiyah) on al-Baydawi's (d.
685/1286) tafstr, challenges the claimed scholarly consensus (ijma‘) that Allah did not send any
female prophets and states that the view affirming Mary's prophethood is well known. Furthermore,
al-Subki's argument is cited, proposing that Mary's inclusion alongside the prophets in Sirat al-
Anbiya’ serves as substantial evidence in support of her prophethood (al-Suyitt, 1424, p. 531).

The question of whether Mary should be regarded as a prophet is not the primary focus of
the present study. However, while the perspective that Allah did not appoint female prophets is more
widely accepted in the Islamic tradition, it is crucial to acknowledge that every prophet was born of
a woman. It can thus be concluded that, despite the fact that women are not generally regarded as
prophets, they are regarded as the mothers of prophets. In this regard, Mary's status as the mother of
Jesus has been widely recognised as a distinctive and singular role, one that has been regarded as the
mother of a prophet. Moreover, given the extraordinary divine favours bestowed upon her, the
possibility that she may be regarded as a nabiyyah (female prophet) cannot be discounted.

5. The Birth of Jesus (‘Isa)

Following the announcement of the birth of Jesus, Mary conceived and withdrew to a remote
location, distancing herself from others (Maryam 19:22). The depiction of the mother as being alone
during childbirth symbolically underscores the notion that loneliness can manifest in both physical
and psychological dimensions. In this context, solitude is not presented as a voluntary choice but as
an unavoidable separation. Mary's social isolation serves to underscore her inherent human nature.
Despite the angelic visitation that announced the birth of her son, she was still burdened with the
profound challenge of childbirth without the presence of a human father.

The accusations made against Mary by her community instigated a process of social
stigmatisation that was centred upon her identity as a woman. According to Erving Goffman's theory
of "stigmatized identity," when an individual is perceived to have violated prevailing social norms,
that perceived violation comes to define the individual's entire social identity, resulting in the
construction of a "negative identity" (Goffman, 2022, pp. 1-4). Mary experienced anxiety due to the
possibility of being subjected to social exclusion as a result of her unmarried state. In expressing the
immense burden she was carrying, she exclaimed, "If only I had passed away before this, and had
become a thing forgotten and out of sight!" (Maryam 19:23). This statement once again underscores
Mary's profoundly human character. This demonstrates that, despite being chosen by Allah, prophets,
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righteous servants, and those of exceptional spiritual rank are, in essence, human beings who
naturally experience and express deeply human emotions and reactions.

Al-ZamakhsharT offers an interpretation of this verse, suggesting that Mary's desire to have
died and been forgotten was a natural consequence of the profound sense of shame experienced by
human beings in such circumstances. The author further emphasises that this reaction should not be
interpreted as a form of dissatisfaction with Allah's decree or as a consequence of the burden of
proving her innocence. Mary was acutely aware of the exalted status that Allah had bestowed upon
her, a spiritual station that only a select few are capable of bearing with steadfastness (al-
Zamakhshari, 1431, p. 12).

Al-Raz1 also addresses the question of why Mary wished for death and oblivion despite
having already received the glad tidings of Jesus' birth. He elucidates that the profound sense of
dislocation engendered by her seclusion, coupled with the anticipated verbal assaults from her peers,
momentarily obscured her from comprehending the celestial promise concerning Jesus. Furthermore,
he observes that individuals who are considered righteous and who undergo severe trials have often
displayed similar reactions. In this regard, he cites reports stating that Abt Bakr wished to be a fruit
on a tree pecked by birds, ‘Umar wished to be a straw lying on the ground, ‘Al declared during the
Battle of the Camel, "Would that I had died twenty years before this," and Bilal al-Habashi wished
that he had never been born. According to al-Razi (1420, p. 526), such statements illustrate that
expressions of this nature are not unusual among righteous individuals when confronted with
exceptionally severe hardship and tribulation.

As previously mentioned, a number of potential explanations have been advanced to account
for Mary's decision to withdraw to a secluded location. However, the Qur'anic verse itself contains
no explicit indication supporting any particular interpretation of these possibilities (Gokkir, 2009, p.
96). However, Mary's decision to withdraw from society and her expressed wish for death lend
considerable support to the view that she experienced an intense sense of loneliness, emotional
distress, and apprehension in the face of the extraordinary trial that confronted her.

6. Divine Consolation and Inner Strength

A notable element of the narrative is the divine consolation bestowed upon Mary in the
moment of her profound solitude. The reassurance given to her not to grieve, in conjunction with the
revelation that Allah had caused a stream to flow beneath her (Maryam 19:24), constitutes in itself
an extraordinary event. Nevertheless, exegetical literature presents divergent opinions regarding the
identity of the individual who addressed Mary on this occasion. Al-Tabar1 (d. 310/923) records a
plethora of narrations identifying the speaker as either Jesus or an angel. He cites numerous reports
that lend support to both the view that the speaker was Gabriel (Jibril) and the view that it was the
infant Jesus. Following the presentation of these narrations, al-TabarT concludes by stating that he
himself inclines to the opinion that the speaker was Jesus (al-TabarT, n.d., pp. 172—-175).

Similarly, the account of Mary shaking the trunk of the date palm after withdrawing from
society, whereupon fresh dates fell for her (Maryam 19:25), has also been understood in the
exegetical tradition as possessing an extraordinary character. In his Tafsir, Muqatil b. Sulayman
states that the date palm had been dry but became green when Mary shook it (Muqatil b. Sulayman,
p. 625). In addition, Al-TabarT has documented numerous reports indicating that the season was
winter, that the dry branches became green when Mary shook the tree, and that fresh dates
subsequently fell from it (Al-TabarT, n.d., p. 178).

Al-Zamakhshar1 elucidates that the provision of dates and water to Mary served two
complementary purposes: to satisfy her physical need for sustenance and to provide solace and
reassurance to her spirit through a miraculous occurrence (Al-Zamakhshari, 1431, p. 14).
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Al-Razi (d. 276 AH) offers a similar interpretation, maintaining that these provisions were
granted both to meet Mary's bodily needs and to console her through the manifestation of a divine
miracle, thereby strengthening and reassuring her heart (al-Razi, 1420, p. 528).

Al-Baydawt also states that Mary wished for death and oblivion because of the shame she
experienced and her fear of people's accusations and reproach. The author expounds on the notion
that Allah is the source of inspiration for the figure in question, assuring her of the manifestation of
a divine miracle, and offering consolation through the provision of dates, which are particularly
conducive to women in the postpartum state (al-Baydawi, 1418, pp. 8§-9).

Mary's wish for death and to be forgotten is indicative of the immense burden of the
experience she was undergoing, and indicates that she anticipated the severity of the public reaction
she would face (al-Shingit1, 1995, p. 390). It is evident that the subsequent accusations directed
towards her, asserting that she had committed an act of disgrace (Maryam 19:27), despite the
acknowledged righteousness of her parents (Maryam 19:28), substantiate that her apprehensions
were well founded (al-Shingti, 1995, pp. 390-391). These reactions also constitute indirect evidence
of the extraordinary nature of Jesus' birth. In the event that Mary had conceived and given birth
within the context of matrimony, it would have been unnecessary for her to provide justification to
her community. Furthermore, the profound significance attributed to her withdrawal from society
and her wish for death, as reflected in the Qur'anic narrative, would not have been observed.

A thorough examination of Mary's life reveals that she was bestowed with numerous divine
favours, including miraculous provision without measure, the visitation of an angel, and direct
reception of divine revelation. Concurrently, her profound yearning for death and her wish to be
consigned to oblivion serve to underscore the immense psychological burden of the ordeal she
endured. Despite having personally witnessed manifestations of divine power, she nevertheless
expressed such a wish, indicating the depth of her sorrow and emotional exhaustion. It is evident
that, despite Mary's unparalleled status among women, as a result of Allah's election, she was still a
human being, inherently characterised by innate human emotions. Her responses during these events
provide a clear illustration of the profoundly human dimension of her character.

Conclusion

The Qur'anic narratives, which constitute a significant component of the Qur'an's content,
occupy a central place in its message when their purposes are taken into consideration. The
fundamental principles of tawhid are conveyed through these narratives, either directly or indirectly.
It is evident that the most notable of these is the narrative of Mary (Maryam). In contrast to the
prevailing customs of her time, Mary lived an isolated life in the sanctuary, separated from her
family. This circumstance inevitably imposed considerable human and emotional challenges upon
her.

