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Dean’s Message
Dear Reader,
The second issue of the Astrolabe: A CIS Student Research Journal serves to engage the
students at the College of Islamic Studies (CIS), Hamad Bin Khalifa University (HBKU),
in a truly vibrant academic dialogue. As part of a research-intensive university, CIS aims
to instill in its students not only the required skills of a researcher, but an innate spirit of
curiosity, discovery, and the motivation to share with the community.
The Astrolabe is a scholarly representation of the ancient instrument—the unique
and innovative tool that helped sailors navigate the expansive oceans by measuring their
Astrolabe journal navigates student researchers and scholars through Islam and social
studies to explore new knowledge possibilities. It envisages its mission and purpose as the
production of contemporary voices and updated discussions regarding Muslim societies
and their present-day challenges.
From our unique perspective as a college that seeks to highlight the applied nature of
Islamic studies, Astrolabe enables students to develop their own intellectual perspectives
on discussions that fascinate. The journal will continue to discover possibilities between
the various disciplines and sciences to enrich our communities and readers with fresh
perspectives, new solutions, and thought-provoking ideas.
We hope to explore many more interesting dialogues in successive annual editions
and continue to provide multiple platforms to project our engaged and dedicated student
voices.

Dr. Emad El-Din Shahin
Dean, College of Islamic Studies
Editor-in-Chief, Oxford Encyclopedia of Islam and Politics
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Introductory Note
The body is a device to calculate the astronomy of the spirit.
Look through that astrolabe and become oceanic.
– Rumi
Dear Reader,
We are proud to share the research works that some of our graduate students have
developed through their coursework here at CIS. The topics presented are diverse and
demonstrate comprehensive methodological approaches that serve the transdisciplinarity
of their research. It is noteworthy that the students in this issue present their voices and
opinions based on rich theories and literature via empirical research. Articles were selected
from submissions produced by all academic programs at CIS, and underwent a review
process with the support of CIS faculty to ensure academic credibility. The papers offer a
healthy degree of openness and pose future questions toward Muslim societies, especially
in the rapidly changing times of today.
In essence, this second issue is a microcosm of the breadth of discussions at CIS,
revolving around critical topics that affect Muslim communities worldwide. The enclosed
articles explore issues of interfaith efforts and understanding, contemporary understanding
of Shari’a, Qur’anic exploration, Islamic art analysis, quality of elementary education,

These published voices propose proactive arguments to assist in understanding the
most recent challenges among Muslim individuals. On that note, I would like to thank all
the students who participated and submitted their papers to share with the broader
communities in Qatar and beyond.

Dr. Remah Y. Gharib
Associate Dean for Academic and Students Affairs
College of Islamic Studies
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ﺧﻠﻴﻔﺔ )دﻓﻌﺔ  .(2019ﻋﻤﻞ ﰲ ﻣﺠﺎل اﻟﺼﺤﺎﻓﺔ واﻹﻋﻼم ،ﻣﺘﺨﺼﺺ ﰲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ اﳌﻌﺎﴏة ،ﻟﻪ أﺑﺤﺎث ﻣﺤﻜﻤﺔ ﰲ
ﻋﺪد ﻣﻦ اﻟﻘﻀﺎﻳﺎ اﳌﻄﺮوﺣﺔ ﻋﲆ ﺳﺎﺣﺔ اﻟﺪرس اﻟﻘﺮآين اﳌﻌﺎﴏ.
ﺗﺪور ﻣﺸﺎرﻛﺘﻪ ﰲ ﻫﺬا اﳌﺆمتﺮ ﺣﻮل ﺗﻘﺪﻳﻢ »ﻣﻘﺎرﺑﺔ ﺑﻴﻨﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ« ﻋﻨﺪ اﻟﺒﺎﺣﺚ اﻟﺒﻠﺠﻴيك
ﻣﻴﺸﻴﻞ ﻛﻮﻳﱪس وﻫﻲ ﻣﻦ أﺣﺪث اﳌﻘﺎرﺑﺎت اﻟﻐﺮﺑﻴﺔ ﻟﺒﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.
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Research Article

Information and Islamic Finance
in the Digital Era
Essa Al-Mansouri
INTRODUCTION
The fact that information is valuable is not a surprise to a layperson, yet economists
outside the realm of new institutional economics (NIE) would be amazed by this fact
(Stigler 1961). This is because information in neoclassical economics is assumed to be
perfect and costless, and such an assumption is a foundation stone for much economic
assumption renders many neoclassical economic interpretations of reality irrelevant and
naive (Furubotn and Richter 2005). Given the vast economic literature on the value of
information and the costs of transactions, it may well be best to start any discussion on the

systems, as well as the role of IT, it seems inevitable that IT in the light of NIE literature
Keywords:
Information technology, Digitization
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THE ECONOMICS OF INFORMATION AND TRANSACTIONS
Transaction economics is the unit of study in NIE, which is closely linked to information
economics. Transaction cost is “the resources necessary to transfer, establish and maintain

including the cost of “discovering what the relevant prices are” and the cost of “negotiating

While neoclassical economics may accept with reluctance the role of intermediaries in

Such cost minimization is achieved not only through specialization and economies of
scale, but also through diversity and economies of scope (Mishkin 2015).

of the cost of monitoring by the principal, the cost of bonding the agent, and a residual loss
caused by divergence from pursuing the interest of the principal despite the aforementioned
costs.
pecking order model (Myers and Majluf 1984), which provides that due to asymmetric

knowledge that managers have about the company, which indicates that managers will
serve their interest best by raising capital through internal equity; if they resort to debt,
they then put themselves at risk of the aftermath of insolvency (and the subsequent loss of

To summarize, information has a cost, which includes not only the cost of searching
for information, but also the cost of processing it by humans with bounded rationality. In
addition, transactions have a cost, which include aspects beyond information costs, such
as the indirect cost of mistrust in the market. Because of the costs of information and

markets engage in behavior that will economize on such costs. This has led to the
predominance of the pecking order model, and the subsequent adjustment in the products
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INFORMATION AND TRANSACTION COSTS IN ISLAMIC FINANCE

and what they do best, as described by the World Bank as follows (World Bank 2012):
1- Information production: by producing information about possible investments, they
facilitate information and price discovery, minimizing adverse selection, and improved
2- Intermediation: they intermediate in packaging and mobilizing savings and funds from

that receive investments, minimizing moral hazard.

institutions, markets, and systems. Asymmetric information is “a situation that arises
makes it impossible to make accurate decisions when conducting the transaction” (Mishkin
2013). Asymmetric information before a transaction is adverse selection, and ex post
asymmetric information is a moral hazard. Financial regulators attempt to decrease the
cost of information through transparency and disclosure requirements. The superiority of
information superiority and the unique tools they have in their disposal to minimize the
effects of information asymmetries.

Sharia does not permit loan with interest, it permits contracts which create debt. Other

equity contracts, with each party citing valid evidence from Sharia (Khan 1996).

system and the economy in general.
Given the permissibility of both debt and risk-sharing contracts, much of the literature
Page 3
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proposing opportunities for them because of the altruistic goals of Muslims in life for
reward in the hereafter. As a result, a Muslim will have interest in achieving the
comprehensive development goals proposed by Sharia, which varies depending on
faithfulness. Such results can be better achieved with more risk-sharing contracts.
especially the one proposed by the agency theory, there is no guarantee that risk-sharing
becomes the equilibrium point for Muslim stakeholders.

ISLAMIC FINANCE AND INFORMATION TECHNOLOGY
Given the costs and issues related to information and transactions, technology in this
respect may well be the solution. Technology in economics is a metaphor for knowledge
The goal of IT is to solve many of the issues related to information and transactions, which
IT has distorted somehow much of NIE’s realistic economic theory, unintentionally in
favor of the neoclassical idealistic paradigm. This is because IT and the goods related to it
(e.g. information goods) decrease information and transaction costs so much that they
cause the economy to behave in a manner similar to the one predicted by idealized
neoclassical models, yet some aspects of such models are changed due to the unique
contributions of IT to overcome transaction costs, as shown in the following illustrations
(Shapiro and Varian 1998). First, while natural monopolies are considered a form of market
market low enough to encourage contesting the position of the natural monopolist. This

thanks to IT, natural monopolies are not considered that much of a market failure. Second,
between customers, the distribution of consumer welfare gives some customers far more
welfare given the price they are willing to pay. However, IT lowers information and
information about the preferences of their customers and target their discrimination
accordingly. Third, the searching cost borne by both producers and consumers is vastly

the effect of bundling and switching costs, which decrease consumer welfare, and may
arguably warrant government intervention. Fifth, IT enhances the network effect, the
property that the value of some goods increases with the increase of its consumption,
making it rise in price with scale somehow against the law of diminishing returns.
Page 4
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the sharing of information among relevant parties, IT can enhance the collective wisdom

and delivered from the mobile phone of the client of a bank, which is made possible with
several technologies being implemented and operated seamlessly. In this sense, IT can be
used to facilitate transactions which were originally made through costly means (e.g.
IT can enhance trust in the system, which is a systemic transaction cost.

Murabaha, in which case when an end-user buys something from the card, he concludes a
digital contract with a digital signature through that card and the price of the goods he
purchases will be charged on him with a mark-up seamlessly. The person can log in to a
mobile banking application and request the bank to allocate a portion of funds for
Mudaraba investment. Sharia itself is not a barrier to digitization, and many of the rules
related to digital commerce and transactions have been discussed in research and
resolutions issued by the OIC Fiqh Academy and others.

towards minimizing transaction costs, much can be done to minimize adverse selection

system uses IT in inter-connections with data sources, the more information asymmetries

private data about clients with each other.

insurance claims can be settled by a central investigation unit (e.g. the police), and
insurance awards can be issued faster with a communication channel with such a central
unit. Second, moral hazard can be minimized in a manner that better suits the contracts

data (e.g. accounting, disclaimers, and compliance with covenants) to the digital platform

information and transaction costs will facilitate economies of scale and scope. Second,
Page 5
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and services without the need to leave his rural area. Third, this transition will improve the

be wary of the risks of IT. To begin with, there are risks that relate to IT irrespective of the

solutions. Third, there is a risk in the network effect of adapting IT to the society in which

effect is accumulated, the same society may take a shortcut and jump to the latest
technology, in this case using branchless banking without going through banking with
branches.
In addition to purely IT risks, there are risks related to the interests of various

stakeholders reach equilibrium which enables them to use contracts that minimize agency

and investors will tend to rely more on contracts with low agency costs. Put differently,
tend not to do so as long as they can get the market value they desire without it. In addition,
investors will put more faith in low agency cost contracts than search for companies that
publish more of their compliance data.
connect with one another in order to prevent the sharing of superior information, thereby

scale and scope.
In addition, there are major risks related to empirical data. While many innovative IT

can reveal many unforeseen risks and behaviors, such as those related to stakeholder
Page 6
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interests discussed above. As a result, stakeholders need to be vigilant when implementing

mobile applications within a short time after request, which makes observers wonder
whether genuine sales have taken place or not, or whether Tawarruq is permissible in
Sharia at all. If the transaction was not that quick, its manipulative nature would not be so

banking, and stakeholders will have to manage the opportunities and risks of digitization.
However, this is only the near future, or arguably, the past which modern economies
should have reached.
the move towards such a future started a decade ago when Satoshi Nakamoto wrote his
white paper on a peer-to-peer currency that needed no central trusted authority (Nakamoto

through the introduction of smart contracts (Wood 2014). Such smart contracts are
described as unstoppable because, similar to Bitcoin and many distributed ledger

above, minimizing enforcement cost is the missing piece in the puzzle, for which smart
contracts were created.

CONCLUSION
used to a great deal of accumulating literature in economics, including macroeconomics,
change. Instead of adapting the future according to our understanding of the past, we need
to break free of the mental limits imposed by the past and understand the future as it is.

Page 7
Essa Al-Mansouri

Vol. 2020(2), Astrolabe.1

REFERENCES
Economica 4, no. 16: 386–405.
Economides, N. (1996). The Economics of Networks. International Journal of Industrial Organization
Furubotn, E., & Richter, R. (2005). Institutions and Economic Theory (2nd ed.). Ann Arbor: The University of Michigan
Structure. Journal of Financial Economics
University. https://dspace.lboro.ac.uk/dspace-jspui/handle/2134/6960.
Journal of
Monetary Economics
Theory of Economic Growth
Mishkin, F. S. (2013). The Economics of Money, Banking and Financial Markets
Mishkin, F. S. (2015). The Economics of Money, Banking and Financial Markets
Myers, S. C., & Majluf, N. S. (1984). Corporate Financing and Investment Decisions When Firms Have Information that
Investors Do not Have. Journal of Financial Economics
405X(84)90023-0.
Nakamoto, S. (2008). Bitcoin: A Peer-to-Peer Electronic Cash System. Bitcoin. URL: https://bitcoin.org/bitcoin.pdf.
Shapiro, C., & Varian, H. R. (1998). Information Rules: A Strategic Guide to the Network Economy. Boston: Harvard
Business Press.
Stigler, G. J. (1961). The Economics of Information. Journal of Political Economy 69, no. 3: 213–25. http://doi.
org/10.1086/258464.
The Journal of Law
and Economics 22, no. 2: 233–61. http://doi.org/10.1086/466942.
Ethereum Project Yellow Paper 151:
1–32.
World Bank, ed. (2012). Rethinking the Role of the State in Finance. Washington, DC: World Bank.
Zerbe, R. O., & McCurdy, H. E. (1999). The Failure of Market Failure. Journal of Policy Analysis and Management 18,

Page 8
Essa Al-Mansouri

Vol. 2020(2), Astrolabe.1

RESEARCH ARTICLE

The Master–Disciple
Relationship: A Comparative
Study between Tibetan
Buddhism and Islamic Sufism
Muhammed Waseem Ashraf
INTRODUCTION
From time immemorial, the master–disciple relationship has been a carrier of tradition for
many religions. Although knowledge itself is pivotal for religious belief, the bond between
master and disciple is an essential tradition that serves to preserve and transmit knowledge
from one generation to another. The majority of the world’s leading religions signify the
importance of the teacher–student relationship in their religious texts, be it monotheistic
or polytheistic faiths. Eastern religions such as Hinduism and Buddhism widely recognize
this relationship and debate the issue in depth. In both traditions, the teacher is likened to
a foundation for students in the study of religion.1 In some traditions, the teacher is not
1

Stuart Mcleod, “The Benefits and Pitfalls of the Teacher-Meditator Relationship.” Contemporary Buddhism 6, no. 1 (2005): 65–78, https://www.researchgate.net/publication/248938797.
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only the mediator between God and the student2 but the ultimate God himself. The only
door for disciples to achieve complete blessings and inspiration is the proper cultivation
of guru devotion. However, in Islam, the idea of a student’s relationship with his master
has been conceptualized very differently. Muslims view knowledge as a light that can
guide them from the darkness of ignorance. The master–disciple relationship is not merely
for the transmission of knowledge but also the bridge that helps develop the moral,
spiritual, and intellectual aspects of students.3 Many classical scholars of religion have
1111 CE), a prominent scholar and leading theologian of Sunni Islam, viewed the practice
scholars have also contributed many standard pieces of literature in this genre such as

relationship as “the way in which two
or more people or things are connected, or the state of being connected.” Nevertheless, the
addition, the scope and intensity of this relationship vary from one religion to another. In
Mahayana Buddhism, the concept of guru is inseparable from the god Buddha.4 No one
can attain
completely without having a spiritual friend or guru. It is mentioned
in the classical texts of Buddhism that every person possesses inherent
that
is suppressed by desires.5 Only by following a spiritual teacher or guru can one reach
complete wisdom. It is also important to note that being a disciple of a spiritual teacher is
level of the students. There are four categories of teachers in Buddhism, whose levels vary
according to their personal attachment to the Lord Buddha.6 This paper will also examine
some details of the master–disciple relationship in Buddhism.
In contrast, Muslim literature begins the discussion about the master–disciple
It sees knowledge as the lost property of the believer and emphasizes the importance of
should practice in the process of gaining knowledge. According to the traditional view,
true knowledge can only be attained through complete obedience and good conduct
towards the teacher.
2
3

4
5
6

Ross E. Klinger, “The Tibetan Guru Refuge: A Historical Perspective.” The Tibet Journal 5, no. 4
(1980): 9–19, http://www.jstor.org/stable/43299994.
ucation.”
4, no. 1 (2017): 13–21, http://dx.doi.
org/10.15408/tjems.v4i1.5317.
Kongtrul. Trans. The Teacher–Student Relationship, 27.
Arya Maitreya and Acaya Asanga, The Changeless Nature, trans. Ken and Katia Holmes (Scotland:
Karma Kagyu Trust, 1985), 78.
Jamgon Kongtrul, The Teacher–Student Relationship, trans. Ron Garry (New York: Snow Lion Publications, 1999), 38.
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This paper is divided into two main parts, which discusses the concept of the master–
disciple relationship from the perspective of Buddhism and Islam. Given the vastness of
of Islam. It illustrates the crucial role of masters in both religions. Moreover, it discusses
etiquettes, duties, and responsibilities in the paths of teaching and learning, both in Islam
and Buddhism. The research adopts the textual analysis method, drawing on the materials
written by specialists in each religion. Finally, through a comparative analysis, similarities
and diverging features of the master–disciple relationship in both religions are also