A thorough examination of the life of Mary reveals that it is characterised by both the
extraordinary and the supernatural, in addition to the profoundly human. Her dedication to the
sanctuary at a tender age resulted in her separation from ordinary social life and her upbringing in
relative isolation. This circumstance served to increase her vulnerability as a human being; however,
it also served as a preparatory stage through which she was made ready for the demanding trials
ordained by divine providence. Consequently, Mary's early life can be regarded as a distinctive
period in which human fragility and divine preparation are intricately interwoven.

During this period of solitude in the sanctuary, Mary's election by Allah, her exaltation above
all other women, and the extraordinary favours bestowed upon her reveal the supernatural dimension
of her narrative. According to the Qur'anic account, upon each occasion that Zechariah paid a visit
to Mary, he discovered that provisions had already been laid out for her. His astonishment at these
provisions led him to inquire about their source. Confronted with this extraordinary event, Zechariah
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was inspired to turn to Allah in sincere supplication, and in response to his heartfelt prayer, Allah
granted him the glad tidings of the birth of John (Yahya).

The astonishment and wonder displayed by both Mary and Zechariah in response to these
events serve to highlight their human nature. This feature is of particular significance, as it
demonstrates that while the Qur'an emphasises divine election, it also gives prominence to the
emotional responses of those whom Allah has chosen. Despite the fact that certain commentators
have interpreted Mary's miraculous provision in the sanctuary as an ordinary rather than a
supernatural occurrence, the fact that Mary resided there in isolation, had no one else to provide for
her, and that Zechariah himself reacted with evident astonishment provides substantial support for
the extraordinary character of the event. In this respect, Mary's life provides a striking example of
manifestations of divine power intimately interwoven with authentic human emotions.

Mary's childbirth without the agency of a human father constitutes one of the most
remarkable extraordinary events in her life. Despite the fact that certain interpretations have sought
to explain this event in natural rather than supernatural terms, the Qur'an's explicit emphasis on
Mary's question of how she could conceive despite never having been touched by a man clearly
underscores its miraculous character. Her subsequent withdrawal from society, her fear of public
reaction, and her wish to be forgotten — even to die — reveal the simultaneous presence of both the
divine and the human dimensions within this narrative. Her trepidation regarding the public's reaction
stemmed from the acknowledgment that she lacked the capacity to articulate an occurrence that lay
beyond the confines of the conventional human experience. Furthermore, her yearning for oblivion
and death can be interpreted as a reflection of profoundly human emotions and innate psychological
responses. Consequently, despite having personally observed and experienced extraordinary
manifestations of divine power, Mary remained a human being capable of experiencing genuine
human emotions and displaying natural human reactions.

Following the birth of Jesus, it is argued that Allah's consolation of Mary and His provision
of water and fresh dates constitute extraordinary manifestations of divine care. It is evident that by
providing sustenance to her after childbirth and offering reassurance to alleviate her grief, Allah not
only addressed her physical needs but also provided emotional solace. These acts are considered
further manifestations of the divine favour bestowed upon Mary. The feelings of shame, anxiety, and
helplessness that accompanied her inability to explain the fatherless birth of her child were, at least
in part, alleviated through this divine consolation and gracious support.

The present study demonstrates that the individuals portrayed in the Qur'an as Allah's chosen
servants, despite being endowed with exceptional divine favours, ultimately remain human beings.
The analysis of Mary's narrative demonstrates that the presence of extraordinary experiences does
not negate the human qualities or natural emotional responses of these chosen individuals.
Conversely, the findings suggest that divine election is not incompatible with authentic emotional
and psychological responses. In this respect, Mary's profound experiences of fear, sorrow, and
loneliness illustrate that the Qur'an does not portray its chosen servants as idealized or superhuman
figures; rather, it presents them as exemplary individuals who live within the realities of human
existence and remain subject to the limitations of human nature.

The findings of this study further suggest that the integration of divine election with human
emotion strengthens the exemplary value of the Qur'anic narratives and highlights the extent to which
the Qur'anic message addresses fundamental aspects of human nature. This demonstrates that, for
the distinguished individuals entrusted with conveying the divine message, the coexistence of the
extraordinary and the human is not only inevitable but also an essential and functional dimension of
their divinely ordained mission.
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Hz. Meryem Kissasinda Dikkat Ceken Harikulade Unsurlar ve Beseri Zorluklarin Analizi

Giris

Kur’an-1 Kerim, muhataplarina hakikati kimi zaman dogrudan, kimi zaman ise kissalar
araciligryla sunmaktadir. Bu anlatim bic¢imi, hakikatin idrak edilmesi ve igsellestirilmesi agisindan
onemli bir iglev gérmektedir. Bu baglamda Hz. Meryem kissasi, igerdigi harikulade ve beserl
unsurlar araciligiyla, Allah tarafindan sec¢ilmis sahsiyetlerin ilahi goérevleri ile insani ydnlerini
birlikte tasidigini gosteren dikkat ¢ekici bir 6rnek olusturmaktadir. Bu calisma, Hz. Meryem’in
sahsinda tezahiir eden s6z konusu iki yonlii yapiy1 ele almakta; onun hayatinda bu ¢ift boyutlu roliin
mahiyetini ve nasil anlamlandirilmasi gerektigini analiz etmeyi amaglamaktadir.

Calismada Hz. Meryem’in hayati ile ilgili ayetler, tefsir kaynaklarinda sistematik ve
kronolojik bir sekilde taranmustir. Igerik analizi yontemiyle konuyla ilgili tefsirler taranarak
arastirmanin taslagina uygun olarak islenmistir. Konu, ayetler ekseninde ele alindigindan genellikle
ayetlere yapilan tefsirler iizerinden agiklamalara yer verilmistir. Kullanilan tiim ayetlerin Tiirkge
mealleri Diyanet isleri Baskanligimin yeni mealinden alinmustir.

Konu hem Islam’da hem Hiristiyanlikta &nemli bir isim olan ve Kur’an’da ad1 cokga gecen
tek kadin ile alakali oldugundan, onunla ilgili yapilmis ¢ok sayida ¢alisma mevcuttur. Bu mevzu ile
dogrudan alakali yapilmig bilimsel makalelerden bazilari su sekilde siralanabilir. Ayetler ekseninde
Hz. Meryem ve Hz. Isa hakkinda genel bilgiler ihtiva eden “Kur’an-1 Kerim'e Gére Hz. Meryem ve
Isa (a.s.)” (Giig, 1991) isimli ¢aligma alandaki eski ve kapsamli aragtirmalardan biridir. “Kur'an'da
Hz. Meryem Mucizesi” (Okuyan, 2005) adli ¢alisma, Hz. Isa’nin diinyaya gelmesinin mucizevi
oldugunu ve bunun mabhiyetini agiklamayr Oncelemistir. “Kur’an-1 Kerimde Hz. Meryem’in
Hamileligi ve Kendisine Gonderilen Ruh” (Karaca, 2015) makalesi, gonderilen ruhun mahiyeti ve
arka planindaki hakikati ortaya ¢ikarmayi hedeflemistir. “Islom Tasavvufunda Hz. Meryem”
(Cubukcu, 2019), onun tasavvufi eserlerdeki ele almisimni; “Isari Tefsirlerde Hz. Meryem” (Ay,
2011), Isarf tefsirlerdeki konumunu; “Kurtubi Tefsiri’nde Hz. Meryem” (Efe, 2018) ¢alismasi ise
Kurtubi’nin yaklagimina gore konuyu ele almistir. “Hz. Meryem ve Kadimin Giicti” (Giiler, 2016)
calismasi ise onun basina gelen hadiselere karsi dik durmasi ve mukavemet gostermesine vurgu
yapmustir. Ancak bu arastirmalarda Hz. Meryem’e bahgedilen ilahi inayet ve ikramlarin yaninda,
karsilastig1 psikolojik, duygusal zorluklar ve bunlar karsisinda gosterdigi beseri refleksler ya goz ardi
edilmis ya da yiizeysel kalmigtir. Calismamiz; onun hayat1 6rnekliginde, secilmis olmanin sadece
tabiatiistii yonlerle 6n plana ¢ikmadigi, duygusal ve insani yonlerin de dikkat cekici oldugu
hakikatine vurgu yapmaktadir.

Harikulade sdzciigii ‘bozmak, yirtmak, delmek’ anlamlarina gelen (Ragip el-Isfehani, 1412,
s. 279) h-r-k (&,*) fiilinden ismi fail olan ‘harik’ ile ‘alisilmis olan sey’ manasina gelen ‘adet’
kelimelerinden olusmus bir tamlamadir. Alisilmist ve normal telakki edileni asan, olaganiistii,
anlamma gelmektedir. (Ozervarl, t.y.) Tartismali bir mesele olmakla birlikte harikuladeler dini
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olanlar ve olmayanlar seklinde iki kategoriye ayrilmistir. Dini olanlar; mucize, irhas, keramet,
madnet, istidrac ve ihanet olarak siralanirken dini olmayanlar ise sihir, sa’beze ve kehanet olarak
siniflandirtlmistir. (Ozervarly, t.y.)