Keywords:
transfer

THE TEACHER FROM A BUDDHIST PERSPECTIVE
Regardless of different schools of Buddhism, it places great emphasis on the relationship
between master and disciple and maintains that anyone who wants to achieve true spiritual
contemplate his teachings.7 The religious teachings and blessings in Buddhism are passed
down through an uninterrupted lineage that gives prominence to the link between teacher
and student. Since the Buddhist tradition was originally a by-product of Asian mysticism,8
the key factor that plays a vital role in this issue is the Sanskrit word “guru.” The word
is a popular term in Buddhism and Hinduism, which designates “the religious
teacher.”9 Literally,
is short for
, which means good qualities, and is short for
, which means a collection. In relation to this Sanskrit word, Buddhists also use
,
a Tibetan word that refers to the religious teacher. The word
is a combination of two
words: la means one who has great character through the knowledge of
and tantras,
and
means one who has motherly love for all creatures.10 Thus, both
and
maintain that the religious master should have good behavior and be well educated in
wisdom and knowledge that can inspire others. He should be an accessible person whom
primary potentials of a

which he must follow in his life. He states that the

of heart that should be the result of an exemplary form of morality.11 A

should have

7

Thubten Chodrak Yuthok, “The Excellent Method of Cultivating Guru Devotion.” The Tibet Journal 7,
no. 3 (1982): 35–45, https://www.jstor.org/stable/43302174.
8 Roger R. Jackson, “How Mystical is Buddhism.” Asian Philosophy 6, no. 2 (1996): 147–153, http://
buddhism.lib.ntu.edu.tw/FULLTEXT/JR-ADM/jackson.htm.
9 Alexander Berzin, Wise Teacher, Wise Student Tibetan Approaches to a Healthy Relationship (New
York: Snow Lion Publications, 2010) 13.
10 Yuthok, “The Excellent Method of Cultivating Guru Devotion,” 35.
11 Ibid.
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solid insight into all aspects of knowledge transmission such as mastery in a subject matter
and an effective method of teaching. He should also have the knowledge of
and
shastras that are attained by personal realization through the practice of meditation.
Morality is an indispensable quality of a religious master, which he can achieve by
following the laws of
.12
relationship to the Lord Buddha. The traditions narrate these masters as the
of the Buddha, the
of the Buddha, the
, and the ordinary person.
are already near to the level of complete accumulation. However, the third typology
introduces the teachers whose students have been completely liberated from
obscurations.13 It is widely recognized in the Buddhist tradition that beginners in religious
studies do not directly approach the aforementioned four spiritual teachers, but only the
teachers who are in the form of an ordinary person. Even in the
group, there
—
, who can ensure the enlightenment of all his
disciples. These wise masters are expected to pay closer attention to their students’ lives
rather than to their own personal needs. In fact, if these masters are not deeply concerned
Buddhist tradition.
which is more rooted in the particular vows associated with different kinds of relationships.
However, in the
vow, the three main qualities of spiritual teachers can be

the concentration of mind or the single pointedness of the mind. Finally, meditation is the
practicing way to attain wisdom, which can dissipate human delusion. Garry shows the
importance of these three higher disciplines by quoting
: “Always train yourself
truly subsumed under these three.”14

THE STUDENT FROM A BUDDHIST PERSPECTIVE
Just as there are many types of teachers, the appearance of disciples also varies in the
Buddhist tradition. The Sanskrit terms used to refer to Buddhist students are shaiksa,
,
, and
.15 All these words denote someone who dedicates
himself to a spiritual teacher in order to attain the three advanced objectives of
enlightenment: self-discipline, deep concentration, and insightful awareness of reality.
12
13
14
15

Yuthok, “The Excellent Method of Cultivating Guru Devotion,” 36.
Kongtrul, The Teacher–Student Relationship, 38.
Ibid., 42.
Berzin, Wise Teacher, Wise, 31.
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Disciples learn Lord Buddha’s attainments and sayings, recorded later as religious
texts, under certain teachers by following them in action and speech. The Tibetan word
16

The
disciples should have certain qualities such as faith, conduct, calmness, self-control,
tranquility, intelligence, desire to gain knowledge, and respect for teachers.17 Further
Buddhist tradition. There are three universal vows in the Buddhist tradition:
,
, and tantra.18
In order to accomplish the
vow, students should possess devotion,
patience, the ability to follow the vow, and the ability to learn the sacred texts by heart. It
also sets forth certain practices that one should avoid in the period of the
vow,
such as sexual intercourse, theft, murder, and false claims about spiritual achievement.
Apart from this, in the
vow, the student should also possess certain qualities
such as faith, compassion, and complete commitment to the extensive
path.
The students should have strong belief in all kinds of sacred texts, and also need faith in
the actions of the wisdom teacher. The other characteristics of the
vow that
make the bond between master and disciple solid are nonsectarian, discriminating, and
eagerness.19 The term “nonsectarian” refers to the ability of a student to adopt all schools
of Buddhism without being critical, while “discriminating” and “eagerness” refer
respectively to the intellectual power of students in choosing the correct path of liberation
and the keenness in studying
vows.
In the
have blind devotion to the wisdom teacher. As H.E. Kalu Rinpoche states: “It is true that
praying to the Buddha and bodhisattvas and taking refuge in them is an effective way to
attain enlightenment, but it is more gradual than the
way of establishing a
working relationship with a
. The
contains teachings that can take one to
the experience of complete enlightenment in this lifetime. The
is the one who
bestows those teachings. Therefore, the
is so crucial in tantric practice, and
teachings, which are part of tantric practice, place such emphasis on the
student’s relationship with the
.”20 Finally, the foremost responsibility of students in
disciple relationship with him. One should examine the teacher by following the virtues

16 Ibid., 33.
17 Mehrdad Massoudi, “On the Qualities of a Teacher and a Student: An Eastern perspective based
on Buddhism, Vedanta and Sufism.” Intercultural Education 13, no. 2 (2010): 137–155, https://doi.
org/10.1080/14675980220128979.
18 Pema Wangyi Gyalpo, Perfect Conduct Ascertaining the Three Vows, trans. Gyurme Samdrub and
Sangye Khandro (New York: Simon and Schuster, 2015), 2.
19 Kongtrul, The Teacher–Student Relationship, 57.
20 Kalu Rinpoche, The Gem Ornament of Manifold Orals Instructions (Tibet: KDK Publisher, 1986), 87.
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with all the internal qualities, one should take someone who has committed minor faults
and has more noble qualities.21

THE MASTER–DISCIPLE RELATIONSHIP IN BUDDHISM
In order to get rid of the worldly desires and attain complete
, it is necessary to
have a religious master in Buddhism. Only by associating with a learned wise master can
one attain the freedom that brings them back to utmost happiness.22 It is clear from the
above two sections that the relationship between master and disciple is highly sophisticated
in the Buddhist tradition. As Suzuki states: “The purpose of studying Buddhism is not to
study Buddhism, but to study ourselves. It is impossible to study ourselves without some
teaching. You need a teacher so that you can become independent.”23 Today, one of the
main reasons for education is to secure a high profession rather than creating a wellof the students and completely or partially ignore their spiritual empowerment. In this
paper, after elaborating on the Buddhist perspective on master and disciple, it further
illustrates that the Buddhist pedagogy mainly focuses on the internal development of the
religious student, through the cultivation of wisdom and meditation. It is also notable that
the disciples cannot attain the real essence of complete enlightenment unless they follow
a spiritual mediator. The tradition itself shows that this relationship is sacred by providing
several
and tantras of Lord Buddha. The Buddha himself disclosed that in a later
period, he shall appear in the form of a wisdom teacher and disciples should respect their
teachers as they respect the Lord Buddha.24 The degree of this relationship also varies
according to the three major schools in the Buddhist tradition.25 However, the Tibetan
school views the wisdom teacher as Lord Buddha, and sometimes even places the spiritual
teacher above the Buddha.26 Buddhism also views the teacher as a mentor or someone
who can cure the illness of the student’s life and take them to complete enlightenment.
Similarly, the bond between teacher and student changes according to the spiritual level of
the student, as well as to the three vows mentioned in the Buddhist tradition.

THE TEACHER FROM AN ISLAMIC PERSPECTIVE
Islam views knowledge as the fundamental thing that differentiates human beings from all
hadith frequently praise knowledge along with its
21 Kongtrul, The Teacher–Student Relationship, 54.
22 Annabella Pitkin, “Dazzling Displays and Hidden Departures: Bodhisattva Pedagogy as Performance
in the Biographies of Two Twentieth Century Tibetan Buddhist Masters.” Religions 8, no. 9 (2017):
173–195, https://www.researchgate.net/publication/319495924.
23
Shambhala Publications, 2011), 85.
24 Berzin, Wise Teacher, Wise, 133.
25 Theravada Buddhism, Mahayana Buddhism, and Vajrayana Buddhism.
26 Klinger, “The Tibetan Guru Refuge: A Historical Perspective,” 13.
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people and those who seek it. They encourage the reader to continue their studies and
undertake a quest for learning by emphasizing the degree of bliss that is offered to educated
27
“If you know not, then ask those who have
got knowledge of the Book” (16:43). Islam also views knowledge as a bridge that helps its
followers to attain utmost happiness. The Prophet states that “whoever follows a path to
seek knowledge, God will make easy for him a path to paradise.” However, Islam gives
, the Prophet said “the best amongst you is the one who learns the
Quran and teaches it.”28 Although knowledge plays a vital role in Muslim belief, the
development of students’ spiritual, personal, and intellectual life.
The Arabic words that are used to refer to the teacher are
,
, shaikh,
, and
. Some of these terms go beyond the common meaning of “teacher”
and refer to as a guide or even an adviser. The teacher is also viewed as a physician who
the importance of having a teacher by stating that “whoever becomes involved in seeking
knowledge without a Shaikh will emerge without knowledge, because knowledge is a
profession, and every profession has its experts. Therefore, it is necessary to have a
29
In
does not act according to it, while the other acquires knowledge, acts upon it, and teaches
naked but sews clothing for others, while the second teacher has been conceptualized as a
sun which illuminates itself and gives light to others.30 From an Islamic perspective, the
teacher should have certain qualities such as piety, kindness, and sympathy towards the
students. They are required to follow the methods of the prophets in their teaching, and
deal with each disciple according to their intellectual capacity. Moreover, it is unexpected
from masters to belittle the value of any knowledge in front of students.31 Masters should
treat their disciples like their own children, and try to maintain a healthy, honest, and
personal relationship with them. In the early period, scholars had a good relationship with
their disciples that led them to take care of students’ personal issues, in order to support
their studies. Students from all backgrounds enjoyed good quality education without any
restriction, in addition to being free and open to all.32
27

(Madinah: King Fahad Press,
1916), 366.

28
29
Al-Hiddayah, 2000), 41.
30
2:32.
31
32 Fella Lahmar, “Discourses in Islamic educational Theory in the Light of Texts and Contexts,” Dis-
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In
by emphasizing that modesty, patience, and a passion for working with children are
indispensable qualities for teachers.33 He further states that the teachers should interact
with students in a psychological manner while understanding the abilities and limitations
of each student. They should provide proper guidelines and counseling to students at the
right time and in an appropriate manner.34 The teacher’s intention is also important. It
should be pure and clean from all kinds of material desires. They should not consider
teaching as a profession that brings materialistic pleasures of this world. Classical scholars
seriously discussed the issue of teaching religious studies in exchange for payment.
warns
that any teacher whose intention is purely material desires will ruin himself and the life of
his students whom he teaches. In addition, teachers should not withhold any knowledge or
advice from students or persuade them to undertake evil or sinful activities. Rather, they
need to inspire the students by appreciating and rewarding their academic and nonacademic works and encouraging them to work hard to achieve further success.
teacher is whether he or she applies what they teach. The Prophet said that the most severely
punished person on the Day of Judgment would be the learned (who does not act according
to what he has learned) whom God has not blessed on account of his knowledge.
Nevertheless, in early Islamic history, mosques were the main educational centers
where teachers would give lectures to small study circles of both boys and girls. These
study circles were known as
where a variety of subjects were taught, including
, during the
period,
religious and non-religious sciences.35 In the tenth century
the increasing demand for education opened a new door in Muslim history, rather than
and
became widespread in all
Muslim countries, particularly in South Asian countries. In the fourteenth-century Delhi
Sultanate, there were more than 1,000
and
in Delhi itself. Teaching in
these institutions was considered as a noble and virtuous act, and all allowances of these
teachers were paid by the ruling elites.36

THE STUDENT FROM AN ISLAMIC PERSPECTIVE
To establish a clear picture about the master–disciple relationship in Islam, it is
necessary to check the incident that occurred between the Prophet Muhammad and angel
course: Studies in the Cultural Politics of Education, September 14, 2011, 479–495, https://doi.org/10
.1080/01596306.2011.601548.
33 Sebastian Günther, “Your Educational Achievements Shall Not Stop Your Efforts to Seek Beyond:
Principles of Teaching and Learning in Classical Arabic Writings,” in Philosophies of Islamic Educa(New York: Routledge, 2016), 76.
34
35 Lahmar, “Discourses in Islamic Educational Theory in the Light of Texts and Contexts,” 5.
36
course 20, no.1 (2012): 79–102, https://www.researchgate.net/publication/277225365.

Page 16
Muhammed Waseem Ashraf

Vol. 2020(2), Astrolabe.2

-

Gabriel during one of their public encounters. The
clearly illustrates how students should behave in front of a teacher. They provide awareness
about the issue and clearly explain some of the qualities and rules of etiquette that disciples
should maintain in the learning process. Muslim scholars noted much of the etiquette
disclosed in this particular
, which considered complete obedience and respect
some vices that religious students should avoid in their daily life. In his famous book
, he states that students need to keep themselves away from greediness,
oversleep, laziness, and wasting time by talking about unproductive things.37 He sets forth
certain conditions that every student should follow in his or her academic career. In
addition, he emphasizes the importance of companionship with scholars, concentrating
more on worship, and holding the prophetic path in every single deed. However, showing
immense respect towards teachers helps the student in many ways rather than merely
gaining knowledge. It is viewed that the respectful character of a student will also allow
him to receive blessings from his teacher. The student should keep himself away from
knowledge. This is because Islam views knowledge as a divine light which offenders

memory, he replied to him by advising that knowledge is the gift of God and God will not
award it to those who do not maintain the purity of the heart.
In his celebrated work
etiquettes that students ought to adopt if they seek religious knowledge. First, he states that
what a student should admire before entering the learning process is cleanliness, both in
terms of physical and spiritual appearance.38 Students must get rid of every material desire
and submit themselves wholeheartedly to the knowledge. They should maintain strong
patience in the study period and the need to take every challenge in a positive way.

with them. Moreover, students must have a good and positive relationship with their
teachers by asking questions and accompanying them continuously to take knowledge
from their mouth.39 They need to honor their masters, concentrate on their talks, and not
interrupt them while they are giving lectures. Talking over the teachers is disparaged in the
tradition, while some classical scholars advise pupils to keep silent in the presence of their
teachers.40
they need to consider the teachers’ opinions in a very serious manner and give special
place to them. Focusing on a single subject will also help the students in producing good
results rather than doing many things together in an incomplete manner. They have to
37
38
39
40

, 40.
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memorize the books and materials that they study in the learning process. It is said that
memorized it within a span of nine days. The students also need to take notes from lectures
and reading materials. They should not feel frustrated or become impatient if the period of
studying takes long. Sometimes they even have to travel for a long period and stay far
knowledge or enlightenment without having six essential qualities which he describes in
a poem: “intelligence, burning desire for knowledge, diligence, maturity, companionship
41

Islam strongly encourages the acquisition of knowledge. A myriad of prophetic
traditions allude to acquiring knowledge even if it demands hardships such as going to

mention any obstacles or limitations in the learning process, but rather he mentioned that
a student can be of any age and from any place, who picks up knowledge from anywhere
and anybody, in any form, at any cost to purify his soul and follow the path of the righteous.
However, Islam only appreciates such knowledge that will help to understand the true God
and bring humans close to him. The classical
system was mainly focused on
religious and linguistic studies where the Arabic language was taught on the basis that it
would help students to understand the scriptures of Islam.42 It also appreciates certain
knowledge that will help human beings obtain their daily needs. Similarly, other sciences
considered as dangerous.43 However, this does not mean that Islam only promotes religious
studies and completely demotes other kinds of knowledge. Muslim traditions throughout
scholars have contributed. Finally, sincerity and true intention are also important concepts

THE MASTER–DISCIPLE RELATIONSHIP IN ISLAM
Islam places great emphasis on the relationship between master and disciple. Since
knowledge plays a vital role in the Islamic tradition, both teacher and student are central
maintain a personal and spiritual relationship with their teacher whether he or she teaches
the religious sciences or not. The tradition believes that negligence in this relationship will
pedagogy highly values the oral transmission of knowledge where the teacher is viewed
41

, January 25, 2019, accessed
April 9, 2019, https://ar.islamway.net/article/77425/.
42 Aziz Talbani, “Pedagogy, Power, and Discourse: Transformation of Islamic Education.” Comparative
Education Review 40, no. 1 (1996), 66–82, http://www.jstor.org/stable/1188968.
43 Talbani, “Pedagogy, Power and Discourse,” 69.
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as an active transmitter of knowledge and the student as a passive receiver.44 The
and answer in learning, and also encourages students to use creative intellect and reasoning,
as expressed in his book
.45
kind in Islamic pedagogy, which was followed by many classical works including
and
. In
whatever they learn from their teachers. In order to attain true spiritual knowledge, he sets
forth certain conditions such as proper behavior and following the path of those who are
spiritually receptive. However, Islam assumes that the bond between teacher and student
should be built on truthfulness, obedience, respect, and other qualities mentioned in the
tradition. Religion does not view the teacher merely as a transmitter of knowledge; rather,
the relationship has been portrayed as a chain that might pass knowledge along with
blessings and wisdom. In addition to this, Islam posits that the ultimate goal of education
is to build a strong moral foundation that may empower the disciples both in this world
and the hereafter.46

CONCLUSION
This paper illustrates that the relationship between master and disciple is a prime notion
within both Buddhism and Islam. Despite the geographical differences, both faith
traditions share similar etiquettes and rulings concerning the teaching and learning. The
research shows that their similarities are more than their diverging features. The Buddhist
tradition views this relationship as a foundational belief that cannot be ignored by a
spiritual student. In contrast, it seems that Islamic classical tradition views this relationship
as a path where students can obtain blessings from a spiritual teacher, other than seeing it
as a means to merely acquire knowledge. These oriental religions equally set forth certain
etiquettes for both master and disciple, such as trust, respect, kindness, good conduct, and
humility. Moreover, etiquette and respect towards masters play a vital role in the acquisition
of religious knowledge in both religions.
In Buddhism, most of the literature studies that deal with the master–disciple
relationship are contemporary works and consist only of the positive side of the topic.
Moreover, many cases have been reported recently by different national and international
agencies regarding the abuse of the master–disciple relationship within Buddhist
monasteries.47 In the Islamic tradition, classical scholars approached the issue of Islamic
44 Talbani. “Pedagogy, Power and Discourse,” 70.
45 Günther, “Principles of Teaching and Learning in Classical Arabic Writings,” 73.
46
sid Al-Sharia’ for Wholeness Development of Mankind,” Procedia – Social and Behavioral Sciences
123, no. 1 (2014): 477–484, https://www.sciencedirect.com/science/article/pii/S1877042814014852.
47 Joe Shute, “Why Tibetan Buddhism is facing up to its own abuse scandal,” The Telegraph, September
9, 2018, https://www.telegraph.co.uk/news/2018/09/09/tibetan-buddhism-facing-abuse-scandal/.
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Sunna; subsequently, they put forth numerous conditions and points of etiquette that a
religious student and teacher should acquire in the process of learning. Classical scholars
have extensively written on this subject area of Muslim pedagogy (for a detailed
). These
scholars had strong motivations for engaging in the genre of Islamic scholarship, namely
observed in our days many students of learning striving to attain knowledge but failing to
do so and are thus barred from its utility and fruition. This is because they have missed the
proper method of learning and have abandoned its conditions. Anyone who misses this
way goes astray, and therefore, does not reach its objective, however modest or glorious.”48
Furthermore, Muslim scholars have even emphasized the importance of integrated
curriculum that covers both religious sciences and secular disciplines.49 Muslim polymaths
what can be observed from a much later Islamic history of
India. The great ruler
Akbar was quoted to have said that “no one should be allowed to neglect those things
which the present times required.”50 In addition, there are also many contemporary studies
in the areas of education and teaching pedagogy. Most of them focus on the psychological
methods within the modern education system, and compare this with conventional
religious teaching pedagogy in religious traditions. Although similarities can be found in
both religions with respect to the master–disciple relationship, the availability of the
literature that uses comparative methodology is inadequate. In addition to this, students
can contribute to the discussion of the master–disciple relationship by undertaking an
analytical study of classical sources. Finally, approaching this relationship from a historical
perspective using a comparative methodology will greatly contribute to future studies.