Bu caligma ile ilgili ele alinacak harikuladeler; mucize, keramet ve irhastir. Hz. Meryem
kissasinda anlatilan harikulade hadiseler, farkli kanaatlere gore, bu kategorilerden birine dahil
edildigi i¢in bu kavramlar {izerinde durulacaktir. Peygamberlik iddiasinda bulunan kisiden sadir olan
harikuladeliklere mucize, peygamberlik iddias1 olmayan birinden zuhur eden olaganiistii olaylara
keramet, peygamber olmadan 6nce kiside meydana gelen tabiatiistii olaylara ise irhas denmistir.
(Ciircani, 1428, s. 265) Hz. Meryem’in yasantisinda meydana gelen hadiseleri, yukaridaki tanimlarin
hepsini kapsadig1 icin harikuladde unsurlar seklinde tanimlamanin yerinde olacagi diistiniilmiistiir.

Kissa (i=dll) kelimesi; sozliikte haber, anlati anlamlarina gelmektedir. Cogulu kisastir
(u==dll), (Ibn Manzur, 1414, s. 74) “Kasas” seklinde kullanimi da mevcuttur. (Al-i imran 3/62,
Yusuf 12/3, el-Kasas 28/25) Kur’an-1 Kerim’de gecen, ge¢mis iimmetlerden ve peygamberlerden
bahseden haberlere kisasii’l-Kur’an denmektedir. (el-Kattan, 1421, s. 316). Kissalar ¢ogu zaman
gecmise ait bircok vakayi, iimmetlerin tarihini, belde ve yurtlarin1 kapsamakta; her bir kavmin
izlerini takip etmekte ve onlarin i¢inde bulunduklar1 hali adeta canli bir tablo halinde anlatmaktadir.
(el-Kattan, 1421, ss. 316-317)

Kur’an’daki her bir kissa, sozliilk anlamina da uygun olarak, bizim i¢in haber niteligi
tagimaktadir. Eger Allah bize bunlar1 haber vermeseydi kissalarin anlattigi hakikatler hakkinda bilgi
sahibi olamayacaktik. Zira hali hazirda da sadece Allah’in haber verdigi kadarini bilmekteyiz.

Kur’an kissalar1 birgok amaca matuf olarak zikredilmistir. Bunlardan bazilari; Allah’a
davetin temelini ortaya koymak (el-Enbiya 21/25), her peygambere indirilen seriatin usuliinii
bildirmek, (Had 11/120) peygamberlerin niibiivvetini ispat etmek (Had 11/49), gegmis timmetler
hakkinda bilgi vermek (et-Tevbe 9/70), ehl-i kitabin gizledigi bazi hakikatleri ortaya ¢ikarmak (Al-i
Imran 3/93) ve ibret alinmasim saglamak (Yusuf 12/111) seklinde siralanabilmektedir. (el-Kattan,
1421, ss. 317-318)

Kur’an-1 Kerim’in bircok ayetinde “Kitap ta Meryem’i an (Meryem 19/16)”, “Ibrahim’i an
(Meryem 19/41)”, “Miusa’yr an” (Meryem 19/51) seklindeki ifadelerle ornek sahsiyetlerin ve
peygamberlerin hatirlatilmasina 6zel bir vurgu yapilmaktadir. Bu baglamda Kur’an’da
peygamberlere yer verilmis ve onlarin hayatlarina dair anlatimlar kissalar araciligiyla sunulmustur.
S6z konusu anlatimlar, Hz. Yasuf kissas1 6rnegindeki sekliyle (Yusuf 12/1-111) biitiinciil bir yap1
arz edebildigi gibi, Hz. Miisa orneginde goriildiigii iizere farkli surelere dagilan kesitler (el-Kasas
28/3-35, Taha 20/9-98, el-A’raf 7/155) halinde de aktarilmistir.

“Kitap 'ta Meryem’i de an (Meryem 19/16) buyrugu dogrultusunda Hz. Meryem kissasina
Kur’an’in ¢esitli yerlerinde yer verilmistir. Bu anlatilarda, Hz. Meryem’in mabede adanmasi (Al-i
imran 3/35), kendisine hesapsiz rizik verilmesi (Al-i imran 3/37), meleklerle konusmasi (Al-i imran
3/42) ve babasiz bir sekilde gocuk diinyaya getirmesi (Al-i imran 3/42, Meryem 19/20-21, el-Enbiy4
21/91, et-Tahrim 66/12) gibi olaganiistii hususlar one ¢ikmaktadir. Bununla birlikte onun haya
duygusu (Meryem 19/18), insanlardan uzaklagmay1 tercih etmesi (Meryem 19/16) ve yasadigi agir
imtihan karsisinda Olimii temenni etmesi (Meryem 19/23) gibi insani yonleri de o&zellikle
vurgulanmaktadir. Bu ¢alisma, Hz. Meryem kissasinda, sz konusu olaganiistii nitelikler ile beseri
ozellikleri birlikte ele alip analiz etmeyi amaglamaktadir.
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1. Hz. Meryem’in Diinyaya Gelisi ve Mabede Adanma Siireci

Hz. Meryem’in hayatina, annesinin yaptig1 dua ile baslamak miimkiindiir. Annesi (Imran’in
karis1) karnindaki ¢ocugu S‘ll‘f Allah’a hizmet etmek i¢in adamis ve Rabbinin de bunu kabul
buyurmasini istemisti. (Al-i Imran 3/35)

Mukatil b. Siileyman’in (6. 150/767) tefsirinde, Hz. Meryem’in annesinin Hanne binti Fak{iz
oldugu ve s6z konusu duayi ettigi sirada Hz. Meryem’e hamile bulundugu rivayet edilmektedir. Ayni
kaynakta, Hz. Meryem’in babasi Imran’m ise Hz. Daviid’un soyundan geldigi ve Israilogullari
melikleri arasinda yer alan ibn Masan nesline mensup oldugu belirtilmektedir. ( Mukatil b. Siileyman
s. 271) Ayni rivayet Taberi’nin (Taberd, t.y., s. 328) ve (6. 310/923) Sa’lebi’nin (Sa’lebi, 1436, s.
249) tefsirinde de zikredilmistir. Taberi, Imran’m soyunu Hz. Davud’a kadar devam ettirmistir.
(Taberi, t.y., ss. 328-329)

Mukatil, tefsirinde Imran’in; karisma ‘Eger dogacak ¢ocugun kiz olursa ne yapacaksin?’
dedigine dair bir rivayet nakletmistir. (Mukatil b. Siileyman, s. 272) Ayni rivayeti Kelbi’den naklen,
Semerkandi (6. 373/983) de tefsirinde zikretmistir. (Semerkandi, ty. s. 207.)Bu rivayeti bu iki eser
disinda bagka bir tefsirde goremedik ancak rivayetten, o donemde kiz ¢ocuklarini mabede bagiglama
geleneginin olmadig1 sonucu ¢ikmaktadir. Taberl de o donemde sadece erkek ¢ocuklarinin mabede
bagislandigina dair bir rivayet zikretmistir. (Taberd, t.y., s. 334.) Zeccac (6. 311/923) da o dénemde
insanlarin erkek ¢ocuklarint mabede hizmet etmek i¢in adadiklarini ancak bunun kiz ¢ocuklar1 i¢in
tercih edilmedigini zikretmektedir. (Zeccac, 1408, s. 401.) Zemahseri (6. 538/1144) de mabede ¢ocuk
adamanin onlarda muteber bir durum oldugunu ancak bunun erkek ¢ocuklar i¢in tercih edildigini,
Hz. Meryem’in annesinin erkek evlat istemis olma ihtimalinin de bulundugunu zikretmistir.
(Zemahseri, 1431 s. 355.)