48
57.
49 Günther, “Principles of Teaching and Learning in Classical Arabic Writings,” 84.
50 Jafri, “Education and Transmission of Knowledge in Medieval India,” 90.
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RESEARCH ARTICLE

Islamic Values in Islamic Art
Aamna Azad
INTRODUCTION
Religion is a driving force in any culture and affects most, if not all, aspects of a

regional culture and in the religion of Islam to varying degrees. Unlike other religions,
Islam has a whole genre of design named after it. Islamic art and architecture have a rich
history in all the lands that have hosted the religion. Although it is not odd for a religion to
dictate certain principles of design and give birth to new architectural typologies, for it to
have an elaborate scheme that overarches art, architecture, and even urban design is
incredible, to say the least. In terms of design, “Islamic” is an aesthetic value and design
the scale of walled cities. With the formative period of the style being long past, Islamic
art and architecture now have an established visual language. We accept a certain set of
aesthetic features as belonging to the Islamic style without pondering over their beginning
and evolution as a representation of the religion that they are named after.
The natural question that comes to mind is: how did a religion translate into an art

be it Quranic verses and hadith narrations, on the physical aspects of art and design? To
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was formalized and became a guideline for future design endeavors.
In recent times, the contemporary aesthetic has found its way into the art and
architecture of Muslim societies. There have been attempts to modernize the Islamic style
by combining it with the contemporary style, resulting in the amalgamation of art and
architecture that receive both praise and critique. The Islamic style is being rebranded in
different parts of the world with different features, be it replacement of domes with angular
the Islamic style, for better or for worse. Traditionalists disagree with this change and call
for a more culturally sensitive design that stays true to the socio-religious roots of the
region and preserves its individual identity. It is relevant in this time to revisit the origin
and manifesto of Islamic art to be able to make an informed decision for its future direction.
Keywords: Figurative imagery, Islamic geometry, Islamic calligraphy, Art evolution,
Muslim culture

LITERATURE REVIEW
as design, be it art or architecture, is deeply and completely affected by the culture, religion,
and social norms of its regions. Design is neither created nor is it understood in isolation. It is

The spirit of the time is a theory put forward by prominent architectural philosopher
Hegel in his book Phenomenology of the Spirit (Hegel 2018). The concept of the Spirit or
the Zeitgeist, as termed by earlier German philosophers, states that there is a force that
dictates the characteristics of an era owing to the cultural and social background of its
people. According to this theory, social ideas translate into the art and architecture, as seen

Muslim world, while the impact of the last two differed from region to region and cannot
be generalized. Therefore, the aim of this research is to identify the pattern of how the
practice of art changed from region to region with Muslim invasion. For this purpose, it is
important to note the following three contributing factors:
1. The background: pre-Islamic Arabian art and architecture
2. The host: art and aesthetics of the region
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Background
Pre-Islamic Arabian art and architecture, especially in the region of the birth of Islam, was
miniscule at best. This time of the Arab history is known as the period of ignorance (jahiliya)
absence validate the name of the era. The Arabian lifestyle was nomadic, which eliminated
locally produced but rather were imported from Egypt, the Mediterranean, and India. The
larger Arabia, including Yemen, Petra, and Palmyra, did host a rich artistic narrative owing
to the history of their rule and a different lifestyle (Hattstein and Delius 2000).

Host Regions
Islam spread far and wide soon after the death of the Prophet Muhammad (pbuh). Muslim
Arabs who had little to no heritage of their own with regard to developed and formal arts
Byzantium, Mesopotamia, and Iran are some of these lands which had a rich cultural
the reaction of these peoples who were strangers to such visual aesthetics of art and
architecture. Their initial reaction, as is natural to assume, was that of awe and astonishment.

came to non-religious art and architecture.

Faith Filter
While discussing Islamic art, it is important to keep in mind the diversity in the understanding
and interpretation of Islamic thought as it translates into arts. Without this disclaimer,
seemingly Islamic art of one region would seem to be contradictory to the other. The
or not. This is a concern that is dealt with differently in different schools of thought in

of thought. The same is not the case for the books of hadith that store narrations of the
Prophet (pbuh). Although guidelines for art are not found in the Quran, they appear in some
hadith narrations. Hadith narrations have multiple degrees of authenticity, and differences
in the interpretation can be found even for the most authentic ones. These differences
Mozatti (2010, 22) addresses the problematic nature of the word ‘Islamic’ in association
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with art. He throws light on the basic question of whether art produced in Muslim lands is
termed Islamic whether or not it adheres to the teachings of the religion. Similarly, there

are a representation of an individual’s understanding of what the faith allows.
To understand the basic idea of the setting in which Islamic art was born and bloomed,
it is necessary to know about the backdrop and framework in which Islamic art was
formalized. Moving forward, the research focuses on the Islamic values that were the

RESEARCH OBJECTIVE
To understand the foundation and formation/canonization of Islamic art.
To observe the application of Islamic values in Islamic art.

RESEARCH QUESTIONS
What are the guidelines for art in the Islamic tradition?
What are some applications of Islamic values in Islamic art?

METHODOLOGY

merging of Islamic values into the art of newly conquered regions. In this paper, the aim
is to investigate a cultural shift by understanding its origin and evolution. For such an
literature review where historical facts and scholarly opinions are discussed. Data for this
research is published literature pertaining to Islamic art and its conceptualization.
To conduct this research in a coherent manner, the approach starts from Islamic
traditions that establish the Islamic standard, followed by the understanding of these
traditions and their translation into design. Case studies are discussed to identify the Islamic
for. These case studies would be representative of different forms in which Islamic art is
practiced. The following is the framework that will be used for studying Islamic art:

Section 1: Islam’s Perspective on Art – Relevant Islamic Traditions (Hadith
Narrations)
These two sources are the Quran (word of God) and hadith narrations (quotes of the
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foundations on which Islamic art was established.

Section 2: Islamic Geometry as a Fundamental Concept

Section 3: Islamic Art of Arabesque, Calligraphy, and Miniature Painting
This section throws light on other types of Islamic art and discusses two important aspects
values pertaining to each art form. This two-tiered structure will elaborate the two aspects
in reversible sequence depending on the art form and its evolution.

1. Translation into the physical features
and surfaces. Important techniques used to achieve these values were calligraphy,
perspective. These techniques primarily constitute the language of Islamic art to this day.

2. Regional base

natural course in history by providing information about its origin and/or evolution
through time. It may also include the growth seen in the art form after its amalgamation
into the Islamic art family.

Figure 1: Structure of research.
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RESEARCH
Islamic Architecture as an Example
On face value, many practices in Muslim societies seem to be in contradiction with the
teachings of the faith. Islamic art is not alone in this respect. The act of architecture also
receives some critique from the Islamic traditions. The following is a hadith narration that
discourages construction of buildings:
It is narrated that when the Prophet (pbuh) visited someone who was building a wall,
what he spends on dust” (al-Bukhari, n.d.).
which clearly surpassed the shallow waters of necessity and delved into the depths of
rightly conceived.
Nasr also agrees with this point of view and supports it with another hadith tradition
He states:

inner reality of primordial man who is the microcosmic counterpart of cosmic reality.
in Persia, where this hadith is written on the wall, or the simple white walls of an Ibn Tulun

within man and in the cosmic order.” (Nasr 1987)
According to a very popular hadith tradition, actions depend on intentions. This means
that although the materiality of the endeavor is worthless as it belongs to the realm of this
world, the intent of its conception was for the good of the people and hence praiseworthy.
With the clear distinction that it was constructed and not created by man, the idea behind
these practices was not to compete with the creative power of God, but rather produce a
representation of His creation as a reminder that would direct the mind to remember His
glory. This is the reason why such art forms were accepted within the Muslim community
and did not receive backlash from a people known to be conservative and insistent on the

HADITH TRADITIONS REGARDING ART
“Allah is beautiful and loves beauty.” (An-Nawawi 1277, Book 1, Hadith 612)
Aishah R.A. said, “I used to play with dolls in the presence of the Prophet salallahualahi
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wa sallam, and my girlfriends used to play along with me. Whenever, Allah’s Messenger
salallahualahi wa sallam would enter, they would hide from him. So he called them to play
with me” (al-Bukhari 846, 143, vol. 13).
to Tabuk or Khaybar, the wind raised an end of a curtain which hung in front of my closet,
revealing some dolls which belonged to me. He asked me, ‘What is this?’ I replied: My
dolls. He saw among them a horse made of wrapped cloth with wings, and asked, ‘What
is this I am seeing among them?’ I replied: A horse. He asked, ‘A horse with wings?’ I
replied: Have you not heard that Solomon had horses with wings? Allah’s Messenger
(pbuh) laughed so heartily that I could see his molar teeth” (Abu Dawud 888).
Aishah R.A. illustrated that the Prophet (pbuh) said: “The people who will be most
severely punished on the Day of Resurrection will be those who aspire to create like
Allah” (al-Bukhari 846).
Ibn ‘Abbâs R.A. narrated that the Prophet (pbuh) said: “Every image maker is in the Fire.
For each image he made, a being will be fashioned to torment him in Hell” (al-Bukhari 846).
Abû Talhah R.A. narrated that the Prophet (pbuh) said: “The angels do not enter a
house wherein there is a dog or images representing (people or animals)” (al-Bukhari
846).
Aishah R.A. reported that the Prophet (pbuh) said: “In the day of Judgment the painter
will be destined to the pains of hell, and he will be asked to infuse life into the forms he
modeled; but he will not be able to infuse them with life” (al-Bukhari 846).

Understanding Anachronism
“When Mecca was conquered by the Muslims and before the Prophet would enter the
pagan Arabs had set on the court of the Kaaba. Only then did he enter the sanctuary. Its
throwing divinatory arrows and another of the Virgin and Child. The Prophet covered these
with the hands and ordered the removal of all the others.” (Burckhardt 1986, 5)
Burckhardt’s quote is based on al Azraqi’s historical work on Mecca. There are three
a. It is considered an act of rivalry with the creative powers of God to imitate His
(divine unity), the fundamental doctrine of Islam. It is supported in mainstream
Sunni Islam, especially in the Arab region (Burckhardt 2009). This idea of avoiding
which is common among the Abrahamic religions.
imagery, but rather the one that intends to represent divinity (Burckhardt 2009).
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c. Another opinion which can be regarded as a subset of the second opinion but has
in places of worship. According to some scholars, the prohibition of imagery is
effective only in the cases of mosques and prayer areas to prevent Muslims from
praying in front of these visuals that would maim the concept of Tawheed and their
understanding of the Absolute. This opinion is historically supported by the
Umayyad rulers who practiced this clear distinction in the architecture of mosques
and palaces (Ali 2017).
The variety of the arts of Islam is due to the difference in these interpretations on the
basis of which art developed and thrived in all the Muslim lands. These limitations
provided a challenge to the art of Islam which manifested itself in the form of creative
outlets previously unheard of and gave it a unique individual identity.

LOVE FOR MATHEMATICS – GEOMETRY
History
The horizons of geometry go far beyond the birth of Islam. The earliest use of geometry is
known to be in ancient Egypt where it was used for inland measurement, construction of
monuments, and astronomical calculations (Wilson 1988). The philosophical side of

knowledge was well preserved and reached Muslim communities at the end of the eighth
century (Wilson 1988).

Conceptual Parallels
The basis of Islamic geometry comes from the Islamic creed. Islam and geometry both
have the same starting point: Unity/Absolute/Tawheed. Tawheed (Oneness of God) is the
fundamental concept that Islam emphasizes: there is no god other than God, which, in
mathematical terms, means that there are no parts other than the whole (Mozatti 2010).
The Muslim mind could very well relate to some ideas of geometry such as the center

geometry, which serve the purpose of representation for the religion.

A Way to Beauty
Geometry in Islamic art is considered the way to achieve beauty in a systematic and logical
learn from its creative structure, and use it to achieve similar successful results. According
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harmony of the physical realm (Nasr 1990). Muslim mystics have always seen and
preached the manifestation of the divine design in mathematical rules of geometry
(Mozatti 2010). In contemporary times, a similar theory has surfaced, which follows the
Fibonacci series and especially its proportion, called the golden ratio, as the basis of
beauty in natural forms.

Visual Experience of Islamic Art
The Artist
working out the base geometry for Islamic art, and the second case is when a person views
is associated with an Islamic phenomenon. The interlaced pattern shows that the events in
Islamic history are intertwined to give spiritual depth to its meaning.

The Viewer
cannot be achieved with a representational image, pattern, or motif (which imitates real

rather than focus. This is the main reason for using geometry in Islamic architecture,
especially the mosque.

Symbolism
Islamic geometry is never devoid of symbolism. It is the visual tool for representing
patterns, depending on the shapes used in these patterns, they signify multiple events of
Islamic history. It is remarkable how the concepts of geometry can be a simple and yet
deeply symbolic representation of Islamic ideology.

Origin
As stated previously, symbolism in Islamic geometry starts from the origin of any Islamic
geometric pattern, the center of the circle (Figure 2). Although not visible in itself, the
center provides the foundation for the rest of the pattern. This center/unity corresponds to
the concept of Tawheed in the Islamic tradition. Similarly, it is the foundational concept
originated. Although the names may vary (center, unity, or absolute), in both geometry and
Islam, it is the unseen reality that is the most obvious.
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Figure 2: Unfolding from unity (Sutton 2007, 2).

Pentagon
associated with a perfect Muslim (Critchlow 1976). This shape is considered as a
representation of a person who is fully aware of the divine presence and is “whole” as a
being (Critchlow 1976). The shape seems to depict the human form by having one corner
for each limb and one on top for the head.

star pentagon (Critchlow 1976).

Figure 3: Symbolism in pentagon (Critchlow 1976, 97–99).

Hexagon
creation, as mentioned in the Quran (Sutton 2007). Figure 4 illustrates how such a pattern
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Figure 4:

Six-Pointed Star

2007).
The shapes create a mesh together and are completed with arabesque motifs. The
pattern is carved in the plaster of the Ibn Tulun Mosque in Cairo (Sutton 2007).

Eight-Pointed Star
The eight-pointed star is referred to as Khatam (seal in Arabic) in the Islamic tradition
(Figure 5). This shape is constructed by the diagonal overlapping of two squares (Sutton
2007). Because of varying legends, this shape, like the double triangle, is also considered
the seal of Prophet Solomon (AS).
A more recent development in the theory and symbolism of this shape is contributed
by Ibn al-Arabi. According to him, the origin of creation is the Divine Breath that formed
the basic four elements of Air, Water, Fire, and Earth (Sutton 2007). Therefore, because of
this idea, the shape has been referred to as the “Breath of the Compassionate” in recent
times (Figure 6).
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Figure 5: Quadrangle and octagonal geometry (Sutton 2007, 26).

Figure 6: Breath of the Compassionate (Sutton 2007, 9).

Fourteen
night of the month as the night of the full moon. The number fourteen is symbolized as the

symbolism can also be attributed to the hadiths narrated by Jaabir and Abu Ishaaq in which
they compare the beauty of the Prophet Muhammad (pbuh) and that of the full moon (atTirmidhi 892).
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Figure 7: Number of the Prophet (pbuh) (Sutton 2007, 41).
We can see that Islamic art has a directness in its intent and meaning when it comes to
symbolic representation (Critchlow 1976). However, the direct reference is always
towards the idea but not towards its physical imitation. In this way, we can say that the
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Application
Islamic Art
Islam brought conceptual maturity to the science of geometry, which proved to be a perfect
of Islamic culture and spread its medium of application to encompass all imaginable
and architecture. In addition to being an independent entity in Islamic art, where geometric
patterns can be seen in a number of surfaces and structures, geometry also provides the
baseline for the Islamic art forms of calligraphy and arabesque. In the case of arabesque,
geometry provides the framework on top of which it is designed. While a layperson would
see uniformity and symmetry in an arabesque, they might not visualize the base geometry
script. The angularity of the alphabets is made to follow lines that amplify the beauty of
third dimension. To achieve uniformity of design on a curved surface such as the dome,
which has a pattern designed in two dimensions, stars and interconnecting pieces or shapes

Figure 8: The third dimension (Sutton 2007, 47).
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Islamic Architecture
Islamic architecture is a dominant application of Islamic geometry. Although the geometric
architecture of previous empires, the degree to which Islamic architecture relies on

landscape, including gardens and pools, and ending at the scale of interior decorations,

STYLIZED SCRIPT FOR QURAN – CALLIGRAPHY
word of God that was revealed to the Prophet Muhammad (pbuh). It is the fundamental
document around which the faith revolves. Muslims pride themselves on its preservation
and believe that the verses have a blessing attached to them. Naturally, in early Islam,
the gates to a form of art that was not yet developed in the Arab region. Calligraphy is the
one of the biggest artistic revolutions that were brought by the religion of Islam. From its
manifested itself into a number of highly elaborate and decorative visual languages. The
standardized in all parts of the Muslim world, as well as dominated the art form of
calligraphy for the longest period (Figure 9).

Figure 9:
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Context

other past and contemporary empires, namely the Byzantine, Sassanid, and Constantinople,
who had a rich heritage of art and architecture. Muslims now had the monetary resources
and artistic means to create a legacy of their own. In the construction of the Dome of the
motifs and calligraphy. The mosaicists were gathered from the newly conquered Muslim
lands, who were most probably the same artists who had previously worked on Christian
monuments. Together with the Islamic vision of the patron/supervisors as well as the skills
of the locals, a new mode of decoration was conceived. Since the mosaics were composed

and was used for Quran manuscripts, coinage, and milestone signage (George 2010).

remained dominant for centuries, as it alone has nineteen different styles.
use of proportions. It was a custom in the Umayyad period for patriarchs to commission
large-scale manuscripts of Quran to be placed inside mosques. For these manuscripts, the
invisible grid that guided the heights and lengths of letters was derived from the thickness
of the quill (George 2010). The width of this pen was the measure of a dot and the stacking
of the dots became yet another way to base the proportion of the letters (Burckhardt 2009).
The following image shows how such a system worked to ensure precision and unity in
the vertical, horizontal, and curvilinear alphabets, as shown in Figure 10.