Ayette gecen ‘muharreran’ lafz1 i¢in Mukatil, mabedin hizmetkar1 ve diinya islerinin
kendisine bulasmadigi halis kimse agiklamasini yapmistir.(Mukatil b. Siilleyman, 1423, s. 271)
Taberi, Hz. Meryem’in annesinin adagim sadece Allah’a ibadet etmeye, onun hizmetine, onun kutsal
mekaninin hizmetine vakfettigini, onun disindaki diinyevi islerden azade kildigini ifade ettigi bir¢ok
rivayete yer vermistir. (Taberd, t.y., ss. 331-333) Tisterd, (6. 283/896) diinyaya ait baglardan, nefsi
arzulardan siyrilma ve yalnizca Allah’a ve mabedin hizmetine adanmig olmanin kastedildigini
nakletmistir. (Tisterd, 1423, s. 48) Matiiridi (6. 333/944), gecinme ve benzeri islerden 6zgiir olma ve
sadece ibadetle mesgul olma anlami vermistir. Ibn Abbas’tan rivayetle yine bu lafiz i¢in Allah’a kars
saf ve halis olma ile mescide hizmet etme anlamini vermistir. (Maturidi, 1426, s. 357.) Maverdi (6.
450/1058) de bu lafzin ne anlama geldigi hususunda ii¢ gériis zikretmistir. ilki, bunun “ibadete has
kilimus, yalmzca Allah’a adanmis” anlamina geldigi yoniindedir. Ikincisi, “mabede hizmet eden bir
gbrevli” anlamina geldigi seklindedir. Ugiinciisii ise, “diinyevi baglardan azade kilinarak Allah’a
itaate adanmis” anlamini ifade ettigi yoniindedir. Bu lafzin kullanilma sebebi olarak Hz. Meryem’in
diinyevi iglerden siyrilip sirf Allah’in hizmetinde olmasinin kastedildigi anlasilmaktadir. ( Maverdj,
t.y., s. 387.) Burada annenin, evladini1 diinyevi islerden uzak tutma ve sadece Allah’in hizmetinde
olmasini istedigi ortaya ¢ikmaktadir.

O donemde kiz ¢ocuklarinin mabede bagislanmasi, Grnegine rastlanmamis bir durum olsa da

Hz. Meryem’in annesinin bu samimi duasini Allah, en giizel sekilde kabul buyurmustur. (Al-i imran
3/37)

2. Hz. Meryem’in Hesapsiz Riziklanmasi

Imran’m karisi, Hz. Meryem’i diinyaya getirdi ve bu gocuk kiz oldugu igin de Kur’an’da kiz
cocugunun erkek cocuk gibi olmadigi, ancak Allah’in bu adagi en giizel sekilde kabul buyurdugu
belirtilmistir. (Al-i imréan 3/36-37) Burada Hz. Meryem’in annesinin ‘Ben onu kiz dogurdum’ (Al-i
Imrén 3/36) seklindeki ifadesi ve sonrasinda ‘ Oysa Allah, onun ne dogurdugunu daha iyi bilir. Erkek,
kiz gibi degildir’ (Al-i Imran 3/36) mealindeki ayet akla gelmektedir. Taberi, Hz. Meryem’in
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annesinin bu sdyleminin, diinyaya erkek evlat getirme ve onu Allah’a adama umudu tasidigina dair
rivayet zikretmistir. Kiz evladi olunca da umdugunu bulamama veya hayal kirikligima ugrama
sebebiyle iiziintiisiinii dile getirmis olma ihtimalinden dolay1 boyle bir s6z sarfetme ihtiyaci duymus
olabilecegine dair bir rivayet de nakledilmistir. (Taberi, t.y., ss. 333-335) Taberi, ‘Erkek, kiz gibi
degildir’ ifadesinden erkeklerin mabet hizmetine daha uygun olduklarimin kastedildigine isaret
etmistir. (Taberd, ts, ss. 335-336) Ibn Ebi Hatim (8. 327/938) de ayni1 rivayetleri zikretmistir. (Ibn Ebi
Hatim, 1419, s. 637) Matiiridi de Hz. Meryem’in annesinin bu sdziiniin, evladinin Allah’tan niyet
ettigi ise uygun goriilmezse, adagina konu olan itaatinin kabul edilmesini istemeye yonelik {istii
kapali bir talep anlami tasidigim ifade etmistir. (Matiiridi, 1426, s. 358) Yukaridaki ayetle ilgili
olarak Kuseyrd; (6. 465/1072) “’Muharrar’ (u3a4l)), yaratilmis higbir varligin koleligi altinda olmayan
kimsedir,” tanimin1 yaptiktan sonra, Allah’in onu, ezeli hiikkmiinde, her hal ve sartta diinyaya dair
mesguliyetlerin koleliginden azat ettigini sdylemistir. Hz. Meryem’in annesi bdyle bir adagi adayip
onu kiz olarak diinyaya getirdiginde, bundan dolay1 bir mahcubiyet duyup, ‘muharrar’ olmaya
elverigli olmadigini diistinmiistiir. Bunun iizerine zahirde erkek ile kiz bir degildir; ancak Hak Teala
onu kabul ettiginde, ondan her tiirlii harikulade durum zuhtr eder, ifadelerini kullanmistir. (Kuseyri,
1431, s. 237) ‘Oysa Allah, onun ne dogurdugunu daha iyi bilir’ (Al-i Imran 3/36) Bu ifade, dogan
cocugun degerini yiiceltmek ve annenin, kendisine verilen ildhi litfun mahiyetini yeterince
kavrayamamasini ortaya koymak i¢indir. Bunun anlami sudur: Allah, onun diinyaya getirdigi seyi ve
ona bagli olarak gerceklesecek biiyiik hadiseleri en iyi bilendir; nitekim onu ve oglunu alemlere birer
ayet kilacaktir. (el-Mii’mintin 23/50) O ise bunlardan habersiz oldugu i¢in hayiflanmistir. Bu sebeple
tizlilmistiir. (Zemahseri, 1431, ss. 355-356) Bu agiklamalar Zemahseri’nin sdz konusu ayete dair
yaptig1 agiklamalardir. Bu kabuliin bir neticesi olarak Allah Hz. Meryem’i hesapsiz riziklandirmistir.

Kur’an-1 Kerim’de, Hz. Zekeriyya’nin Hz. Meryem’in bulundugu mekana her girisinde onun
yaninda yiyecekler buldugu, bu riziklarin kaynagini sordugu ve Hz. Meryem’in de bunlarin Allah
katindan oldugunu ifade ettigi bildirilmektedir. (Ali Imran 3/37)

S6z konusu ayeti kerimede Hz. Zekeriyya’nin Hz. Meryem’in yaninda zamansiz sebze ve
meyveler gordiigiine dair bir rivayet vardir. (Mukatil b. Stileyman s. 273) Bunlarin kendisine nereden
geldigini sordugunda da Allah katindan oldugunu séylemistir. (San’ani, 1419, s. 76) Hz. Meryem’in
yaninda mevsiminde olmayan meyvelerin olduguna dair Taberi ¢okga rivayet zikretmistir. (Taberd,
t.y., ss. 353-356)Buna karsin bu yiyeceklerin bir marangoz vasitasiyla getirildigine dair sadece tek
bir rivayete yer vermistir. (Taberd, t.y., s. 357) Hz. Zekeriyya’nin s6z konusu yiyeceklere sagirmasi
Hz. Meryem’in kaldig: yeri kilitlemesi sebebiyledir. Bu da yiyecekleri baskasinin getirmis olma
ihtimalini ortadan kaldirmaktadir. (Taberd, t.y., s. 359) Hz Zekeriyya'nin, Hz. Meryem’in yanina her
gittiginde, onun yaninda yazin kis meyveleri, kisin da yaz meyveleri gordiigiine dair miiteaddit
rivayetler de nakledilmistir.(Matiridi, s. 359) Hz. Zekeriyya’nin kendisinden baska kimsenin
giremedigi Hz. Meryem’in yaninda yiyecekleri gordiigiinde sasirip nereden geldigini sordugu ile
ilgili rivayetler de bir hayli fazladir. (Semerkandi, s. 209; Sa’lebi, s. 271) Bu durumun olaganiistii bir
deger tasimadig1 ve siradan bir olay oldugu ile ilgili yaklasimlar da mevcuttur. Ornegin Resid Riza’ya
(6. 1935) gore Hz. Zekeriya’nin Hz. Meryem’in yaninda yiyecek bir seyler gordiigiinde bunun
nereden geldigini sormasi ve Hz. Meryem’in de bunlarin Allah katindan oldugunu sdylemesi olagan
bir durumdur. Zira her sey nihai noktada Allah’tan gelmektedir. (Resid Riza, 1990, s. 241) Seyyid
Kutub (6. 1966) da tefsirinde ilgili ayeti zikrettikten sonra ayet hakkinda zikredilen rivayetlere
dalmanin gerekli olmadigimi soyleyip bu rizkin bereketli oldugunu bilmenin yeterli olacagim
sOylemistir. (Seyyid Kutub, 1972, s. 393) Ancak kanaatimize gore bu durumun siradan bir olay
olmasi pek miimkiin gérinmemektedir. Zira siradan bir durum olsa Hz. Zekeriya’nin bu durumu
garipsememesi, Hz. Meryem’e onlarin nereden geldigi ile ilgili bir soru sormamasi gerekirdi. Ancak
Hz. Zekeriyya’nin bu duruma sasirmasi ve rizkin kaynagini sormasi bizce olaymn harikuladelik
boyutuna isaret etmektedir.
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Ayette gecen ‘mihrab’ kelimesinin tanimi ile ilgili tefsirlerde zikredilen goriislerden bir
kismi sdyledir. O donemde mescitlere mihrap dendigi, Hz. Zekeriyya’nin Hz. Meryem’e merdivenle
cikilabilen yiiksekce bir oda insa ettigi ya da birka¢ kapidan girilerek ulasilan bir yer olabilecegi ve
Hz. Meryem’in de orada kaldig1 seklinde aciklamalar yapilmistir. (Zeccac, 1408, s. 403; Vahidi,
1430, s. 206; Sem’ani, 1418, s. 314; Razi, 1420, s. 206) Bu rivayetlerden sonra Hz. Zekeriyya'nin
Hz. Meryem’in yaninda rizik gordiigiine sasirdigi belirtilmistir. (Zemahseri, 1431, s. 308) Bu
durumda Hz. Zekeriyya’dan bagka birinin oraya gitmesinin miimkiin olmadig1 ve Hz. Meryem’in de
yalniz oldugu anlasilmaktadir. Bu durumda Hz. Meryem’in yaninda gordiigii rizk: bir baskasinin
getirmis olabilecegi ihtimali ortadan kalkmaktadir.