Figure 10: Measure of letters in dots (Burckhardt 2009, 50).
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and generally in the area of Bilad al-Sham, the Persians craved to remain loyal to their

artists had with the script (Karimi-Nia 2006). This paved the way for a wider spectrum of
Schick 2013), Naskh, Thulus, and New Cursive. In this way, Arabic calligraphy saw
development in other styles as they took place in different areas of the Muslim empire at
multiple intervals in history.

Figure 11: Two styles of calligraphy together (Burckhardt 2009, 53).
Throughout Islamic history, it has been a common practice to showcase verses of the
Quran in architecture, and well as to use Arabic calligraphy in a wide range of media such

ways.

VEGETATIVE AND FLORAL DESIGNS – ARABESQUE
Arabesque is a stylized way of ornamentation in Islamic art in which natural (vegetative
natural, an arabesque never intends to imitate nature as the interlacing work is strictly
the essence of rhythm and growth that is associated with plantation (Sutton 2007). One
can say that the origin of such imagery comes from the descriptions of paradise within the
verses of the Quran itself. The beauty of this idea can truly be appreciated by an Arab from
the desert who would desire the succulently dense vegetation that is mentioned in these
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verses. By this visual depiction, the Muslim is subtly reminded of the real goal of life, laid
in intricate patterns that represent, but do not imitate, the wonders of this world and the
hereafter. Arabesque saves itself from the creative copyright of the Creator by establishing
a rigid geometric base that keeps undulating repeatedly.

Figure 12: Floral arabesque (Burckhardt 2009, 57).
This symbolism may also have come from the Sidra tul Muntaha (Lote tree), which is
described in much detail in hadith traditions. In this plant family, Islamic art designs take
and creative freedom to artists to arrange the motif as they like. The use of vines are found
in the earliest monuments attributed to the Islamic empire such as the Dome of the Rock,
Mshatta, and the Great Mosque of Damascus (Burckhardt 2009). Vine scrolls occur in
combination with other plants such as acanthuses, palms, pomegranates, pine cones, and

that we normally do not observe in real life.
Interestingly, in Muslim cultures, arabesque changed its style in different regions and
eras. These were one of the obvious differences observed in an Islamic art form. Figure 13
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Figure 13: Types of arabesque (Sutton 2007, 15).

Context
Burckhardt traces the lineage of arabesque back to the Central Asians who conquered
Europe in the beginning of the Middle Ages (Burckhardt 2009). They had a similar style
of using natural forms in an abstract manner for art motifs and patterns. This zoomorphic
Asians. This art used animals as the natural form for creating designs. It may or may not
be based on geometric logic.
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much change to customizing it according to its own religious motivation and values. There
proportional distortion of natural forms. Islamic art avoided both these aspects in order to
be more adherent to the values of Islam.

DISTORTION OF PERSPECTIVE – PERSIAN MINIATURE
For Persians and Mongols, the representational image was too deep-rooted in the culture
to give away with the tide of Islam (Burckhardt 2009). Persian artists had their own take
on the anachronistic values of Islam in the art of painting. They had a creative way to
which is a whole genre of Islamic art in itself, the perspective is distorted and an antinatural approach is employed to avoid realistic resemblance to both human features and
spatial organization (Figure 14).

Figure 14: Persian miniature (Burckhardt 2009, 33).
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The Persian miniature brought a revolution to the art of the book, which was already a

manuscripts as a norm, they gained popularity as illustrations for other books. Patronage
of such art initiated and remained for the most part within the courts of the elite. With
increased demands, however, a commercial system was established to produce higher
quantity and lower quality artwork to be distributed on a wider scale (O’Kane 2007).

Context
of zoology, botany, medicine, etc. were translated into Arabic (Burckhardt 2009). The
Persian artists, they used their newly developed style of the Persian miniature to visualize
these narrations. It is for this reason that the Persian miniature developed this narrative
style, which later became its distinctive feature. These paintings usually depict a scenario
hierarchy of characters in a narration, the Persian miniature has a system to represent this

This differentiation in the scale of humans shown to be on the same plane is considered as
another way of negating naturalism, for the art form to be more in line with the teachings
of Islam as understood by the people.

Figure 15: Art of the book (O’Kane 2007).
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The art form also underwent changes as it assimilated into itself the Chinese culture.
Under the rule of Mongol Ilkhanids, the differences in the frame format, the visuals of
tree-studded mountains, and the introduction of mythical animals were seen as new
additions to the art genre, which set it aside from its possible Arab roots (O’Kane 2007).
Contrary to the Western style of the vanishing point perspective, Persian art used a
higher angle and abandoned the techniques of adding depth and shadows. These techniques,
along with the use of bright colors, gave the Persian miniature a distinct visual language.
This aesthetic very well suited the requirement of a fairy-tale environment to manifest
lyrical scenes from Persian literature.

CONCLUSION
This research aimed to revisit the origin and conceptual underpinning of Islamic art to
understand it once more by studying a few techniques that were born of Islamic values. By
doing so, we saw how Islamic values brought a twist to the otherwise linear development

geometry, calligraphy, arabesque, and Persian miniature, we can say that Islamic art made
a remarkable contribution to the art of the world and developed a unique aesthetic that
would forever be associated with the religion of Islam and its glorious past. Although
territories, a Muslim mind cannot help but feel a sense of belonging in a traditionally made
mosque. The interplay of these Islamic art techniques appeases the Muslim intellect,

Figure 16: Unity of art forms in architecture (O’Kane 2007).
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see that it is not an uncommon theme in the formative years of Islamic art. It would not be
support for this attitude by studying some Islamic traditions (especially Ahadith) and the
history of anachronism.
In the system of Islamic geometry, we saw that all intentions are guided by a precise
mechanism. Geometry forms the foundation of most, if not all, Islamic art forms. It serves
as the code that may or may not be understood immediately but provides a deeper unifying
structure. The geometry of Islamic art is a rich treasure that is appreciated by both Muslims
and non-Muslims alike.
support of each other. Within calligraphy, a geometrical base is used, while at the
background of foliated calligraphy vine scrolls of the arabesque are used to decorate and
as for both Islamic architecture and its ornamentation. Their reliance on each other uplifts
the whole Islamic stylistic language and creates a soothing visual harmony for the viewer.
Islamic style is seen from a point of distance in contemporary times. Although it now
seems static and complete, during the Islamic rule, art and architecture were constantly
Islamic art and architecture and taking advantage of the contemporary development would
mean staying true to their ideology. Islamic art calls for continuation of its legacy based
on its past and inclusive of its present, in order to be relevant in the future.
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RESEARCH ARTICLE

Impact of Life Coaching on
Students’ Well-being and
Engagement Levels in Qatar
Abderrahmane Dedeche
INTRODUCTION
In 2008, the state of Qatar announced a national vision of becoming a knowledge-based
economy by the year 2030 (General Secretariat for Development Planning 2008). The
Qatar National Vision 2030 (QNV 2030) has put the Gulf nation on a track of rapid
transformation from a traditional society into a knowledge society: “A society of skilled,
for generations to come (Qatar Knowledge Economy Project 2007).
The QNV 2030 includes four pillars: economic, environmental, social, and human
pillars (General Secretariat for Development Planning 2008). Among these pillars, the
most vital one is the human pillar. The leadership in Qatar took on its shoulders to radically
reform the country’s educational system in order to deliver the required outcomes for
building and developing the desired knowledge economy. However, many obstacles are
encountered in such an endeavor.
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In 2004, the RAND Corporation was invited to conduct a comprehensive study of the
quality of education in the country. The report pushed for a major educational reform. The
in establishing a modern educational system with state-of-the-art buildings, advanced
However, the initiative did not deliver the desired outcomes (Alkhater 2016). Challenges
to reform the educational sector in Qatar are complicated and interconnected. One of the
main challenges is the lack of motivation among students to learn. Students usually think
that school is boring and learning is not useful for their future. Another challenge is the
academic weakness, especially in STEM subjects as well as the Arabic language. Results
vision is to be achieved (OECD 2018). This study proposes to respond to these aspects by
coaching students to effectively set goals and pursue them by developing growth mindsets
(Dweck 2006) in students and using recent positive psychology techniques, including
evidence-based life coaching.
Keywords: Qatar, Government school, Life coaching, Educational intervention, Student
well-being

Coaching and Education
The relationship between children’s learning and well-being has gained increasing
contribution of one to the other (Awartani and Looney 2015, 15). This trend holds that
recognizing children as whole and multidimensional is essential for their well-being
(Awartani and Looney 2015, 24–26). Children must be seen and treated as whole. This
means that the psychological, physical, and spiritual dimensions of children should be
taken into account in learning as much as the cognitive and mental dimensions. The
psychology and life coaching.
settings. Although it has been gradually taking over mentoring in schools since 2005 as a
more preferred teacher professional development tool (Killion 2012; Fletcher 2012;
applied to students (Giant 2014, 11). Nevertheless, the concept has gained increasing
international momentum in recent years with very promising initiatives in the UK,
Australia, and the USA (Fletcher and Mullen 2012; van Nieuwerburgh 2012; van
Nieuwerburgh and Green 2014; Strycharczyk and Clough 2015; Campbell 2016, 133).
adults in order to apply to younger adults and children, with the aim of developing both
their academic and personal skills.
This study takes advantage of the recently implemented concept of “educational
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the effectiveness of life coaching practices on improving students’ well-being in its
broader meaning, including psychological well-being.

Objectives
The objectives of this study are:
1. To investigate the effectiveness of life coaching on students’ well-being;
2. To measure the impact of life coaching on students’ personality traits and satisfaction
with life;
3. To suggest policy recommendations to enhance students’ well-being in Qatar.

Qatar Educational Landscape
12% of the population with a total of 313,000 nationals (Snoj 2017). The country’s per
capita GDP of about $68,940 ranks it fourth in the world. Education is compulsory up to
grade 12, and schools are accessible to all citizens and residents working in the public
sector of the country. Qatar’s educational system has been subject to some reforms since
the mid-1990s.
country by building a knowledge economy. The earliest project in this regard was the
establishment of the Qatar Foundation for Education, Science and Community
Development in 1995. This vision of the leadership was declared as a national vision
(QNV 2030) in 2008 (General Secretariat for Development Planning 2008).
By the early 2000s, it was evident that the kindergarten to grade 12 (K-12) school
system was not in line with achieving the nation’s vision. Graduates of K-12 public
schools were unprepared for work and post-secondary studies, as complained by employers
and post-secondary institutions, respectively (Brewer et al. 2007). The government took
2015; Brewer et al. 2007). Thus, a radical and comprehensive educational reform, later
knowledge economy realistic.
A borrowed model of American charter schools was chosen by recommendation from
and identify the problems with Qatar’s K-12 school system, recommend a plan to improve
(charter) school began in 2004 by gradually converting government schools under the
Ministry of Education to independent schools under the Supreme Education Council
(SEC). The SEC managed independent schools in parallel with the Ministry of Education
until it completely took over all public schools with the new school model by 2011
(Alkhater 2016, 108).
However, the SEC did not persist long enough. In 2016, it was transformed to become
the Ministry of Education and Higher Education, and independent schools were transferred
back to the old system, which—according to some observers—marked the failure of the
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schools, which are beyond the scope of this study.

Challenges in the K-12 Educational System in Qatar
The main challenge with Qatar’s educational system lies in the gap between the remarkable
spending on education and the academic outcomes of the system. Qatar spent 10.4% of its
total public spending on education with a total sum of QAR 20.6 billion in 2017 (John
2016). Students in Qatar are, on average, three years behind OECD standards. Although
Qatar’s rank has improved slightly since the PISA test of 2006 (OECD 2007), it still ranks
at the bottom quarter of the most recent list, PISA 2015 (OECD 2018). In addition, Qatar
was ranked in the bottom 10 countries according to a 2015 OECD report titled “Universal
science, and reading.
The inverse correlation found between spending on education and quality of education
article describes how oil-rich countries failed to transform “their natural capital into the
future generations (OECD 2015).
problem is due to low student motivation and interest in education. According to the 2012
report by Qatar University’s Social and Economic Survey Research Institute (SESRI) on
education in Qatar, 50% of the students in independent schools stated that they felt bored

count of four indicators representing poor student motivation—being bored in school, not
school—revealed that 36% of the students in independent schools showed chronic
motivation problems (SESRI 2012).
Motivation is a very tricky challenge to deal with, especially from a policy-making point
of view. It can be linked to a variety of factors ranging from family to school environment
to quality of teaching all the way to various cultural nuances and subtleties. In other words,

successful. An individualized support system within a framework that sees the student as a
whole is what is needed. This is where a life coaching intervention can be helpful.

The Urgency of Paying Attention to Children’s Well-being
It is becoming evident that putting efforts into improving children’s well-being is of
nations do not necessarily rate high when it comes to children well-being. Quite the
(Giant 2014).
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The concept of educating the whole child has become a pressing need for schools
around the world in recent years. With poor outcomes for children’s well-being levels in
schools have been increasingly tasked with developing children’s social and emotional
skills, and physical and mental health, as government and local policy-makers have
realized that academic success alone does not necessarily translate into good well-being.
well-being naturally translate into low school attainment and engagement. Without schoolbased efforts to monitor, support, and educate these children, they might fall in the gaps of
society, becoming yet another statistic.
The question is: can life coaching be the answer?

Possible Benefits of Life Coaching
and solutions out there; however, life coaching’s success with adults makes it a prime
candidate to be employed in improving children and young people. As a practice, life coaching
As a client-centered approach, life coaching helps children and young people
understand themselves better. This means understanding triggers to negative emotion and
relationships with peers and others.
The power of life coaching lies in the fact that “the life coach working with the child
is not going to dominate coaching sessions with her presence as does a teacher in her
The coach sees the child as naturally creative, resourceful, and whole. Hence, he or she
makes no judgment on the child’s behavior, emotions, or opinions. In addition, no advice
what he or she hears (giving feedback), then allows the child to think about his or her
convictions and identify whether any limiting beliefs are holding them back from achieving
the coaching session; therefore, it is completely a child-led process (Giant 2014).
This approach is powerful because, unlike many other adults in a child’s life, telling
children what they should do with their life such as (but not necessarily) a parent, teacher,
or school counselor, a coach will always use indirect techniques (such as active listening
problem lies (Giant 2014, 14). The students then set their own goals that are often

to occur through sharing and teaching the use of practical tools, continuous support,
motivation, and informed optimism.
Another important characteristic of life coaching is that it trains children to set goals
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enhancing resilience and coping mechanisms. A coach may share insights with his or her
students into what could be holding them back, and how they may move forward towards
their goals. However, these insights are never in the form of instructions that are obligatory
to follow. Therefore, a key to the success of the coaching journey is the coaching
relationship. “This approach may be somewhat alien to some teachers and parents who are
more accustomed to setting goals and targets for children, rather than encouraging the
coaching lies. It is the relationship that a coach builds with their young clients that makes
the difference. As students learn these necessary life skills, they will be able to identify
similar future situations and make life changes independently.
In addition, life coaching can help a school meet its students’ well-being targets,
develop a school’s ethos of positivity and safety, contribute to students’ academic skills
and attainment, and improve school attendance.
With respect to the above point, students are used to adults in positions of authority to
them (whether they are parents, teachers, counselors, school principals, etc.). Therefore, it
might be challenging and unnatural to the child to open up about their problems to an adult
stranger such as a school counselor. Coaching provides an effective alternative as children
will feel safer and untargeted in a group coaching program, allowing the development of
the coaching relationship. Children will eventually feel more comfortable and have the

Previous Studies
coaching (i.e. goal-setting, reality-checking, action-planning, and feedbacking) have been
psychology studies) and proven effective (Abdulla 2018, 21), we will present here research
focused on coaching as a whole process.
The First Evidence-Based Coaching Conference of 2003 organized by the Coaching

coaching as a practice and its evolution and included some empirical studies on the
effectiveness of coaching.
Anthony Grant and his colleagues at the CPU are among the leading researchers to
conduct studies that adopted randomized controlled trials, which are considered the “gold
such study was conducted on 56 female students in Australia (Green, Oades, and Grant
2005; Green, Grant, and Rynsaardt 2007). The sample was randomly divided into two
equal size groups, each comprising 28 participants. One of the two groups was randomly
assigned to a 10-week coaching program, while the other group served as a control group.
The study used the Emmons (1986) procedure to assess striving for personal goals, the
Satisfaction with Life Scale (SWLS; Diener et al. 1985) and the Positive and Negative
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Affect Scale (PANAS; Watson, Clark, and Tellegen 1988) to measure subjective wellbeing of participants, Scales of Psychological Well-Being (Ryff 1989) to measure
psychological well-being, and the Hope Trait Scale (Snyder et al. 1991), and the Depression
psychopathology.
The study results showed that “a cognitive-behavioural, solution-focused life-coaching

Challenges to Conducting Research into Coaching
Coaching is an emerging profession that faces several challenges in order to survive
forms of support (such as counseling, therapy, mentoring, and training), coaching needs to
develop its concepts and models using an evidence-based research and practice (Stober
and Parry 2005; also see Cavanagh, Grant, and Kemp 2005).
The aim of this work is an attempt to bring the practice of coaching to the light of
theory and rigorous research.
The challenges include “developing appropriate measures, evaluating the effectiveness
of coaching, developing theories of the coaching process and identifying the characteristics

METHODOLOGY
measure the impact of the life coaching intervention on the student sample by comparing
it with a similar group that did not receive the coaching. The impact was measured using
a set of questionnaires and interviews.

Experimental Design
A sample of 40 students was randomly selected from a pool of 270 students. Overall, 20
students (n
coaching, and the other 20 (n=20) to a waitlist control group from the same pool of
students. The pool was composed of 9th grade male students from a public (government)
preparatory school in Qatar. In terms of nationalities, the sample was composed of 5%
Gulf Cooperation Council nationals, 20% Qataris, and 80% other Arab nationalities. The
age of students ranged between 13 and 16 years (mean 14.2 years). Both groups underwent
the same pre-intervention assessment (time 1) and post-intervention assessment (time 2).

The Intervention
The students were asked to set two goals to work on throughout the school year: one was
academic and the other was personal. Group coaching meetings took place weekly to
support their learning and follow-up on their progress towards their goals. The program
was composed of 24 group coaching sessions (50 minutes per session) conducted by two
teachers in the school (including the author).
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The coaching session included an icebreaker activity in the beginning, an introduction

from the session (Table 1).
The coaching conversation was the core component of the session. It began by a
question from the coach for students about any challenges they had been facing and would
like to discuss. Usually a student picked the question to provide an answer and the coaching
conversation moved from there to other questions. The other students observed while the
student being coached (coachee) was engaged with the teacher. The coach asked powerful
open-ended questions for the student to open new ways of thinking about the challenge.
conversation to other students to share what they thought or felt. The coach ensured that
the conversation followed a coaching framework such as the GROW, OSKAR, and Ershad
models (see Abdulla 2018).

goals.
Table 1. A typical structure of a coaching session conducted during the experiment.
Time

Activity

5 min

Icebreaker

10 min

Leadership skills*

30 min

Group coaching conversation

5 min

Takeaways

techniques, effective communication, persistence and perseverance, responsibility,
creating third alternative solutions, and The Seven Habits of Highly Effective Teens.