Allah’in Hz. Meryem’i hesapsiz riziklandirmasi ile ilgili olarak Razi (6. 606/1210), sunlar1
sOylemektedir. “Bu ayet evliyanin kerametinin hak olusuna delil olarak gosterilmektedir. Hz.
Meryem’in yaninda rizik bulunmasi tabiatiistii, harikulade bir olaydir.” Razi bu goriisii zikrettikten
sonra bunu birka¢ agidan ispat etmeye caligmaktadir. “Hz. Meryem’e gonderilen rizik onun
makaminin istiinliigiine, saninin yiiceligine ve serefli bir insan olusuna delalet etmektedir ki bu
ayetin baglamina da uygundur. Rizik kelimesinin nekre (belirsiz) olarak kullanilmasi rizkin
biiyilikliigline ve azametine delildir. Bu da olaganiistii olusuna dair bir isaret tagimaktadir. Ayrica Hz.
Isa ve Meryem’de olaganiistii haller zuhur etmese ‘Kendisini de oglunu da dlemlere (kudretimizi
gosteren) birer delil yapmistik.” (el-Enbiya 21/91) ayetindeki nitelemenin bir anlami olmazdi. Ayrica
yaninda, zamanit ve mevsimleri olmayan meyvelerin bulunmasi olaym harikuladeliginin sabit
oluguna delildir. Hz. Zekeriyya’nin orada Allah’a dua edip kendisine temiz bir nesil bahsetmesini
istemesi Hz. Meryem’e gonderilen rizkin adeti bozan, olaganiistii bir durum olduguna su acidan isaret
etmektedir. Hz. Zekeriyya orada tabiatiistii bir olaymn vuku buldugunu goriince aynm seyin kendisi
i¢in de miimkiin olabilecegini diisiiniip kendisi yasli ve hanimi da kisir oldugu halde Allah’tan evlat
istemistir. Dolayisiyla gordiigii harikuladeligin kendisi i¢in de miimkiin olmasin1 istemistir. (Razi,
1420, s. 607)

Hz. Zekeriyyad’'nin, Hz. Meryem’e yaninda bulunan rizkin kaynagini sormasi ve onun bu
rizkin Allah katindan oldugunu, Allah’in diledigini hesapsizca riziklandirdigini ifade etmesi, (Ali
Imran 3/37) Zekeriyya i¢in 5nemli bir anlam ve ilham kaynagi olmustur. (Maturidi, 1426, s. 360) Bu
durum iizerine Zekeriyya, Allah’a yonelerek kendisine bir evlat bagislanmast i¢in dua etmistir. (Al-
i Imran 3/38) Nitekim Yiice Allah, bu duay1 kabul etmis ve ona Yahya’y1 miijdelemistir. (Al-i imran
3/39) Ancak Hz. Zekeriyya, ileri yasta olmasi ve esinin kisir bulunmasi sebebiyle kendisine verilen
bu miijdeyi beserl bir saskinlikla karsilamig, bdyle bir durumun nasil gergeklesecegini dile
getirmistir. Bunun iizerine Allah, yaratmanin kendi kudreti agisindan kolay oldugunu bildirmistir.
(Al-i imrén 3/40) Bu anlatim, Hz. Zekeriyya’nin peygamberlik vasfina ragmen beseri yoniinii
muhafaza ettigini ve insani tepkiler gosterebildigini ortaya koymaktadir.

Kur’an-1 Kerim’de Hz. Meryem’in mabeddeki hayatindan, Hz. Zekeriya’nin onun bakimini
iistlenmesi ve hesapsiz riziklanmasi haricinde pek soz edilmemistir. O dénemde kiz g¢ocuklarini
mabede bagislama gelenegi olmadigi icin, Hz. Meryem’in kadin olarak mabedde yalniz oldugu ve
bakimini {istlenen Hz. Zekeriyya’dan baska kimsesinin olmadigi anlagilmaktadir. Elbette ki bu da bir
insan olarak kendisini yalniz hissetmesine sebep olmustur. Allah’in ona hesapsiz rizik vermesini ona
kars1 bir teselli olarak da diistinmek miimkiindjir.

3. Hz. Meryem’e Melek Gonderilmesi ve Hz. Isa’nin Miijdelenmesi

Allah, Hz. Meryem’i se¢mis ve diger kadinlardan dstiin kilmustir. (Ali imran 3/42) Bu
tistiinliik ve segilmislik elbette ki sorumluluk da getirecektir. Bu sorumluluk Hz. Meryem’e Isa
Mesih’in miijdelenmesi olmustur. (Ali imran 3/42) Ancak bu miijde haberi melegin tam bir insan
suretine biirlinmesiyle kendisine verilmistir. (Meryem 19/17.) Kuskusuz bir canin yaratilmasi, Allah
icin kolaydir. Hz. Meryem’in de baba figiirii olmaksizin hamile kalmasi1 Allah i¢in kolay olsa da (kun
feyekun) insanlar nezdinde harikulade bir olaydir.
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Matiiridi; “ayette ‘ona ruhumuzu géndermistik” ifadesinin yer almis olmasi bu ruhun Hz. Isa
olma ihtimalini de diisiindiirmistiir ancak Kur’an’da Cebrail’e (as) de ‘ruh’ denmesi (Zemahserd,
1431, s. 9) sebebiyle, bu ruhun Cebrail olma ihtimalini daha giiglii kilmaktadir.” demistir. (Matiiridi,
1426, s. 227)

Zemahseri’ye gore “Cebrail’in (as) eli yiizii diizglin tam bir insan suretinde goriinmesi Hz.
Meryem’in ondan korkmamasi, ona karsi iinsiyet kurmasi agisindan onemlidir. Eger Cebrail (as)
melek suretinde goriinseydi Hz. Meryem ondan korkup kagabilir ve onun sdylediklerini
duyamayabilirdi. Ayrica Cebrail’in (as) o giizel suretine ragmen Hz. Meryem’in Allah’a siginmasi
onun iffet ve takvasini bir kez daha ortaya koymustur. (Zemahseri, 1431, s. 9)

Cebrail’in (as) Hz. Meryem’e insan suretinde goriinmesinin sebebi hikmetlerinden biri de
Hz. Meryem’in kalbinin tatmin olmasidir. Zira melegi bizatihi gérmemis olsaydi kalbinde bir kusku
kalabilirdi. Yine kendisi uyurken birinin ona yaklagsmis olabilecegi, kendisini bayiltip dokunmusg
olabilecegi ihtimalini diigiindiirebilirdi. Ancak melegin insan suretinde gelip ona bir evlat
miijdelemesi, Hz. Meryem’in onu goérmesi, onunla konusmasi, Hz. Meryem’in kalbinin tatmin
olmasi agisindan onemlidir. ( Sa’ravi, 1414, s. 196)