Measures
The assessment included both qualitative and quantitative measures. The qualitative part
comprised (1) a 55-item questionnaire about students’ mindsets, including a part where
students chose an academic and a personal goal to achieve by the end of the school year;
and (2) interviews after the intervention with a random sample from the coaching group.

Questionnaires
The survey was composed of the following:
1questionnaire that measures participants’ satisfaction with their life on a seven-point
2- The IPIP representation of the Goldberg (1992) markers for the Big-Five factor
structure. This is a 50-item questionnaire translated into Arabic by Almaghbashy
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(2017), which measures the Big-Five personality traits according to the renowned
conscientiousness (C), (4) emotional stability (ES), and (5) intellect/imagination (I).
scale ranging from 1 (never) to 5 (always).

Interviews
Interviews were conducted with eight random students from the coaching group. The
aim was to enhance the understanding of the quantitative data collected and to get a deeper
insight into how the coaching affected the students. In addition, it was a way of receiving
Table 2. List of interview questions.
1. Was this program useful/helpful to you?
2. What part did you find most interesting?
3. What part you think should have been given more attention?
4. Did you need something like this?
5. Do you feel you have changed?
6. Would you recommend coaching to your friends and colleagues?

Data Analysis
The Big-Five survey contained 50 items, which were both direct and reverse (Almaghbashy
the least favorable response and 5 represented the most favorable response. The mean was
and control groups (Figures 1–4). The same process was applied to the results of the
represented the least favorable response and 7 represented the most favorable response
(Diener et al. 1985). The mean was calculated for every student and then for both the
coaching and control groups.
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Figure 1.
I: Intellect) for both the coaching and control groups.
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Figure 2.
Intellect) for both the coaching and control groups.
Standard deviation was calculated for both time 1 and time 2 assessments. The values
ranged from 5.42 to 7.77 for time 1, and from 5.98 to 7.91 for time 2. The high standard
population of students.

RESULTS AND DISCUSSION
The Big-Five Scale and the SWLS
for the trait of agreeableness. The coaching group showed similar but overall better results
compared with the control group in the Big-Five Scale (i.e. intellect, conscientiousness,
(Figure 3). The comparable results in personality traits between the coaching and control
The decline in the results of the control group was higher in the personality trait of

control group.
The only trait that showed an improvement from the beginning of the school year was
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agreeableness. The control group showed an improvement of 0.75. However, the coaching
group showed an improvement of 1.4 in their results for agreeableness.

showed a negative change was the SWLS.

Although the above results are not statistically representative (in terms of total number
of respondents), this decline in overall well-being of students raises many questions. First,
it increases genuine concerns about students’ well-being during the school year. If students
school might be regarded as a deteriorating factor in students’ well-being rather than a
builder of it. It also raises the question over the length of the school year and its implications
of intellectual ability (I) and conscientiousness (C) for the control group.
On the contrary, we observed an increase in the degree of agreeableness (A) in students.
This could be interpreted as an increase in facets of trust and altruism in students. However,
to the facets of positive emotion and warmth (Herringer 1998). Therefore, it could be an
increase in the agreeableness facet of compliance as a result of disciplinary measures
taken by the school.
From these results, the least conclusion we can draw is that more attention should be
given to students’ well-being in schools.
In terms of goal achievement, 40% of the coaching group responded with “Yes I
group said that they somewhat achieved their goals, and 37% of the control group
asking whether they are achieving their goals, compared with 17% of the control group.
To increase the contrast of the results, the same question was rephrased in the following
Interestingly, none from the coaching group said they failed, although 10% stated that

the students who said that they did not achieve their goals.
The percentages were even more dispersed when it came to the second question “I
coaching group showed a greater decline compared with the control group (30% and 22%,
respectively).
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Figure 3. Change in the mean values of the Big-Five Scale and the SWLS.
The last question also showed a great disparity between the positive and negative
forms of phrasing the question. The intervention group showed a 40% difference between
difference of 35% between the same questions.
This suggests that the coaching group was either more reluctant to admit failure
compared with the control group, or more resilient and persistent in pursuing their goals.
decline in emotional stability on the Big-Five personality traits scale. A reason for this
could be that coaching had a side effect of putting more pressure on the students to reject
failure and be more positive. Nevertheless, this is unlikely because coaching never entailed
coaching conversation, see Abdulla 2018). However, even if it is true, this might suggest
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On the other hand, the second conclusion suggests that the coaching group has become
more resilient and persistent, which is supported by the improved score in the
conscientiousness personality trait (Figure 3).
Nevertheless, coaching has undoubtedly increased the rate of goal achievement from
20 to 40% and decreased the rate of self-admitted failure from 12 to 0% (Figure 4).

Figure 4. Students’ response to the goal achievement questions.

Interview Results
All the students who were interviewed found coaching useful to them as they responded
unanimously said that they would recommend the program to other colleagues and friends
at school if it was offered again. Their overall impression of the coaching program varied

When asked what part of the program was the most interesting for them, the answers varied
from the little icebreaker activities that were conducted at the beginning of each session to the
deeper self-discovery journeys and the process of pursuing their goals. Two students liked
working with visiting coaches, and another two enjoyed the questionnaires and surveys.
In all cases, what seemed most important to the students was the actual process of
The improvements they wished to see in the future included more competition games,
more activities, more outside visitors, more fun, and more practical applications of what
they had learned. However, their unanimous desire was to have more time for the coaching
sessions. Some of them suggested two periods a week, while some others suggested
dedicating two successive periods to the program per week.
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On the other hand, there were two comments worth investigating: “to improve

the program. The shortage of time might have been the reason for the unconscious
tendency of the coaches to rush through the program. Another reason could be the

opinions from people with whom he disagreed. Rather than being stubborn (which he said he
used to be), now he gave ear to others, thanks to the coaching program he had at school.
When asked whether he would recommend the program to his friends and colleagues,
Abdel-Khaliq responded by saying “if it [the coaching program] was a core subject it

program he underwent. The part he liked the most in the program was the process of
setting goals and the icebreakers. He also strongly recommended it to his colleagues and

set personal goals and discover ways to achieve them. He wished there was more time for
coaching in order to enable each student to discover more. He felt that the time dedicated

Lessons Learnt
This study revealed the urgent need of students for genuine attention. Today’s generation
is like no other generation. With an unprecedented access to the sum of human knowledge
information. They feel confused and a sense of being lost. The cure to this situation is
dialogue: that is, genuine conversation with adults who care. Caring can be manifested in
different forms, but one of the easiest ways is to simply listen. The power of active,
effective listening, life coaching style, combined with powerful short questions enable and
support our children and young adults to be critical, brave, able to form opinions based on

Students of government schools in Qatar need attention for their overall well-being.
Students showed remarkable interest in life coaching. They even gave up their break
time to make the session longer. In addition, many more students showed strong
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Students seemed to have a fairly good idea about coaching as a practice.
Life coaching is a very promising, low-cost intervention that can be used to enhance
students’ well-being at schools.
Personality trait surveys did not represent the best tools to measure and demonstrate
the power of life coaching.
life coaching intervention.
Although the coaching sample came from two different classrooms only, meaning that
students must have known each other for a long time (up to two years), they seemed to
took place before the coaching session proved to be of great importance to them.
Students showed surprising acceptance for visualization activities.
The random nature of the coaching sample ensured that students were at various
academic levels, and proved that the intervention effectiveness was not dependent on
high or low academic achievements.

Challenges
The major shortcoming of this study is the long duration of the study period. This
means that there could be a wide range of contributing factors to the present results . In
addition, the personality trait scales used in this study did not prove to be the most effective
tool in measuring the nuanced impact of life coaching in school. This is possibly because
coaching does not really attempt to alter or modify personalities, but rather facilitates a
change in mindsets.
Other challenges included the following:
Students frequently did not complete surveys, leading to cancel the entirety of their
responses.
Some students were moved by the school’s administration to other classes during the
Sudden changes in the school year calendar led to a muddle in the order of coaching
sessions, especially towards the end of the school year.
School club periods were occasionally canceled for various reasons by the school
administration and sometimes without prior notice.

Recommendations and Future Direction
This study recommends the following:
To equip teachers with life coaching skills through professional development plans.
in providing evidence-based coaching for students in Qatar.
To establish coaching clubs in government schools in Qatar to support students’ wellbeing.
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CONCLUSIONS
The aim of this study was to investigate the impact of life coaching on students’ wellbeing. Today’s children and young adults are in dire need for attention to their well-being.
Studies have shown increasing levels of psychological challenges faced by children and
young adults in school environments—
aim of becoming a leading knowledge economy by 2030, Qatar must give more attention
to its students’ well-being. Recent global trends in perceptions about the synergy of
learning and well-being reveal the necessity of viewing children in a holistic way. That is,
psychological, emotional, social, and spiritual dimensions of the child should be included

include the ease with which it can be learned and applied; the simple techniques that it
non-interfering nature based on the premise that no advice should be given and that every
This study followed a randomized controlled trial methodology. It used pre-intervention
and post-intervention measures to quantify the impact of coaching. To enhance the
qualitative nature of the results, interviews were conducted with the coaching group.
The results were promising and suggest that life coaching is a powerful tool that can
be used to enhance students’ well-being in schools.
Other shortcomings of the study include the low quality of quantitative data due to a
long period of time between pre-intervention and post-intervention measures, the
bureaucratic challenges in the school that affect students’ results, and the use of personality

for supporting students’ well-being in school. We especially recommend the use of the
depth of the life coaching intervention.
As for policy recommendations, it is imperative for policy-makers in Qatar to
genuinely consider the level of students’ well-being in school. Undertaking studies in
which holistic well-being of children is upkept will allow for a deeper understanding of
how this area can be cared for effectively. For the purposes of this study, we recommend
that basic life coaching skills and techniques should be included in teacher professional
development programs, establishing voluntary life coaching clubs in schools, and
reviewing curricula and disciplinary codes of schools to accommodate broader dimensions
of the child’s well-being (including psychological, social, emotional, and spiritual aspects).
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The Application of ʻUrf in Islamic
Law with Regard to Hijāb
Zehra Hazratji

There are numerous trends, beliefs, and opinions with regard to wearing
in America,
some of which may be based on scholarly research, while others are expressed by common
people who feel they have the authority to give their opinions on Islamic rulings. The issue
of
is very complex and multidimensional, resulting in numerous dilemmas. However,
it is beyond the scope of this paper to discuss all of these dimensions due to several
in the context of
. In doing so, I will examine the commandment of
in the
Qur’an and Sunna, in order to demonstrate that it is a religious obligation, rather than
cultural, a view that has gained some attention recently. In addition, I will investigate the
role that custom plays in the Islamic legal system and identify how and where custom
applies to the issue of
. I will mention some trends with regard to
that have
urf is a factor in
determining their legitimacy.
Keywords: Veil, Hijab, Muslim women, ‘Urf, Islamic law
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It is important to note that the use of the word
is the cultural reference to the article
of clothing that is used to cover the hair, and this is how the word will be used here. The

mention the word

and it is therefore not obligatory is irrelevant, as will be explained

of this paper to discuss the debate over covering the face, culturally known as
, so
the concept that will be examined here is that of
which refers exclusively to covering
the entire body, excluding the face and hands.
(covering the head) are
khumur and
. We will examine two verses to determine the obligation of
in the
refer to the idea itself. These include a verse in Surat al-Nur and a verse in Surat al-Ahzab.
And say to the believing women that they should lower their gaze and guard their
modesty; that they should not display their beauty and ornaments except what
(must ordinarily) appear thereof; that they should draw their veils over their
bosoms and not display their beauty except to their husbands, their fathers, their

possess, or male servants free of physical needs, or small children who have no
sense of the shame of sex; and that they should not strike their feet in order to draw
attention to their hidden ornaments. And O ye Believers! Turn ye all together
towards Allah, that ye may attain Bliss [24:31].
The word used in this verse is khumur, which is the plural of
, linguistically
meaning “what a woman covers the head with” (Ibn Manzour 2003, 258).1 The
another, despite minor differences of opinion.2
The summary of his interpretation of the verse mentioned above translates as follows:
His saying “and they should not display their beauty and ornaments”: He the
Exalted says, they should not show (make apparent) their beauty to those people
anklets, bracelets, earrings, and necklaces. The other is what is apparent and that
differs in meaning in this verse. Some of them [interpreters] say the beauty that is
1
2

The translations of the Arabic commentary of the Qur’an
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apparent refers to the clothing. Other say the apparent beauty is that which is
permissible for her to show: kohl, rings, bracelets, and the face. (Al-Tabari, n.d.)
Ibn Kathir (d. 1372), another well-known exegete, interprets this verse saying, “‘that
anything from their beauty to foreign [men] except what it is not possible to hide.” Like

Khumur is the plural of

and it is what one covers with. Meaning, it covers

veils means they should pull [them] tightly and drawing them over their bosoms
means the neck and chest so that nothing of it is seen. (Ibn Kathir, n.d.)

follows: “Khumur is the plural of
from the
of these exegetes that the
is an obligation for the Muslim woman,
and includes the covering of her head, neck, chest, as well as debatably her face and
hands.
The other verse that discusses the
is: “O Prophet! Tell thy wives and daughters,
and the believing women, that they should cast their outer garments over their persons:
that is most convenient, that they should be known (as such) and not molested. And Allah
The word
is the plural of
, which means a garment that is larger than a
and smaller than a
with which a woman covers her head and chest, and it is
said that it is an overgarment that is worn over [her clothes] (Ibn Manzour 2003, 272–73).
Al-Tabari interprets the verse as follows: “They should draw over themselves their
so that they are not exposed to evil people.” He mentions the various opinions of
what the
entail, and concludes that “the interpreters differ on the description. Some
say to cover their faces and heads so that nothing is seen except one eye” (Al Tabari, n.d.).
as:
is the outer garment worn over the
for their needs to cover their faces from over their heads with
show one eye. (Ibn Kathir, n.d.)

and they can

as:
is the plural of

and it is a garment bigger than the

. It is
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also said that it is a veil. The correct opinion is that it is a garment that covers the

woman to be fully covered, and they debate whether or not she should cover her face or
just her head, based on their different understandings of the terms used. The latter of the
two quoted verses also reveals the wisdom and reasoning behind the veil, with its
reference to protection from harassment. Accordingly, the implication is that modesty is
a safeguard.
Several
also indicate the obligation of
, where one of them is:
sallam (SAW) (peace be upon him)) did when the verse of the veil was revealed by
saying, May Allah bestow His Mercy on the early immigrant women when Allah
revealed: “They should cover (draw their veils over) their bodies, faces, necks, and
bosoms”—they tore their
(a woolen dress, or a waist-binding cloth or an
apron, etc.) and covered their faces with those torn
. In another narration—(the
ladies) cut their waist sheets at the edges and covered their heads and faces with
those cut pieces of cloth. (Al-Asqalani 1986, hadith 4481, 345)
Thus, it is clear that the commandment of

At the time of revelation, the society had a few articles of clothing that were known
and worn. Culturally, there was a certain manner or style of clothing that existed, and these
were not previously covered. This is an example of how Islam did not abolish everything
rules of the
. Similarly, the obligation of
leaves room for various cultural
attire as long as the guidelines of
In her extensive research about dress in the Arab world from the time of the Prophet
(SAW), Stillman elucidates:
The basic articles of clothing at the time of the Prophet for both sexes consisted of
an undergarment, a body shirt, a long dress, gown, or tunic, and an overgarment
such as a mantle, coat, or wrap, footgear consisting of shoes or sandals, and a head
covering. A person might wear many garments or only one depending upon a
variety of factors including weather, occasion, economic means, etc. Many of the
items of clothing worn by men and women were identical. Indeed, many of the
articles were simply large pieces of fabric in which the wearer wrapped himself,
the basic fashion that Ibn Khaldun associated with the ahl al-badw, “the people of
the desert.” What must have set off male from female fashion in many instances
was the manner of draping, the accessories (jewelry, head- and footgear, and veils),
as well as colors, fabrics and decoration. (Stillman 2003, 10)
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correspond to these
guidelines as to how to wrap these clothes differently. Stillman also mentions that:
The practice of women veiling which most commonly meant enveloping the body
from head to toe and under certain circumstances wearing a cloth or mask over the
face when going out was widespread in the eastern Mediterranean in Antiquity,
long before the rise of Islam. Veiling in various ways and social contexts was
practiced in ancient Persia, Mesopotamia, Israel, Greece, and pre-Islamic Arabia.
(Stillman 2003, 140)
Clearly, the idea of
or even
was not completely a new concept, which
might indicate why the women at the time of the Prophet (SAW) so easily complied with
the order. Thus, the concept of not introducing a new, foreign type of apparel that is not
customary is a principle that we can apply today, while ensuring that the religious
What are the requirements of the
? Legal scholars have extracted from the quoted
texts that obligate the
and the conditions that must be met in upholding this
commandment. Jurists came to these conclusions by looking at the texts and analyzing the
objectives of the rulings. Two of the main objectives of
are covering the
(parts
of the body that should be covered) and distinguishing Muslim women to prevent them
from harm (Abu Shuqqa 1995, 22–24). These guidelines slightly vary from jurist to jurist,
but the general principles are the same and one might combine different guidelines into
one heading, while another may enumerate each one separately. Looking at the guidelines
logically, the conditions mentioned make sense in conforming with the textual requirements
requirements mentioned by Al-Albani and Abu Shuqqa. Al-Albani explains that there are
eight requirements that must be met to comply with the obligation of
. They are as
exception (hands and face); the clothing is not a

(adornment) in and of itself; it is

(
) (Al-Albani 2002, 37). Al-Albani provides textual proofs for these
conditions, which I will not mention due to previously mentioned constraints. Abu Shuqqa
hands, and feet; moderation is used in the apparent
of the clothing and face, hands,
and feet; the clothing and
are customarily acceptable among Muslims; the clothing in
different from what non-Muslim women are known to wear (Abu Shuqqa 1995, 30). He
then goes into extensive detail explaining these conditions and mentions the numerous
proofs for this position. Like Al-Albani, he provides textual proof for each of the conditions
he delineates. He describes the
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clothing when going out and this is what distinguishes a free woman from a slave girl
(Abu Shuqqa 1995, 44). In essence, the conditions required by Al-Albani are the same as
those required by Abu Shuqqa; however, they differ in the area of permissible
as Abu
Shuqqa states that moderation is required and custom is the determining factor, whereas
Al-Albani limits the
more by mentioning that clothing should not be
in and of
itself.
, and demonstrate
of not resembling non-Muslim women may be somewhat of a gray area among Muslim
Americans, because part of their culture is comprised of American culture as a whole, so
to say that a maxi skirt, for example, which has recently been in fashion among nonMuslims, would fall into the category of resembling them would be problematic. However,
something like skinny jeans or leggings, which are also in fashion, are easier to dismiss,

preposterous, because culturally both genders wear pants, which is now also the case
for the most part do not resemble each other and on the occasion that they do, the condition
of not resembling each other would come into consideration.
guidelines are met, so as to not make the concept of
function that custom has in delineating
Islamic legal system in general.