Her ne kadar melek, insan suretinde goriinerek Hz. Meryem’e bir evlat miijdesi getirmis olsa
da bu durum onun acisindan olagan ve tecriibe edilegelmis bir hadise degildir. Hz. Meryem,
karsilastig1 bu olaganiistii durum karsisinda saskinligini gizleyememis; kendisine higbir beser temas
etmedigi halde nasil ¢ocuk sahibi olabilecegini sorgulayarak hayretini dile getirmistir. (Meryem
19/20.) Bu esnada Hz. Meryem’in kendisine hi¢bir beserin dokunmadigini dile getirmesi, evlat sahibi
olmak icin biyolojik bir sebep sonug iligkisi gerektigini, bunun aksinin miimkiin olmadigini
disiindiglini gostermektedir. (Maturidi, 1426, s. 228) Bu durum, Hz. Meryem’in insani yoniine
isaret etmektedir. Allah tarafindan secilmis ve iistiin kilinmis olmakla birlikte, onun da bir beser
oldugu ve insani nitelikler tasidig1 géz ard1 edilmemelidir. Benzer bir durum yukarida Hz. Zekeriyya
icin de zikredilmisti. O da kendisine Hz. Yahya miijdelendiginde bu duruma sasirmis ve nasil
miimkiin olabilecegine dair hayretini gizleyememisti. Nitekim peygamberler, ilahi seckinliklerine
ragmen beseri yonlerini muhafaza etmis, insan olmanin tabil sonucu olan bazi davraniglar
sergilemislerdir.

Hz. Meryem’e evlat miijdelenmesi ve babasiz bir gocuk diinyaya getirmesi hadisesini
harikulade bir unsur seklinde degerlendirmeyen yaklagimlar da mevcuttur. Ornegin Hamdi Yazir (6.
1942); “Siiphesiz Allah katinda (yaratihislar1 bakimindan) Isa'nin durumu, Adem'in durumu gibidir”
(Ali Imran 3/59) ayetini tefsir ederken Hz. Meryem’in Hz. isa’y1 diinyaya getirmesi meselesinde
insan bedeninin her iki cinse (hem erkek hem kadin) sahip olmasinin muhtemel oldugunu
soylemistir. Hz. Isa’nm da bu sekilde dogmus olma ihtimalini tasavvur etmenin miimkiin
olabilecegini eklemistir. ( Yazir, 2016, s. 101) Buradan hareketle baz1 tefsirciler (Oztiirk, 2021, s.
274) de olay1 bir ¢irpida mucize kabul etmekten ziyade dogadaki sebep sonug iliskisiyle agiklamaya
calismanmn daha dogru oldugunu diisiinmiislerdir. (Oztiirk, 2021, s. 274) Ancak Hamdi Yazir
eserinde bundan sadece bir ihtimal olarak bahsetmistir. Dolayisiyla ihtimalleri hakikatin Oniine
gecirmenin dogru olmadigi kanaatindeyiz. Hikmet Zeyveli de eserinde web kaynakli bir agiklamaya
yer vermis Kur’an’daki mucizelerin bilimsel bir agiklamasi bulundugunu soylemis, yok gibi
goriinenlerin de heniiz kesfedilmedigini eklemistir. Hz. Meryem’in babasiz ¢ocuk diinyaya
getirmesini ‘klinefelter’ bir birey olmasiyla agiklamis. Klinefelter yapidaki bir bireyin hem disi hem
erkek kromozomlara sahip oldugunu ve uygun kosullar saglandiginda yumurta hiicresinin déllenme
olmadan cenine doniigebildigini ifade etmistir. (Zeyveli, 2022, ss. 122-123) Ancak bu kaynag1 da
cok giivenilir bulmadigimiz1 ve herhangi bir ispatim1 da bulamadigimizi eklemek isteriz. Hz.
Meryem’in rahminde Hz. Isa’nin babasiz olarak yaratilmasi Allah’in yaratma gesitlerinden biridir ve
mucizevi bir olaydir. Bu olay1 klinefelter yapi ile agiklamaya ¢alismak insan aklia gelebilecek en
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son seydir. (Bakkal, 2020) Mehmet Okuyan da Hz. Meryem’in babasiz ¢ocuk diinyaya getirmesinin
mucizevi oldugunu ama bu mucizeyi agiklamanin ya da nasil oldugunu anlamaya ¢aligmanin da
miimkiin olabilecegini sdylemektedir. (Okuyan, 2005, s. 155) Ebu Zehre (1974) tefsirinde Hz.
Meryem’in Hz. Isa’ya gebe kalmasi ve dogumuyla ilgili bircok mucizenin oldugunu dolayisiyla
nassa dayanmayan varsayimlari metnin Oniine gecirmenin yersiz oldugunu ifade etmistir. (Ebl
Zehre, t.y., 300) Sonug itibariyle Hz. Meryem’in baba figiirii olmadan Hz. Isa’y1 diinyaya getirmesi
tabiatiistii, harikulade bir olay seklinde anlasilmaktadir. Ancak yukaridaki 6rneklerin de isaret ettigi
iizere son yillarda mucizeleri sebep sonug iliskisine dayanarak aciklamaya calisan goriisler de
olmustur. (Yazr, s. 101; Oztiirk, 274; Zeyveli, 122; Okuyan, 155) Bu goriislerin kesinlik ifade
etmedigini fakat birer ihtimal olarak diisiiniilmesinde de bir sakinca olmadig1 kanaatindeyiz.

4. Hz. Meryem’in Peygamberligi Meselesi

Hz. Meryem’in peygamberligi konusu, Islam literatiiriinde cok net bir konu degildir. Hz.
Meryem’in vahiy almak, Cebrail (as) ile konugmak suretiyle peygamber olabilecegi 6ne siiriilmustiir.
(Kurtubi, 1384, s, 90) “Senden dénce de ancak, kendilerine vahyettigimiz birtakim erkekleri
peygamber olarak génderdik.” (en-Nahl 16/43) mealindeki ayet geregince kadin peygamber
olmadigini ileri siiren goriisler (Maturidi, 1426, s. 508; Razi, 1420, s. 210) de mevcuttur.

Matiiridi, Allah’m Hz. Meryem’i segmesi ve diger kadinlara iistiin kilmasimi; (Ali imran
3/42) onun ibadeti ve hizmetinin yalmzca Allah’a has kilinmasi ve babasi olmaksizin Hz. Isa’y1
diinyaya getirmis olmasiyla agiklamaktadir. Onun seckin ve {istiin olmasini Peygamber olusuyla
bagdastirmamistir. (Maturidi, 1426, s. 367.)

Ibn Farek (6. 406/1015), Miicerred adli eserinde Es’ari’den (6. 324/935-36) naklen sunlar
sOylemektedir. “Peygamberlik meselesinde nebi ve resul kelimeleri farkli anlamlar tagimaktadir.
Nebi kelimesi ya haber verme anlamindaki n-b-e kelimesinden tiiremis olup Allah’tan haber verme
anlamina ya da yiikseklik anlamina gelen nebve kelimesinden tiiremis olup konumu ve derecesi
yiiksek anlamina gelmektedir. Dolayisiyla nebi kelimesi Allah’tan haber veren veya mertebesi
yiiksek ve seckin kimse anlamina gelmektedir. Resul ise miirsel (gonderilen) manasinda olup
Allah’1n, kullarina risalet vazifesiyle gonderdigi, kullara Allah’in hiikiim, ibadet, vaad ve vaidini
teblig ettigi kimse demektir. Bu tanimlamaya gore her resul bir nebidir, ancak her nebi resul degildir.
Kadilardan da dort tane nebi vardir ancak bunlardan higbiri resul degildir.” (Ibn Firek, t.y., s. 174)

Kurtubi (8. 671/1273), Hz. Meryem’in peygamberligi hakkinda iki goriis zikretmektedir. ilki
Hz. Meryem’e Cebrail’in (as) gonderilmesi ve onunla konusmasi dolayisiyla Peygamber oldugu
goriisiidiir. Ikinci goriise gore ise Hz. Meryem’in peygamber olmadig1 gériisiidiir. Cebrail (as) ona,
insan suretinde gelmis ve 0yle konugsmustur. Bu durum Cebrail’in (as) Dihyetii’l-Kelbi suretinde
gelip Hz. Peygambere soru sormasi olayina benzetilmistir. Bu suretle Cebrail’in (as) gelip Hz.
Meryemle konusmasinin onun peygamberligine delil olmadig1 anlatilmistir. Ancak Kurtubi’nin ilk
goriisii daha tercihe sayan buldugu anlasiimaktadir. (Kurtubi, 1384, s. 90.)

Styatl (6. 911/1505) de Beydavi’ye (6. 685/1286) yazdigi hasiyede ‘Allah’m kadin
peygamber gondermedigi hususunda icma goriigiine karsi ¢iktigi ve Hz. Meryem’in peygamber
oldugu hususunun meshur oldugunu ifade etmistir. Ayrica Siibki’den naklen Hz. Meryem’in Enbiya
suresinde peygamberlerle birlikte zikredilmesinin peygamber olduguna dair kuvvetli bir delil
oldugunu zikretmektedir. ( Suyti, 1424, s. 531.)

Hz. Meryem’in peygamber olup olmadigi hususu, ¢aligmamizin esas konusunu teskil
etmemektedir. Ancak Allah’in kadinlardan peygamber gondermedigi hususu daha meshur olsa da,
her peygamberi bir kadinin diinyaya getirmis oldugu akildan ¢ikarilmamasi gereken bir durumdur.
Hiilasa kadin, peygamber olmasa da peygamber dogurmustur. Hz. Meryem’in de Hz. Isa’y1 diinyaya
getirmesi hasebiyle bir peygamber annesi oldugu, kendisine bahsedilen harikuldde unsurlar sebebiyle
nebi olabilecegi de akildan ¢ikarilmamalidir.

www.turkishstudies.net/religion



4470 Zeynep Demiryorgan

5. Hz. Isa’min Dogumu

Kendisine Hz. Isa’nin miijdelenmesinden sonra Hz. Meryem, hamile kalmis ve insanlardan
uzak bir yere yerlesmisti. (Meryem 19/22.) Hz. Meryem’in dogum aninda tek basina olmasi,
sembolik olarak yalmzligin hem fiziksel hem de psikolojik boyutunu vurgulamaktadir. Yalnizlik
burada bir tercih degil, zorunlu bir kopustur. Hz. Meryem’in bu sosyal izolasyonu yine onun insani
yOniinii 6n plana ¢ikarmaktadir. Zira her ne kadar kendisine melek gelip, ona bir evlat miijdelemis
olsa da babasiz ¢cocuk diinyaya getirmenin agirligini bir insan olarak tasimaktaydi. Toplumun Hz.
Meryem’e yoneltecegi suclamalar, onun kadin kimligi {izerinden sekillenen bir sosyal damgalama
(stigma) siirecini baglatmistir. Goffman’in “damgalanmig kimlik” teorisine gore, birey sosyal
normlari ihlal ettiginde, bu ihlal onun tiim varligini kapsayan bir “negatif kimlik” haline gelir.
(Goffman, 2022, ss. 1-4) Hz. Meryem, evlenmeden cocuk sahibi oldugu gerekgesiyle bu tiir bir
toplumsal dislamaya maruz kalma kaygisi yasamaktadir. Bu agirligin bir neticesi olarak Hz. Meryem
“Keske bundan 6nce 6lseydim ve unutulup gitseydim.” (Meryem 19/23) ifadesini kullanmistir. Bu
ifade yine Hz. Meryem’in insani yoniine vurgu yapmaktadir. Zira bu ifade Allah tarafindan se¢ilmis
de olsa peygamberlerin, nebilerin, siddiklarin da insan olduklari, insani davraniglar sergilemelerinin
olagan bir durum oldugunu gostermektedir.

Zemahseri de bu ayetle ilgili olarak, Hz. Meryem’in 6lmiis olmay1 ve unutulup gitmeyi
istemesinin insan dogas1 geregi asir1 utanma duygusunun bir sonucu oldugunu sdylemektedir. Bu
durumun Allah’in hiilkmiinden hoslanmamak ya da masumiyetini ispat etme mecburiyetinin
zorlugundan dolay1 olmadigini da eklemektedir. Zira Hz. Meryem Allah’1in kendisine bahsettigi yiice
konumun farkindaydi ki bu konum nadir kimselerin saglam durabildigi bir konumdu. (Zemahseri,
1431, s.12)

Razi, Hz. Meryem’in kendisine Hz. Isa’nin miijdelenmis olmasini bildigi halde neden 6lmeyi
ve unutulup gitmis olmay1 istedigi konusunda sunlart sOylemektedir. “Yalnizlik sikintisi ve
insanlardan isittigi seyler ona melegin Hz. Isa’y1 miijdelemesini unutturmustur. Ayrica bela veya
imtihana diicar olan salih kimselerin de bdyle bir tavir sergilediklerini eklemistir. Zira Hz.
Ebubekir’in bir agacta kuslarin gagaladig1 bir meyve olmayi diledigi; Hz. Omer’in de yerdeki bir
saman ¢opii olmay1 diledigini rivayet etmistir. Hz. Ali’nin Cemel Olay1’nda ‘keske bu olaydan yirmi
yil once Olseydim.’” dedigi; Bilal-i Habesi’nin de hi¢ dogmamis olmay1 diledigi nakledilmistir.
Dolayisiyla salih kimselerin ¢ok¢a zorlandiklar1 zamanlarda bu sekilde davranmalarinin normal
oldugu anlasilmaktadir.” (Razi, 1420, s. 526.)

Yukarida Hz. Meryem’in uzak bir yere sigimmasinin sebebi ile ilgili bir¢ok ihtimal ve izahat
siralanmigtir. Ancak ayette bu ihtimallere isaret eden agik bir delalet bulunmamaktadir. (Gokkir,
2009, s. 96) Buna ek olarak insanlardan uzaklasip 6lmek istemesi, yukaridaki ihtimalleri hakli ¢ikarir
niteliktedir.

6. Rabbani Teselli ve i¢sel Gii¢

Kissada dikkat ¢eken unsurlardan biri, Hz. Meryem’in yalniz kaldigi anda gelen ilahi
tesellidir. Hz. Meryem’e, liziilmemesi ve Allah’in onun altindan bir nehir akittig1 haberinin verilmesi
(Meryem 19/24) bizatihi harikulade bir olaydir. Ancak Hz. Meryem’e kimin seslendigi konusunda
farkli yaklasimlar mevcuttur. Taberi (6. 310/923) Hz. Meryem’e seslenen kisinin Hz. isa veyahut
melek oldugu ile ilgili farkli rivayetler nakletmistir. Bu kisinin Cebrail (as) oldugu ve Hz. Isa oldugu
ile alakali olarak Taberd, ¢ok sayida rivayet zikretmistir. Tiim bu rivayetleri zikrettikten sonra, Taber,
kendi goriisiiniin de bu kisinin Hz. Isa olabilecegi yoniinde oldugunu ifade etmistir. (Taberi, t.y., ss.
172-175)

Hz. Meryem’in insanlardan uzaklastig1 yerde hurma dalin1 sallamasi ve oradan kendisine
taze hurmalar dokiilmesi (Meryem 19/25.) ile ilgili olarak da olayin olaganiistii nitelik tasidigina dair

Turkish Studies — Comparative Religious Studies, 21(3)



An Analysis of the Extraordinary Elements and Human Challenges. .. 4471

rivayetler nakledilmistir. Mukatil b. Siilleyman tefsirinde hurma agacinin kuru bir haldeyken Hz.
Meryem’in silkelemesi ile yeserdigini ifade etmistir. (Mukatil b. Stileyman, s. 625) Taberi mevsimin
kis olduguna, onun silkelemesi ile kuru dallarin yeserdigine ve taze hurmalar dokiildiigiine dair cokca
rivayet zikretmistir. (Taberd, t.y., s. 178)

Zemahgeri tefsirinde Hz. Meryem’e hurma ve su verilmesi ile ilgili olarak Hz. Meryem’in
yeme ve igme ihtiyacini gidermek ya da mucizevi bir olay olmasi hasebiyle gonliine teselli vermek
amaciyla kendisine bu nimetlerin bahsedildigini sdylemektedir. (Zemahseri, 1431, s. 14)

Razi de bu olay ile alakali olarak Hz. Meryem’in yeme i¢me ihtiyacin1 gidermek ya da
mucize gostermek suretiyle kalbini teselli etmek amaciyla verildigini soylemektedir. (Razi, 1420, s.
528)

Beydavi; Hz. Meryem’in utancindan ve insanlarin kinamalarindan ¢ekindigi i¢in 6lmeyi ve
unutulup gitmeyi istedigini ifade etmistir. Allah’in Hz. Meryem’e ilham verdigini, ona mucize
gosterecegini ve lohusa kadinlar igin uygun olan hurma vererek onu teselli ettigini nakletmistir.
(Beydavi, 418, ss. 8-9)

Hz. Meryem’in 6lmek istemesi ve unutulup gitmeyi istemesi yasadigi seyin ne derece biiytiik
oldugunu ve insanlarin kendisine verecegi tepkinin de ne kadar siddetli olacagini tahmin ettigini
gostermektedir. (Sinkiti, 1995, s. 390.) Nitekim sonrasinda insanlarin ona ¢irkin bir i yaptigini,
(Meryem 19/27) halbuki anne ve babasinin da koétii kimseler olmadigimi (Meryem 19/28) ima
etmeleri Hz. Meryem’in bu tavrint hakli ¢ikarir niteliktedir. (Sinkiti, 1995, ss. 390-391) Bu durum
onun yaptig1 harikuldde dogumun da bir ispati niteligindedir. Zira normal yollarla, evlenip ¢ocuk
sahibi oldugu diisiiniiliirse bu durumda yasadiklarini ¢evresindekilere aciklama geregi duymayacak,
insanlardan uzaklagmasi ve 6lmek istemesinin bir anlami kalmayacakti.