“foreign” to Muslim women of

, we have to investigate the role of

in the

URF
Muslim jurists realized very early on that the texts of the
social circumstances give rise to new issues and questions. At the same time, the
in all places until the end of time. Jurists therefore reasoned that the means of constructing
rulings is not limited to the texts alone, and this is where other derived and rational sources,
custom being among them, serve to complement the texts and solve the problems of
different times and places (Shabana 2010, 48).
The word
is derived from the root
“to know,” which literally means “what is
known.” The word has many meanings, but it is primarily used as “what is known” as
opposed to “what is unknown.” It is also used to mean what is “good, wholesome, or
commendable.” It refers to “any common practice whether good or bad.” Oftentimes
and
are used interchangeably, but some jurists distinguish between them. The word
is derived from the root that means to “return” or “to repeat” (Shabana 2010, 50). It
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therefore means a recurrent or continuous practice. The majority of jurists held the view that
is more general than
because
can be individual or collective, whereas
only refers to collective habits. Thus,
is not used to refer to individual habits, unlike
. Juristically,
means common practice that has been established as good by reason
and has become acceptable to people of sound disposition. Hence, in order for
to be
valid as a legal basis in rulings, it needs to be sound and reasonable. Customs that are bad,
unsound, or corrupt are therefore not given any legal consideration (Kamali 2003, 369).
The word
and its derivative
the word
is not actually mentioned. Generally, the word
to denote the concepts of kindness, goodness, benevolence, and justice, as well as in
contrast to munkar (evil, detestable, condemned). However, there are some verses in
.”
Al-Tabari states that this means “according to common standards in comparable situations”
(Shabana 2010, 51). In addition to direct and indirect references to
and
, the
that deal with legal issues. Shabana notes in his extensive study of the concept of custom
in legal theory that:
…these verses are seen as closely linked to the social realities they address.
Whenever a command is given without further details on the mode of application,
relate
instructions to particular contexts. The Qur’an repeatedly reiterates
the notion that duties and obligations fall within human capacity. In other words,
in stipulating the different legal enactments, the Lawgiver has already taken into
account the different psychological, social, and economic dimensions of the human
donation, Muslims are invited to spend from what they are entrusted with. The
of common customs or
. The common standards determine what is deemed
valuable in a given society, whether knowledge, wealth, or other types of items.
(Shabana 2010, 52)
The reliance on custom in determining legal rulings is also based on the Sunna of the
Prophet (SAW) as several
include the word
or
or that refer to the
concept itself without any mention of the words. One example is the
(May Allah be pleased with her) narrated:
Hind, the wife of Abu Sufyan, said to the Prophet (SAW): Abu Sufyan is a niggardly
man and does not give me and my children adequate provisions for maintenance
unless I take something from his possession without his knowledge. The Prophet
(SAW) said to her, “Take from his possessions on a reasonable basis that much
1535,
428)
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In this
, the word
clearly indicates the common custom and practice.
Al-Bukhari mentioned this
in a chapter titled “On the consideration of common
customs of the different regions,” which distinctly shows juristic consideration of custom
early on. Numerous other
deal with the concept of custom, especially those
dealing with transactions. Another well-known example is the advanced payment (
)
sale which the Prophet (SAW) initially prohibited, but later allowed with conditions
because he found the custom of the people of Madina to engage in this type of transaction
(Shabana 2010, 54–55). Another category of the Sunna that gives consideration to
is
due to some pre-Islamic customs that were adopted after amendment or adjustment. Once
these customs were in accordance with the
, they were acceptable. Examples of this
knew four types of marriage, all of which were forbidden except one which was allowed
to continue (Shabana 2010, 56). The rulings regarding the liability of the kinsmen of an
offender (
) for the payment of blood money is another example of this category
(Kamali 2003, 372). These examples, among many others, indicate that the concept of
custom is evident in the Sunna—
—of the Prophet.
Both Shabana and Kamali indicate that the use of custom as a juristic consideration
dates back to the time of the Prophet (SAW) and was used afterwards, although it did not
receive the acknowledgment as an independent source until later and was initially only
considered under
or
legal objectives (Kamali 2003, Shabana 2010).
What is the scope of custom within the

? The permissibility of custom to be

into two types: valid custom (
) and invalid
custom (
) that contradicts the texts. Invalid custom is not taken into account at
all, while valid custom is considered when there is no clear text on a ruling. In this
situation, valid custom is given legal consideration in the rulings that are based on
indicators (
) that are speculative (
), such as analogical reasoning (
), or
rational indicators (
). This is because jurists who engage in independent
examination of the primary sources (
) take, and should take, into account the
customs of the people and place while deriving their rulings. Many legal rulings vary
based on different locations and times; therefore, failure of the jurist to take custom into
contrary to the objectives of the
are based on
and the use of custom can change along with the changes in time and
place.
In order for
cannot contradict the text (
common practice, as the practice of a few people or a small group does not constitute the
custom that would be considered as a basis for legal rulings. Another requirement is that
the custom must already exist at the time of taking it into account. Customs must not
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violate the clear conditions of an agreement, and they are only valid in the absence of an
agreement (Kamali 2003, 372–74).
Under this maxim, there are sub-maxims which all take into account custom as an

custom” (Ismail 1997, 156). As Ismail explains, this maxim demonstrates that texts from
);
people as a mercy and in order for those obligations to be easy for them, keeping their best
interest in mind. In addition, it ensures that the law is suitable for changing times and
based on his or her ability. Moreover, using custom as an analytical tool legally is a means
),
ruling of
mentioned above, the details of which leave room for
to determine.
Historically, the rulings of many of the issues related to women have been referred to
custom such as menstruation, pregnancy, and the age of puberty (Al-Nadwi 299-300).
This is evident from instances in the Sunna where the Prophet (SAW) instructed women
above discourse and explanation of the effect of custom in legal theory, it can be suggested
that
is a ruling in which
can serve to detail its general guidelines.

On the basis of the discussion of the religious obligation of
and the application of
custom in Islamic legal theory, I will examine some topics that demonstrate where
can
and cannot be applied to the example of
some orientations with regard to
is that it should be a certain color, preferably black
or other dark colors, and a certain style (
/
in the modern sense of these words).
towards
(Woodlock 2011, 405–08). However, this belief is not supported by evidence
from the texts, and therefore leaves room for cultural consideration. Abu Shuqqa explains
that the
outlines conditions that must be met regardless of color or style which differs from culture
to culture and country to country (Abu Shuqqa 1995, 28–29). In relation to the second
requirement that he mentions, which is moderation in
, he states that Muslim culture
is what determines what is moderate in the
of the parts of the body that do not have
to be covered (Abu Shuqqa 1995, 251). Therefore, in a Muslim country where the majority
of women wear black, if a woman were to wear red, she would obviously stand out and
draw unwanted attention to herself. Similarly, in another Muslim society, where bright
colors are the norm, a woman wearing black would stand out. Thus, the society determines,
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based on the prevalent custom, what would be considered moderate and what would not,
keeping in mind that the objective is to not attract unwanted attention. The same applies to
the other forms of
that are permissible to display, such as jewelry, henna, and kohl.
Anything that goes beyond what is customary, or that attracts extra attention, would
.
Thus, in cultures where different colors and articles of clothing are worn, those colors
and styles can be worn as long as they conform to the guidelines. The American Muslim
melting pot that America is. Muslim communities in America are usually comprised of
individuals who are immigrants from various Muslim countries or American-born
Muslims originally from Muslim countries, in addition to converts. Muslim American
culture is therefore a mix of all of these cultures in the context of American society, so the
customs with regard to dress are likewise a blend of all of these factors. Therefore,
American Muslim women should dress upholding the guidelines of loose, modest clothing
that does not attract unwanted attention, which also allows taking into consideration what
is customarily accepted among the Muslim community. A trend that is gaining popularity
is
fashion, which oftentimes oversteps the guidelines of
in an effort to keep up
with popular fashion (Hassan and Harun 2016). This would be an example where American
, as it must be determined by Muslim culture and not defeat
the purpose of modesty by attracting unnecessary attention.
Another trend in America that has gained some attention is the argument that
is
not a religious requirement, but a cultural dress (Bullock 2002, 26). This argument
reasons for

which are the protection from harassment and upholding modesty as

example, if we say a “hat,” we know that a hat is worn on the head, so any commandment

or her entire body, excluding her hands and face; yet, in his opinion, “the evidence that the
the historical evidence is far more diverse and complex than many contemporary scholars
,
, etc.)
pre-Islamic times and with the onset of Islam as is apparent in the works of Stillman and
others who have studied the history of Arab dress (Stillman 2003, El Guindi 1999). This
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Eastern practice of covering the head out of modesty and respect was the norm for both
men and women,” and “women in early Islamic times normally covered their head and
face with any of a variety of veils when appearing in public. In addition, they were usually
entirely enveloped in the large
from head to foot leaving only one eye free…”
(Stillman 2003, 16, 19–20). Moreover, there is clear evidence that women from the time
of the Prophet (SAW) until today have covered their hair under the conviction that they are
(ummah
the ambiguity in the use of these terms revolves around the debate of veiling the face in
addition to the hair versus covering the hair alone, whereas the concept of not covering the
hair at all has not even been discussed until recently, as covering the hair is considered
what is commonly known in matters of religion by necessity (
) among jurists.
With regard to the objectives of
, protecting women from harassment and
circumstances may have a factor in determining modesty and whether or not
is
obligatory. He takes into account the concept of hardship, which is also considered in legal
rulings, as one of the aims of the
verse mentioned in Surat al-Nur [24:31], he states that:
The vast majority of Muslim jurists asserted that the phrase “what would normally
or
(custom and
established practice) and the second is
(hardship). Meaning, this phrase
refers to what are admittedly adornments, and perhaps objects of enticement, but
they are adornments that do not have to be covered because they “normally appear”
either as a matter of custom or because they need to appear to avoid and alleviate
potential hardship…What normally appears as a matter of practice, what needs to
appear so that the law will not impose undue hardship, and how can these two
He implies that covering the hair may need to be re-examined in light of what
considers modesty, as well as what is considered a hardship. With regard to custom, as was
explained earlier, there are requirements in order for it to be taken into account, so
considering non-Muslim American culture, as he insinuates, would not be acceptable.
Non-Muslim American culture cannot be a factor in determining what modesty is, as it is
that the verse was revealed to combat social circumstances of harassment and to distinguish
between a free woman and a slave girl. This discussion is a lengthy one, and scholars of
the past did not agree on the issue either. The fact that remains unchanged throughout time
and place is that women are attractive to heterosexual men, and therefore oftentimes
subject to harassment. Therefore, if the verse was revealed to protect women from
harassment, this situation remains applicable today. Covering and modest behavior is
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ordained because Islam is a religion of modesty. The Prophet (SAW) said, “Every religion
Therefore, donning the
, in a manner that maintains the condition of modesty, serves
to achieve that goal of protection in that a woman who is covered does receive more
respect than the one who does not. This is evident in the West, with the rise of the
“#Me Too” movement, where we are now being made aware on a huge scale the harassment
women face in all different areas of society. Thus, claiming that the harassment mentioned
ludicrous argument. On the contrary, the experience of most women in America who wear
the
will indicate that men treat them with more respect than those who are uncovered
because the
connotes respect. Needless to say, the burden of modesty is not solely
placed upon women, but also men are required to behave modestly and to lower their gaze.
targeted as Muslim is another topic of discussion and needs to be assessed in a different
light, which is not the focus of this paper.
With regard to any possible hardship in wearing the
, we also have to look at the
issue within the greater objective of the
Therefore,
, from the perspective of ensuring modesty and protection, aims to achieve
what is best for women. However, as is the case with many purposes within the law, there
of the

are not always easy to uphold, and that is part of the test to see which

highlights the aspect of

for its own sake. It is rather an expression of the trial factor embedded in the law.
sense of compliance even when it goes against his own liking. But this incidental
discomfort does not often exceed the customary limit that determines the difference
Thus, it is clear that when taking into account the hardship aspect of
, we do not
make the determination based on invalid customs nor on whims and desires.

The topic of
and the application of custom pertaining to it is a broad topic that
includes numerous factors, both legal and social. The aim of this paper was to outline the
foundations upon which the relationship of custom vis-à-vis
can be examined, and
among American Muslims. All of the topics discussed are vast and multifaceted, but due
to the limitations of this study I was obligated to focus only on essential concepts. It is
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clear that the obligation of

is religious. Thus, American culture in general is not a

light of the
. On the other hand, Muslim American culture does contribute to
shaping the “style” of
that can be worn, thereby making the obligation easier for
Muslim women in America. In fact, not taking into consideration their social and cultural
would result in hardship, which is contrary to the objectives of the
. At the same
time, suggesting that Muslim women in America do not have to wear the
for cultural
reasons is an invalid argument, but there may be other factors taken into account if the
issue of safety is in question which are not based on the application of
. As mentioned
previously, examining the issue from this perspective is not within the scope of this
research.
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RESEARCH ARTICLE

Interreligious Relations
in a Secular Context
Ardela Hyka
ABSTRACT
The leaders of religious communities in present-day Albania do not limit themselves to the
tradition of visiting each other during religious holidays. Rather, they have taken further
steps to develop and institutionalize the collaboration between them. An example of this is
the Interreligious Collaboration Center (IRCC) in Elbasan. Taking this case into account, the
present study aims to examine how interreligious collaboration ventures contribute to shaping
relations between the state and religions, the relations between different religious communities
and, more generally, the conditions of the presence of religions in the public sphere.
The study reveals the contribution that interreligious collaboration ventures, such as the
IRCC in Elbasan, make to shaping the secular context. The IRCC’s work is founded on a
normative vision of interreligious relations. However, “extremism,” “religious phobia,” and
lack of proper education are factors that are considered detrimental to fostering such relations.

In addition to legal documents, media reports on religious and interreligious issues,
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and publications by the IRCC, this study is based on three interviews conducted with
members of the executive board of the IRCC.
Keywords: Albania, Interfaith, Religion and society, Religious freedom, Secularism

INTRODUCTION
Religious Communities in Albania
Secular, with a Christian past, a Muslim-majority population—this is the picture of Albania
today. Historically, Albania was a multi-religious country. After the collapse of the
Communist regime in 1990, Albanians longed to embrace religion, but they found
themselves without a genuine religious culture1 due to 23 years of atheist ruling. Its
religious composition during the beginning of the 1990s consisted of three key religious
communities: Muslim, Catholic, and Orthodox, similar to what was before the Communist
in the early 1990s, a considerable number of atheists existed in Albania.2 In the following
years, the Bektashi community reorganized itself and was treated just like the other three
religious communities.3 The 2011 Population Registration showed 56.70% Muslims,
10.03% Catholics, 6.75% Orthodox Christians, and 2.09% Bektashi living within the
Albanian population.4 In 2011, an agreement was reached between the state and the
Albania.5 Moreover, the Jewish community was also present in Albania, with approximately
30 families.6 Even though they were small in number, institutionally, they were very
7
Other small religious
groups included the Seventh Day Adventists, Swedish Evangelists, the Dutch Evangelical
organization God Loves Albania, Scientologists,8 Baha’i, Jehovah’s Witnesses, and
Mormons. According to the State Committee of Cults, there are 256 religious groups,
organizations, and religious foundations in Albania.9
1
2
3
4
5

6
7
8
9

Eduart Caka, Dialogu Ndërfetar; Një Qasje Teoriko-Praktike Dhe Realiteti Shqiptar Tiranë: Shtypshkronja “West Print”, 2015.
Ibid.
Ibid.
Rrapo Zguri, “Analizë E Diskursit Ekstremist Fetar Në Media”, Instituti Shqiptar I Medias, 2019,
http://www.institutemedia.org/Documents/PDF/Diskursi%20shqip.pdf.
“Ligj Nr.10 394, Datë 10.3.2011, Për Ratifikimin E “Marrëveshjes Ndërmjet Këshillit Të Ministrave
Të Republikës Së Shqipërisë Dhe Bashkësisë Fetare “Vëllazëria Ungjillore E Shqipërisë” Për Rregullimin E Marrëdhënieve Të Ndërsjella””, Fletorja Zyrtare E Botimeve Të Republikës Së Shqipërisë,
2011, 1–7, http://www.qbz.gov.al.
“Një Sinagogë Për Tiranën”, Top-Channel.Tv, Last modified 2019, http://top-channel.tv/2010/12/14/
nje-sinagoge-per-tiranen/.
Ibid.
Mentor Mustafa, “What Remained of Religion in an “Atheist” State and the Return of Religion in
Post-Communist Albania”, 2007.
“Raporti I Departamentit Te Shtetit Mbi Lirine Fetare Ne Bote, SHQIPËRIA”, 2009, 1–4, https://
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Due to the historical events that took place in the country, the position of religion with
regard to the state and society often changed and sometimes abruptly. However, religion
has almost always had a role in the public sphere, apart from the Communist period in
Albania. As Casanova (1994) states:
“…religions are likely to continue playing important public roles in the ongoing
construction of the modern world [which] compels us to rethink systematically the
relationship of religion and modernity and, more important, the possible roles religions
may play in the public sphere of modern societies.”10
This is the broader context for examining the main question of the article: how do
interreligious collaboration projects contribute to shaping the secular context of Albania?
Secular frameworks, as stated in the Albanian Constitution, promise equal religious
freedom to all religious groups; this is the basis of the legitimacy they claim for themselves.
Moreover, they are widely seen as essential for enabling multi-religious societies to live in
peace. In partial contrast to this view, critical scholarships have shown that not only the
promise of equality is often broken but also the real effects of secular systems vary,
sometimes considerably, from case to case.11
12
religious groups have always
been trying to gain position in the public sphere and within the society; for an extended
period, it did not take the form of seeing one religion as the “Other” or leftover as some do
today with Islam.13 It shows the efforts religious communities make in order to gain terrain
give their verdict on controversial issues, such as the initiative to have mural cemeteries in
Albania which were categorically objected by the Muslim community.14 From this
perspective, one can understand that it is not only rules and regulations that are derived by
the secular state to provide religious freedom and equality, but also the way religious
communities navigate in this competitive secular context. Thus, the purpose of this study is
to look beyond the formal mechanisms of secularism, by exploring the interreligious
relations in the secular Albania, the religious policies of the post-Communist country, and
interreligious institutions such as the Interreligious Collaboration Center (IRCC) in Elbasan.
Based on this multi-religiosity and the study of the IRCC, this article makes a small
contribution to our understanding of interreligious collaboration as one element of the
“politics of religious freedom” in Albania. This article is based on legal documents, media
reports on religious and interreligious issues, and publications by the IRCC. However, the
www.state.gov/documents/organization/132811.pdf.
10 José Casanova, Public Religions in the Modern World Chicago: University of Chicago Press, 1994.
11 Winnifred Fallers Sullivan, Elizabeth Shakman Hurd, and Saba Mahmood, Politics of Religious Freedom Chicago: The University of Chicago Press, 2015.
12 Ibid.
13 Arolda Elbasani, “State-Organised Religion and Muslims’ Commitment to Democracy in Albania”,
Europe-Asia Studies 68, no. 2 (2016): 18, doi:10.1080/09668136.2015.1136596.
14 “Varrezat Murale “Peng” I Komunitetit Mysliman”, Gazeta Shqip, Last modified 2013, https://www.
gazeta-shqip.com/2013/08/02/varrezat-murale-peng-i-komunitetit-mysliman/.