Hz. Meryem’in hayati incelendiginde, hesapsiz rizikla desteklenmesi, kendisine melek
gonderilmesi ve ilahi vahye muhatap olmasi gibi ayricaliklara sahip oldugu goriilmektedir. Bununla
birlikte, 6liimii temenni etmesi ve unutulmay dile getirmesi, yasadigi tecriibenin psikolojik agidan
son derece agir oldugunu gostermektedir. 11ahi kudrete bizzat sahit olmasina ragmen bu yonde bir
temennide bulunmasi, derin bir {iziintii ve duygusal yorgunluk igerisinde bulunduguna isaret
etmektedir. Her ne kadar diger kadinlar arasinda seckin bir konuma sahip olsa da, Hz. Meryem’in
nihayetinde insan oldugu ve insani duygular tasidigi acgiktir. Sergiledigi bu tutum, onun beseri
yoniinii agik bicimde ortaya koymaktadir.

Sonug¢

Kur’an muhtevasinin bir boliimiinii olusturan kissalar, amaglar1 gbz 6niine alindiginda biiyiik
onem tagimaktadir. Tevhidin esaslar1 bazen dogrudan bazen de dolayl olarak kissalar {izerinden
anlatilmaktadir. Bu kissalarin en 6nemlilerinden biri de Hz. Meryem’in kissasidir. Hz. Meryem kendi
doneminin geleneginden farkli olarak mabette ailesinden uzak izole bir hayat yasamis, bu da insani
olarak kendisini zorlamustir.

Hz. Meryem’in hayat1 incelendiginde, onun yasaminin hem tabiatiistii nitelik tasidig1 hem de
derin beseri boyutlar igerdigi goriilmektedir. Henliz ¢ocuk yasta mabede adanmasi, onun toplumsal
hayattan soyutlanmasina ve yalnizlik i¢inde biiyiimesine neden olmustur. Bu durum, bir yoniiyle
onun savunmasizligini artirmig; diger yoniiyle ise, onu ilahi takdirin gerektirdigi zorlu imtihanlara
hazirlayan bir siire¢ olarak degerlendirilmistir. Dolayisiyla Hz. Meryem’in erken donem hayati,
beseri kirilganlikla ilahi hazirligin i¢ ice gectigi bir donem olarak dikkat ¢cekmektedir.

Hz. Meryem’in mabette geg¢irdigi bu yalnizlik siirecinde Allah tarafindan se¢ilmesi, onun
diger kadinlardan iistiin kilinmast ve kendisine birtakim olaganiistii ikramlarin bahsedilmesi,
kissanin harikulade yoniinii ortaya koymaktadir. Kur’an’da belirtildigi lizere, Hz. Zekeriyya her
ziyaretinde Hz. Meryem’in yaninda hazir bulunan riziklar1 gordiigiinde saskinliga diismiis ve bu

www.turkishstudies.net/religion



4472 Zeynep Demiryorgan

olaym kaynagini merak etmistir. Bu olaganiistii durum karsisinda Zekeriyya’nin duydugu hayret,
onu icten bir yakarigsa yoOneltmis ve samimi duasinin neticesinde Allah tarafindan kendisine
Yahya’nin miijdesi verilmistir.

Hem Hz. Meryem’in hem de Hz. Zekeriyya’nin bu olaylar karsisinda gosterdikleri sagkinlik
ve hayranlik, onlarin insani yonlerini goriiniir kilmaktadir. Bu durum, Kur’an’in ilahi segilmisligi
tasvir ederken ayni zamanda secilmis kullarin duygusal tepkilerine de yer vermesi bakimindan dikkat
cekicidir. Her ne kadar bazi yorumcular, Hz. Meryem’in mabetteki riziklandirilmasini olaganiistii
degil, dogal bir olay olarak degerlendirmis olsalar da Hz. Meryem’in mabette yalniz olusu,
cevresinde kendisine yardim edecek baska bir kimsenin bulunmamasi ve Hz. Zekeriyya’nin bu
duruma duydugu hayret, olayin olaganiistii yoniinii acgik¢a gostermektedir. Bu baglamda Hz.
Meryem’in hayati, ilahi kudretin tecellisi ile insani duygularin i¢ ice gectigi bir 6rnek olarak
karsimiza ¢ikmaktadir.

Hz. Meryem’in baba figiirii olmaksizin diinyaya ¢ocuk getirmesi sahip oldugu en biiylik
harikulade olaylardan biridir. Bu olayin tabiatiistii oldugunu kabul etmeyen goriigler 6ne siiriilse de
Kur’an-1 Kerim’de Hz. Meryem’in kendisine higbir erkek dokunmadigi halde nasil hamile
kalabileceginin vurgulanmasi olayin olaganiistii boyutunu ortaya koyar niteliktedir. Bu olayin
sonucunda insanlardan uzak bir yere c¢ekilmesi, insanlarin tepkilerinden korkup c¢ekinmesi,
unutulmak hatta 6lmek istemesi olayin ilahi ve beserl boyutunu goézler oniine sermektedir. Zira
insanlarin tepkilerinden ¢ekinmesi onun harikuldde dogumunu agiklayamama korkusundan
kaynaklanmaktadir. Unutulup dlmek istemesi ise son derece beseri reflekslere sahip oldugunun
gostergesidir. Harikulade olaylara tanik olmus, bizzat bunlar1 yasamis olsa da nihai noktada onun da
bir beser oldugu ve beseri refleksler gosterebildigi gorilmiistiir.

Hz. Meryem, Hz. Isa’y1 diinyaya getirdikten sonra yiice Allah’in kendisini teselli etmesi, ona
su ve hurma ikram etmesi de olaganiistii nitelik tagimaktadir. Dogumdan sonra ona su ve hurma
vermek suretiyle onu beslemek, mahzun olmamasini sdyleyerek onun kalbine teselli vermek Allah’in
Hz. Meryem’e olan ikramlarindandir. Hz. Meryem’in babasiz ¢ocuk diinyaya getirmesi neticesinde
bunu agiklayamama duygusunun verdigi mahcubiyet ve sikint1 Allah’in ikrami1 sonrasinda bir nebze
olsun dinmistir.

Bu ¢alisma, Kur’an’da Allah’in secgkin kullar1 olarak sunulan sahsiyetlerin, ilahi ayricaliklara
mazhar olsalar dahi nihayetinde beser olduklarin1 agik bigimde ortaya koymaktadir. Hz. Meryem
kissasi 6zelinde yapilan analizler, harikulade tecriibelerin varliginin, bu sahsiyetlerin insani yonlerini
ve tabil reflekslerini ortadan kaldirmadigini gostermektedir. Aksine, ilahi secilmislikle birlikte
duygusal ve psikolojik tepkilerin de birlikte var oldugu tespit edilmistir. Bu baglamda Hz. Meryem’in
korku, {iziintii ve yalmzlik gibi insani duygular1 yogun bi¢cimde tecriibe etmesi, Kur’an kissalarinda
secilmis kullarin idealize edilmis, insaniistii figiirler olarak degil; gercek hayatin iginde, insani
sinirlart olan 6rnek sahsiyetler seklinde sunuldugunu gostermektedir.

Caligmada elde edilen bulgular, ilahi secilmisligin insani duygularla i¢ ice sunulmasinin
orneklik degerini giiclendirdigini ve Kur’an’in mesajinin insan dogasina hitap eden yoniinii daha
belirgin hale getirdigini ortaya koymaktadir. Bu durum, ilahi mesaj1 insanlara ulagtirmakla gérevli
seckin sahsiyetler agisindan, harikulade ile beseri boyutun birlikte tasinmasinin zorunlu ve islevsel
bir misyon oldugunu gdstermektedir.
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