Page

84

Ardela Hyka

Vol. 2020(2), Astrolabe.6

primary source for conducting this article is the three interviews conducted with the
leaders of the Center. The interviewees are Dr. Arben Ramkaj,15 Mr. Sokol Lulgjuraj,16
and Fr. Stavri Çipi.17 The choice of this sampling was made by choosing the actual leaders
who governed the Center, as they rotated every four years, and considering the diversity
of the religious community’s voices.

PART I. STATE, RELIGION, AND SOCIETY
State and Religion
Investigation of the relationship between the state and religious communities in the postCommunist Albania cannot be possible without discussing secularism (laicitè). Secularism
(laicitè) has been among the main organizing principles of the state in the post-Communist
Albania.18 To put it simply, four types of secular regimes are usually distinguished in
Albanian history: the National Awakening (1878–1912), the “nationalization of religion”
or the Kemalist model (1928–1939), the atheist model (1945–1990), and the present
regime under study (1990 onwards).19
In the present regime, after Communism (1944–1990), Albania reintroduced aspects
of the secular regime which was established before Communism; thus, the state does not
of religious institutions.20
provides religious communities the opportunity to navigate and choose among various
options.21 After the fall of Communism, Albania embraced a democratic and pluralist
system, indicating a return to religion.22 In 1990–1991, the leaders from each main religion
in Albania advocated for opening religious community institutions which had been closed
during the Communist regime.23
15 He is the current President of the Interreligious Collaboration Center in Elbasan, and also a member of
the executive board as the representative of the Muslim community, and Imam.
16 He is the coordinator of the Interreligious Collaboration Center in Elbasan, and also a member of the
executive board as the representative of the Catholic Church, and chairman of the Council of the Catholic Church, and a member of the IRCC.
17 He is also a member of the executive board as the representative of the Orthodox community, priest of
the Orthodox Parish “St. Nicholas” (Shën Nikolla) in Elbasan.
18 Arolda Elbasani and Artan Puto, “Albanian-Style Laïcité: A Model for a Multi-Religious European
Home?”, Journal of Balkan and Near Eastern Studies 19, no. 1 (2017): 53–69, doi:10.1080/19448953
.2016.1201994.
19 Piro Misha, “Feja, Laiciteti Dhe Hapësira Publike Shtypi Shqiptar Për Raportet Mes Fesë, Laicitetit
Dhe Hapësirës Publike Shtator 2011 – Qershor 2012”, Instituti I Dialogut Dhe Komunikimit, 2012,
13–37.
20 Ibid.
21 Elbasani, “State-Organised Religion”, 253–269.
22 Ibid.
23 For further information, see “Katalog I Veprimtarisë Së Komunitetit Mysliman Të Shqipërisë”, Komuniteti Mysliman I Shqipërisë, 2014, https://kmsh.al/pdf/katalog%20i%20veprimtarise%20se%20
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Since the collapse of the Communist regime until today, the Albanian Constitution has
relationship between religious communities and the state to be regulated through an
agreement made between the representatives of the religious communities and the Council of
Ministers.24 Based on this article, several agreements have been concluded throughout these
2000, two years after the Constitution (1998) came into force, between the state and the
Catholic Church.25 This was followed by another agreement in 2002 between the Republic of
Albania and the Holy See,26 in order to regulate the legal status of the Catholic Church in
Albania. In 2009, an accord was signed by the Muslim Community of Albania,27 the
Autocephalous Orthodox Church of Albania,28 the Holy Seat of the World Bektashi
Headquarters,29 and, in 2011, by the Evangelical Brotherhood of Albania30
of the “Agreement between the Council of Ministers of the Republic of Albania and respective
religious communities on the Regulation of Mutual Relations” based on the Articles 10 and
24 of the Constitution of the Republic of Albania. Through these agreements, the Constitution

24
25

26

27

28

29

30

komunitetit%20mysliman%20te; Kisha Katolike, “Asambleja Kombëtare E Kishës Katolike Në
Shqipëri”, Kisha Dhe Jeta, Last modified 2019, https://www.kishadhejeta.com/asambleja-kombetaree-kishes-katolike-ne-shqiperi/; Super User, “Historia E Kishës”, Kisha Orthodhokse Autoqefale E
Shqipërisë, Last modified 2019, http://orthodoxalbania.org/alb/index.php/al/kisha-jone/historia;
“THE BEKTASHI WORLD LEADERS –”, Kryegjyshataboterorebektashiane.Org, Last modified
2019, https://kryegjyshataboterorebektashiane.org/en/the-bektashi-world-leaders/.
“Kushtetuta e Republikës së Shqipërisë 1998”, 1998, 1–35, http://www.qbz.gov.al/Kushtetuta%20
me%20pjese/Kushtetuta%201998,varianti%201.pdf, Article 10.
The agreement was for the ratification of “the Agreement between the Government of the Republic of
Albania and the Catholic Church in Albania for the construction and administration of the hospital
‘Our Lady of Good Council’”, on 27th of April 2000 (See “Ligj Nr. 8608, Datë 27.4.2000, Për Ratifikimin E Marrëveshjes Ndërmjet Qeverisë Së Republikës Së Shqipërise Dhe Kishës Katolike Në
Shqipëri Për Ndërtimin Dhe Administrimin E Spitalit “Zoja E Këshilit Të Mirë””, Fletorja Zyrtare E
Republikë Së Shqipërisë, 2000, 9–12, http://www.qbz.gov.al.)
On the Ratification of the “Agreement between the Republic of Albania and the Holy See on the Regulation of Mutual Relations,” (See “Ligj Nr 9865 Datë 31-01-2008, Për Ratifikimin E “Marrëveshjes
Ndërmjet Republikës Së Shqipërisë Dhe Selisë Së Shenjtë Për Disa Çështje Ekonomike Dhe Tatimore””, 2008, 33–36, http://www.qbz.gov.al.)
“Ligj Nr.10 056, Datë 22.1.2009 Për Ratifikimin E “Marrëveshjes Ndërmjet Këshillit Të Ministrave
Të Republikës Së Shqipërisë Dhe Komunitetit Mysliman Të Shqipërisë Për Rregullimin E Marrëdhënieve Të Ndërsjella””, Fletorja Zyrtare E Republikës Së Shqipërisë, 2009, 11–19, http://www.qbz.
gov.al.
“Ligj Nr.10 057, Datë 22.1.2009, Për Ratifikimin E “Marrëveshjes Ndërmjet Këshillit Të Ministrave
Të Republikës Së Shqipësisë Dhe Kishës Ortodokse Autoqefale Të Shqipësisë Për Rregullimin E
Marrëdhënieve Të Ndërsjella””, 2009, 19–27, http://www.qbz.gov.al.
“Ligj Nr.10 058, Datë 22.1.2009, Për Ratifikimin E “Marrëveshjes Ndërmjet Këshillit Të Ministrave
Të Republikës Së Shqipërisë Dhe Kryegjyshatës Botërore Bektashiane Për Rregullimin E Marrëdhënieve Të Ndërsjella””, Fletorja Zyrtare E Botimeve Të Republikës Së Shqipërisë, 2009, 28–35,
http://www.qbz.gov.al.
“Ligj Nr.10 394, Datë 10.3.2011”.
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recognizes four main privileges for the religious communities: representation among state
state recognition, and state protection from every person or group that pretends the name,
religious objects, symbols, and the seal of the community.

Religion and Society
There is a widespread consensus in the literature that interreligious relations in Albania are
cordial.31 These cordial interreligious relations existing among people may be connected with
the family-centered point of view within the Albanian culture, meaning that family ties are
stronger than even religion, and there is general disinterest of the Albanians in religious inputs
of this post-Communist period.32 It can also be the fact that religion was revived after the
Communist period, but the majority is still indifferent towards religion.33 Other great
contributions towards interreligious relations are made, or have been made, by religious leaders
who call on believers for mutual understanding and dialogue.34 They also call on them to avoid
of religion. Examples for this include the MCA that calls to donate blood for children who
suffer from thalassemia, and Islamic and religious groups that are generally engaged in
humanitarian and educational programs such as orphans’ sponsorship, providing for widows,
distribution of food, and improvement of water supplies in rural areas.35 Some other indicators
of intensive interreligious relations in Albania are the high ratio of interreligious marriages36
and the relatively widespread practice of “celebrating” religious holidays together.37
However, there have been moments of controversies within society because of religion.
The reasons that may cause these controversies vary across different factors. First,
controversies among religious communities themselves can be concluded as a “race” to
gain terrain in the public sphere of Albania, be it through gaining the ownership of the
church or mosque,38 erecting crosses,39
31 Gjergji Vurmo, Enis Sulstarova, and Aleka Papa, “Religious Tolerance in Albania”, United Nations Development Programme, 2018, 4–73, http://www.al.undp.org/content/dam/albania/docs/religious%20tolerance%20albania.pdf.
32 This is the conclusion drawn by the author. See Mustafa, “What Remained of Religion”.
33 Mustafa, “What Remained of Religion”.
34 Vurmo, Sulstarova, and Papa, “Religious Tolerance in Albania”.
35 For further information, see “KMSH: Besimtarët Japin Jetë, Nuk Marrin”, Komuniteti Mysliman I
Shqipërisë, Last modified 2019, http://www.kmsh.al/al/2015/11/kmsh-besimtaret-japin-jete-nuk-marrin/.
Albania”, Worldmark Encyclopedia of Religious Practices, 2 (2014): 1–9.
36 Vurmo, Sulstarova, and Papa, “Religious Tolerance in Albania”.
37 Cecilie Endresen, “Albania”, Worldmark Encyclopedia of Religious Practices, 2 (2014): 1–9.
38 A dispute that started around 2005 with the so-called “church–mosque” (kishë-xhami), located in the
castle of Rozafa in Shkodra. The Muslim community of Albania and the Catholic Church of Albania
claim for its property. See Cecilie Endresen, “One Object, Several Definitions. The Albanian “Church–
Mosque” Dispute”, Annuario, 2012, 39–59.
39 The erection of the Christian crosses on the hilltops, especially in areas with a mixed population.
These incidents created a situation of controversy in the Muslim community. See Endresen, “One
Object, Several Definitions”; Miranda Vickers, “Islam in Albania”, Advanced Research and Assess-
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during Communism.40
Second, controversies between religious communities and the state rest on the labeling
of a particular religion—Islam—as the “Other” or non-national. An example related to
these controversies is the so-called “new crusade” over religions, which is supported by
Muslim Arab organizations in the name of “War on Terror” after 9/11, which led to the
closure of some Muslim charity organizations.41
Third, the increasing representation of national heroes from a religious perspective has
also led to the ongoing controversy. This applies to Mother Teresa (1910–1997) and
Skanderbeg (1405–1468). The controversy started after the Communist period when these
they were portrayed in secular terms instead of religious terms.42 This “religious”
representation led to the marginalization of Muslims, of whom some of them claimed not
to accept these personalities as the heroes of the nation. Therefore, they were considered
as the “Other” and “traitors” of the nation.43
Finally, the controversies between Albanian intellectuals and religious communities
focus more on the negative approach of these intellectuals towards certain religions in the
form of (1) public speeches, such as the discourse between Ismail Kadare, who supports
what he refers to as the European identity of Albania,44 and Rexhep Qosja, who promotes
Albania as a multi-religious country;45 (2) declarations, such as the declaration of Kastriot
Myftaraj in the media that Europe and America had to deal with Islam, because, according
to him, it was a terrorist religion;46 and (3) publications, such as the books Të jetosh në
ishull (Living in an Island) of Ben Blushi, a writer and an outstanding member of the
Socialist Party, which depicts Muslims as barbarians, violent, immoral, and traitors of the
Christian religion,47 or A di Zoti Shqip (Does God know Albanian) of the journalist Gani
Mehmetaj, which states that religion offends the national feeling.48
ment Group, 2008, 3–12.
40 Instituti Shqiptar për Studime Ligjore dhe Territoriale (A.L.T.R.I). Studim mbi te Drejtat e Pronesise
te Komuniteteve Fetare ne Shqiperi. Albania: A.L.T.R.I, 2016, 20–60.
41 Elbasani, “State-Organised Religion”, 9.
42 Olsi Jazexhi, “Is Albania still a Secular Country”, 2017, 1–6, https://www.academia.edu/36042746/
Is_Albania_still_a_secular_state.
43 Ibid.
44 The notion “European” implies, according to Kadare, “Catholicism,” “white people,” “civilization,”
“Albanian,” “identity,” “mother continent,” and “myth.” See Gëzim Mekuli, Analizë e shkrimit “Identiteti Europian i Shqiptarëve” të Ismail Kadaresë (I), Last modified 2018, http://www.albaniapress.
com/lajme/6839/Analize-e-shkrimit--Identiteti-evropian-ishqiptareve--te-Ismail-Kadarese-I.html.
45 For further information, see: Cecilie Endresen, “Is Tthe Albanian’s Religion Really “Albanianism”?
Religion Aand Nation According Tto Muslim Aand Christian Leaders Iin Albania.”, Albanische Forschungen Series, 2012, 69–81.
46 Olsi Jazexhi, “Albania”, Yearbook Oof Muslims Iin Europe 8 (2016): 19–31.
47 “Forumi Musliman I Shqiperise | Organizate Gjitheperfshirese E Muslimaneve Shqiptare”, Forumimusliman.Org, Last modified 2008, http://www.forumimusliman.org/osce.html.
48 For further information, see Videoo Shqip, Emisioni “Papirus”, Vepra “A Di Zoti Shqip” Nga Gani
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PART II. THE CASE STUDY OF INTERRELIGIOUS
COLLABORATION CENTER IN ELBASAN
General Presentation of the IRCC
The IRCC in Elbasan is a non-governmental organization founded by the four religious
communities in Albania, namely the Muslim, Orthodox, Catholic, and Bektashi community
in 2005. The Tirana Judicial District Court recognized it as a Judicial Person in 2006.
Recently, the Protestant community joined this Center. The establishment of the Center
came as a result of some events: the centuries-old tradition of mutual respect among the
religious communities as an inherited value from the previous generations; the controversy
between the Orthodox community and the Muslim community on the erection of a big
cross (9 m long) along the national highway of Tiranë–Elbasan, blessed by the Orthodox
community; and also the participation of the religious leaders and several believers and
activists of different religions in the project titled, “The promotion of religious harmony in
Albania,” which was supported by USAID through the implementation of World
Learning.49 According to the coordinator of the IRCC, Mr. Lulgjuraj, “religious
representatives and activists of Elbasan were the only ones among all the participants who
religious ones in particular.”
President, the Vice President and the coordinator—both from the Catholic community, a
Muslim treasurer, and the assistant who is either from the Orthodox or the Protestant
community. Moreover, the Center engages many activists and volunteers, which can
comprise up to 40 people. The decisions in the Center are made by consensus. The Center’s
operations consist of seven administrative departments: the department of dialogue, the
department of tradition, the department of education, the department of women, the
department of youth, the department of minorities, and the department of communication.
(every four years the presidency changes accordingly), as the Center maintains the equality
and diversity in the leading positions, plans the annual activities and orientations, and
monitors the work of the departments (every three months). Two meetings are also held in
September and October where the Center prepares the activities for the upcoming year
through committee proposals, by looking at essential dates in the calendar and also
considering the current situation of the country.
The work of the Center is developed in two dimensions: in terms of interreligious

Mehmetaj, RTV21-Ariana Çaka, video, 2015, https://www.youtube.com/watch?v=1fhRMD-NnR4;
Bota Press, “Gani Mehmetaj: A Di Zoti Shqip?”, Botapress.Info, Last modified 2015, http://botapress.
info/gani-mehmetaj-a-di-zoti-shqip/.
49 “U.S. Department of State – United States Department of State”, United States Department of State,
Last modified 2015, https://www.state.gov/.
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interreligious dialogue, the IRCC organizes various meetings with students, religious
society.50 With regard to the interreligious collaboration, the Center has undertaken various
activities such as sending the staff for training and collaborating in interfaith projects,
conferences, open seminars whose target group is the youth in order to keep them away
from “bigotry and extremist” ideologies, charity activities in Albania or elsewhere (such
as the march of peace), various projects, declarations that aim to strengthen interreligious
relations, and leisure-based activities participated by around 50 men and women every
month.51
The Center’s goal is to “build bridges of communication and collaboration between
the different religions, to preserve the tradition of religious coexistence in Albania, as
well as to prevent individuals and groups from misusing religion and creating controversy
in the society.”52 As Dr. Ramkaj puts it, “the IRCC is the only Center in the Balkans
which aims at collaborative efforts between the religious communities through various
activities and not just encouraging dialogue among them.” The change that the Center has
brought to society, according to Mr. Lulgjuraj, can be seen from two approaches: the
mental change and the technical change. Concerning the mental change, he states that, in
the initial period, the Albanian society was skeptical of the Center. These included not
only the believers of both religions but also religious leaders. Concerning the technical
change, the Center has not only managed to win projects from international organizations
but was also able to consolidate the administrative work in seven departments as
mentioned above.

The Relation between the IRCC and State Institutions
The IRCC has good relationships with public institutions, especially those in the district
of Elbasan where the IRCC is also a member of the Security Council of the city since it
the Center to share common responsibilities with the local institutions.” Therefore, for
“common issues” such as extremism, violence, respect for religion, and human rights, the
IRCC consults with the relevant institutions, including the Security Council. It also refers
to state institutions in cases of discrimination or human rights. They receive a special fund
from the City Hall under the supervision of the mayor53 and collaborate on issues related

50 “Inter Religious Center”, Interreligiouscenter.Com, Last modified 2019, https://interreligiouscenter.com/.
51 Vjosana Neziri, “Religious Peace in Albania”, in Handbook of Research on Promoting Peace Through
Practice, Academia, and the Arts, Chicago: Northeastern Illinois University, 2018, 372–391.
52 “Inter Religious Center”, Interreligiouscenter.Com, Last modified 2019, https://interreligiouscenter.
com/.
53 Neziri (2018) puts this as a political will to support the Center’s activities. See Neziri, “Religious
Peace in Albania”.
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54

However, to justify this fund, the
mayor of the municipal council, Altin Idrizi, said that this request from the Center has

collaboration through this Center, extremism is fought since in the embryo.”55 They also
signed an agreement with the Commissioner for Protection from Discrimination, which
receives and deals with cases of discrimination including those related to religious

for the right to education for Muslim girls as the schools are secular;56 the right of the
police to go to the mosque without their uniform; the right of the soldiers to go to the
mosque after working hours; and the employment of religious people, especially Muslim

Directorate to educate students against extremism.
Moreover, Mr. Lulgjuraj stated that the membership in the Security Council is a result
of the successful work of the Center. He said that the IRCC has been recognized for its
efforts through the activities done for the society, the invitation of public authorities in
their activities, and the advertisement of the Center’s work on the local and national media.
Many local media (such as ETV,57 Best Channel,58 TVS,59 Elbasani Plus,60 and Saranda
Televizion61), national media (such as ABC News62), online newspapers (such as Elbasani
News63), and religious media (such as Radio Islame64), as well as online media of religious
54 “Ligj Nr.8788, Datë 7.5.2001 PëR Organizatat JofitimprurëSe”, Republika E ShqipëRisë Kuvendi,
2001, 1–18.
55 Këshilli Bashkiak Mbështet Kërkesën E Qendrës Për Bashkëpunim Ndërfetar Në Elbasan”, YouTube,
Last modified 2016, https://www.youtube.com/watch?v=jTikQjOnQSo.
56 For more information, see Vickers, “Islam in Albania”.
57 “Qendra E Bashkepunimit Nderfetar, Takim Me Studentet”, YouTube, Last modified 2016, https://
www.youtube.com/watch?v=vrBlQlhW1I8.
58 “Qendra E Bashkepunimit Nderfetar Kontribon Per Femijet Sirian”, YouTube, Last modified 2017,
https://www.youtube.com/watch?v=PPJ7K3FexMg.
59 “Qendra E Bashkëpunimit Ndërfetar, Simpozium Për Martirët E Besimeve”, YouTube, Last modified
2016, https://www.youtube.com/watch?v=GyNiCJlbg0U.
60 “OSBE Mbështet Qendrën E Bashkëpunimit Ndërfetar Elbasan”, YouTube, Last modified 2017,
https://www.youtube.com/watch?v=ETnMeqejR4g.
61 “Qendra E Bashkëpunimit Ndër-Fetar Ne Sarande”, YouTube, Last modified 2017, https://www.youtube.com/watch?v=qkFAQKeWyFQ.
62 “Marshimi I Paqes Ne Elbasan | ABC News Albania”, YouTube, Last modified 2018, https://www.
youtube.com/watch?v=jAgpM8yZ5ls.
63 “QBNF Elbasan, Marshim Ndërgjegjësues Në Sheshin “Aqif Pasha”, Elbasani News, Elbasaninews.Al, Video, Last modified 2019, https://elbasaninews.al/qbnf-elbasan-marshim-ndergjegjesues-ne-sheshin-aqif-pasha/.
64 “Në Elbasan U Mbajt Marshimi”, Radioislame.Com, Last modified 2016, http://www.radioislame.
com/new/artikulli.php?id=21136.
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communities, have echoed the place and the value the Center in the society, for the simple
fact that harmonious interreligious relations for Albania are widely considered as a
national value. Such media coverage makes the public authorities unable to ignore the
work of the Center.
However, the Center is independent from the state. From an organizational point of
view, religious actors can be any individual or group that represents religious beliefs,
can also create a political party, which would give them direct participation in politics and
equip religious groups with political authority.65 According to Fr. Stavri Çipi, the Center
spreads the spirit of collaboration, affection, harmony, coexistence, and listening to the
“Other,” elements that political parties should exercise among themselves. Dr. Ramkaj
said that the direct involvement of religion in politics is dangerous for the harmony of
interreligious relations. Nevertheless, the participation of politicians in several events of
the Center is noticed. Politicians from the Socialist Party such as Deputy Evis Kushi and
the Chairman of the Parliamentary Group, Taulant Balla, have participated in the march of
peace; and called politicians from other political parties to join this march because this
would be the best message politicians can convey: “cooperation and integration” among
them.66 The presence of the mayor of City Hall has also been noticed in some of their
initiatives—naming the mayor’s presence and support in the declaration of the willingness
of the Center to collaborate with the state against Cannabis sativa cultivated in the
country.67
The Center also develops relations with international authorities in order to implement
its activities. The Center is currently supported by Switzerland and the Embassy of
Switzerland in Albania through the Lëviz Albania project, a fund for the empowerment of
the civil society. In this project entitled “FUNDAK,”68 religious people implement active
people put positive pressure on the community in order to be part of the local, political
decision-making process. Furthermore, as Mr. Lulgjuraj stated, the project demonstrates
that the role of the clergy is not just to send the spirits to the hereafter, but also to advise
people in their daily life, teach them that everyone should have an active role in society by
increasing their awareness to pressure political responsibility, and contribute to the society.
Moreover, the Center is supported by the Organization for Security and Co-operation in
Europe (OSCE), which has published articles and held several projects against extremism
in Albania.
65
Organizational Capacities”, Democratization 21, no. 3 (2012): 458–479, doi:10.1080/13510347.2012
.738328.
66 “Marshimi I Paqes Ne Elbasan | ABC News Albania”, YouTube, Last modified 2018, https://www.
youtube.com/watch?v=jAgpM8yZ5ls.
67 “Qendra E Bashkëpunimit Ndërfetar Gati Të Bashkëpunojë Me Qeverinë Për Luftën Ndaj Kanabisit”,
YouTube, Last modified 2016, https://www.youtube.com/watch?v=V2-tS5yf16Q.
68 Fetarët Ushtrojnë dhe Nxisin Demokraci Aktive Komunitare (The clergy practices and boosts active
democracy in the community).

Page

92

Ardela Hyka

Vol. 2020(2), Astrolabe.6

Perceptions of Interreligious Collaboration Center in Elbasan on Factors
Detrimental to Strong Interreligious Relations: “Extremism,” “Religious
Phobia,” and Property

to combat them. According to the Center, the factors that disturb interreligious relations
can be categorized into three types: religious, political, and personal statements.
Religious factors include the incorrect interpretation of various doctrines, the use of
hate speech, and the lack of proper education, especially the religious “culture.”
According to Dr. Ramkaj, within religious communities, there exists the incorrect
interpretation of the doctrine, or the extremist interpretation of some doctrines such as
the extremism of an Islamic theological nature. The presence of the
movement
and other movements that are associated with violent extremism in Albania,69 albeit
very few as Dr. Ramkaj added, are a source of disturbance for interreligious relations.
Concurrently, there is also Christian extremism, especially in the north of Albania,
which results from the simple fact of being a Catholic believer. An example is the case
70
Another disturbing
element of interreligious relations is the use of hate speech. As Dr. Ramkaj said, “these
extremist beliefs and acts do not come directly from the church or mosque, but from
different believers who use hate speech or bully the believers of other religions.”
According to Mr. Lulgjuraj, a factor that troubles interreligious relations is the lack of
education, be it comprehensive (low level of culture, which will be explained later) or
religious one, which results in not understanding the believers of other religions. In
addition, the low level of “culture”71 creates a stigma and the fear to confront the other.
However, the center of Albania is known for maintaining cordial interreligious relations
among people.
With respect to the politically oriented obstacle, the interviewees shared the same
opinion when they said that political parties cause trouble for the interreligious relations
when they try to politicize and favor one religion over others, which leads to discontent
within the society. There are some cases of politicization of religion, such as the
intervention in choosing the head of the Muslim Community of Albania—when the
former Prime Minister of Albania, Sali Berisha, claimed that the Mufti of Tirana was

69 Dr. Arben Ramkaj, 2019.
70 For further information, see Olsi Jazexhi, “Albania”, Yearbook of Muslims in Europe 9 (2018): 19–35.
71 Culture used here by the interviewee has the connotation as generally used by Albanians and explained
by Rapper (2008), which is associated with “high culture” as being educated, speaking in a standardized Albanian, speaking foreign languages, and also related to the West as being progressed and
modernized. See Gilles De Rapper, “Religion in Post-Communist Albania: Muslims, Christians and
the Concept of ‘Culture’ (Devoll, South Albania)”, Anthropological Notebooks, 2008, 31–45, https://
halshs.archives-ouvertes.fr/halshs-00327200.
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proposed by the Socialist Party to be selected as the head;72 or the inclusion of some
Protestants in the state administration, such as the election of a pastor, Toni Gogu, as the
Deputy Minister of Justice.73 This election affected the harmony within a big religious
community such as the Muslim community. Moreover, Mr. Lulgjuraj shares the same
opinion with Dr. Ramkaj when he states that “there have been accusations regarding the
involvement of a religion with politics.” He gives the example of the Muslim Community
of Albania who were accused of being part of the Democratic Party when the latter was
in power, and when the Socialist Party came into power, this relation changed. However,
the Socialist Party also included some known religious personalities in the ranks of the
lists of councilors. In addition, Mr. Lulgjuraj tackled this issue from the “inferiority”
point of view. Political parties consider certain religious communities as inferior just
because of the low percentage of followers they have in the society, which is translated
into the political language as low percentage of voters. Thus, according to him, politicians
take into account these religious communities as they know that they will make a
difference in the voting process, and this consideration sometimes also means positions
in their political parties.
Moreover, Dr. Ramkaj stated that it is vital in this section to differentiate between the
personal opinion of individual people and the institutional opinion considered as an
certain religions. According to the aforementioned census 2011, Muslims comprise the
majority of people living in Albania. However, in the secular context, this does not make
Albania a Muslim country, but a multi-religious country with a Muslim-majority
population. Therefore, in his speech titled “Religious tolerance in the tradition of the
Albanian people” at the Oxford Union in 2005, the former president, Alfred Moisiu,
regarded Islam as a “shallow rule.”74 According to Dr. Ramkaj, this statement does not
Moreover, the attempts of some Christians such as Kastriot Myftaraj, who wants to present
Albania as a Catholic country, or others, who take the words of Kadare out from their
72 Top Channel Albania, Open – Gylenistët Dhe Erdoganistë Përplasen Për KMSH? Flasin Ekspertët E
Gazetarët, Video, 2019, https://www.youtube.com/watch?v=c2PETeaX-rw.
73 “Pastori Që Martoi Erion Veliajn, Emërohet Zëvendës Ministër I Drejtësisë”, Te Paekspozuarit, Last
modified 2017, http://www.tpz.al/2017/10/09/nje-udherrefyes-shpirteror-per-qeverine-dhe-kryeministrin/.
74 In his talk titled “Religious tolerance in the tradition of the Albanian people” at the Oxford Union in
2005, the President of that time Alfred Moisiu, an Orthodox Christian himself, said that Islam was
a shallow statute among the citizens of Albania, and that it was brought by foreigners and has been
linked with the “political abuse,” implying the Ottoman Empire. Thus, according to him, it is wrong to
consider Albanians as “Muslim people, or with a Muslim majority.” He states, “Islam is not an original
religion, nor a religion spread at the time of its origin […] but a phenomenon that has come and been
inherited in the language and liturgy of the factor that brought it [the Ottomans] […]. Islam in Albania
is an Islam with a European face. In general, it is a shallow form of Islam […]. In any Albanian you
will find that his core is Christian if you scratch. See Endresen, “Is the Albanian’s Religion Really
“Albanianism”?”.
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context and create a Reconquista theory of “converting to Christianity in order to join
European Union,”75 are, according to Dr. Ramkaj, very dangerous, because everyone
wants to join the European Union. Thus, almost everyone in Albania would convert to
Christianity. Moreover, he adds that such attempts to convert everyone have not been
stated even by the clergies themselves.76 However, according to Fr. Stavri, these individual
opinions against certain religions that negatively affect interreligious relations result from
a lack of religious culture among people, as they are not raised with religion and do not
know how to understand someone who believes. His statement is also supported by that of
Mr. Lulgjuraj who said that “atheists are the harshest towards believers,” but he also does
not negate the fact that hate speech exists among believers of different religions. According
to Mr. Lulgjuraj, “freedom of speech can be harmful sometimes, when it has no limits.”
The Albanian Constitution guarantees religious freedom, but, according to him, “freedom
religious institutions without being recognized by the main body—
of a religion—is not freedom, rather than an individual interpretation of religion.” Mr.
Lulgjuraj refers here to all the mosques that are opened and led by some believers, but not
recognized by the Muslim Community of Albania.

Extremism
According to the interviewees, extremism is “everything that exceeds the limits.” However,
everything that exceeds the limits and produces violence to reach religious or political
goals is called violent extremism. According to Dr. Ramkaj, religious extremism is when
someone wants to achieve political goals by using religion; whereas Mr. Lulgjuraj sees it
more as an approach of achieving “personal” goals, by certain people, because a true
believer, according to him, “has no relation to violence or extremism.” Such approaches
are wrong and misused in the interest of some people, whom Mr. Lulgjuraj call “religious
77
However, Fr. Stavri said that people are never immune to such phenomena, as
“extremism” can be innate in all religions,78 and should never think that particular violent
actions are far from them. A reason for involvement in such extremist acts, according to
Mr. Lulgjuraj, is the feeling of being more “appreciated” when people expose themselves
as someone who offends others and not as someone who thanks or shows gratitude towards
people.
75 See section on “religious phobia.”
76 According to Kadare, an atheist with a Muslim origin, Albanians have a European identity, and European identity has its roots in Christianity. Today, the European Constitution, which has as its source
Christianity, does not clash with other sources or Islamic sources. His context refers to the geographical context of religion and not directly to religion. Kadare states that we are a European state, a continent that has in its origin Christianity. Albania also has in its origin Christianity and later on Islam;
therefore, we should live together respecting each other, for the common good, as Dr. Ramkaj added.
77 His justification for this term, which he says there is room for discussion like every other term used, is
the long years of experience with various people of religion and politics.
78 Here, it refers to Brendon Tarrant who killed 50 people in a Friday prayer in two mosques in New
Zealand, 2019 (Çipi, 2019).
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units, but the danger is real. From their study in schools and the questionnaires distributed
other religious communities. This percentage is very dangerous for society, because it takes
just one or two people to commit a harmful act in society which may be irreparable. As
observed, Fr. Stavri relates this dislike not to a personal approach or like, but to a conviction,
which, although small, may lead to extremist views. In Mr. Lulgjuraj’s words, “One mistake
of a religious person today may send the interreligious relations 20 years back.”

Religious Property
According to Dr. Ramkaj, the issue of properties is a national problem,79 not just a religious
or a district one, which is a result of the problems with laws related to property in Albania,
especially the Law no. 7501.80 Thus, the Center has not made much progress in this issue
how to solve this issue. They do not exclude the opportunity of collaboration with the
Interreligious Council of Albania,81 since they operate on a national scale. Moreover, Mr.
Lulgjuraj said that no state institution had invited religious communities to discuss and
situation requires a thorough investigation, which means cost in terms of time, money, and
professionals, before taking the step of proposing a law or undertaking the solution to this
issue by religious authorities. Dr. Ramkaj claims that there is hope in the new legal system

communities claim the same land or religious cult such as the Bektashi community, which
after King Zog (1928–1939) was recognized as a separate community from the Muslims.
Consequently, these communities claim the same lands. However, these are some cases
that can be solved among the clergies by dialoguing with each other. In contrast, Fr. Stavri,
present in all religious communities. Rather, the issue seems serious since they have not
taken back religious cults that are cultural monuments since 1967. He said that the church
wealth and the wealth of the religious community in general is administered by the state
and kept in the National Museum and not by the church.

Religious Phobia and Islamophobia in Albania
“Unfortunately, in Albania, there exists religious phobia.” The three interviewees assert
this statement. According to Mr. Lulgjuraj, atheists do not like religious people, and also
79 For further information, see Instituti Shqiptar për Studime Ligjore dhe Territoriale (A.L.T.R.I), Studim
Mbi Të Drejtat.
80 “L I G J Nr. 7501, Datë 19.7.1991 Për Tokën”, Fletore Zyrtare 5, Viti 1991, Faqe 246, 1991, 1–5, http://
www.vendime.al/wp-content/uploads/2015/08/Ligj7501-dt.-19.07.1991-fl.5.pdf.
81 Interreligious Council of Albania was founded in 2007 by the five religious communities in Albania.

Page

96

Ardela Hyka

Vol. 2020(2), Astrolabe.6

they call religious people ignorant. From their dislike comes the hate speech. On the other
hand, Fr. Stavri said that “those who do not believe are opponents of every religious
community,” and in Albania, “unfortunately this group is relatively big.” However,
religious phobia is not only atheist-driven towards believers. It also exists between
individuals from different religious communities. Fr. Stavri stated that one reason for this
phobia is the belief of people that their religious community is the best and only one
religious community or individual is right, and the Center is working to minimize this
phenomenon.
In addition, there is a general consent that a dislike exists particularly towards Islam in
Albania (i.e. Islamophobia). Islamophobia, according to Dr. Ramkaj, is hating everything
that relates to Islam or Islamic elements. It is the fear that comes from the Islamic tradition,
culture, people who adhere to this religion, their practices, the way they view life, or the
way they behave. This type of Islamophobia is frightening. On the other hand, Mr.
Lulgjuraj describes Islamophobia as the dislike towards Islam, which creates various
formats among individuals to express and not agree with Islam. Concerning the various
publications by some Albanian authors,82 Albanian society has not regulated them by
law.83 “Our society, in principle, is a liberal society,84 but it has not regulated by law some
elements,” as Dr. Ramkaj states. In Albania, there is no such consideration of these acts,
which therefore the European concept concerning freedom of expression remains in
force.85 However, if freedom of thought is turned into a political or societal organization,
then it is condemned by law. For example, if someone expresses such ideas in a secular
school86 or university, then this action is to be condemned because it affects a part of the
community. As long as there is no law to condemn such an action, the prosecution evaluates
the issue and the court decides on it. On the other hand, as long as an action is private and
does not invade people directly, the Albanian code considers it as freedom of thought.
Moreover, according to Dr. Ramkaj, in the politics of Albania, whether left or right
wing, Islamophobic approaches exist, which occur as a result of not having a “proper
82 Some publications such as Të jetosh në ishull (Living in an Island) and Otello, Arapi i Vlorës (Otello,
Arap of Vlora) involve comparisons of some important religious figures of Islam with some personalities of the Albanian reality. See Mark Cohen, Last Century of a Sephardic Community New York:
Foundation for the Advancement of Sephardic Studies and Culture, 2003.)
83 “Kodi Penal I Republikës Së Shqipërisë”, Botim I Qendrës Së Publikimeve Zyrtare, 2011, 74–145,
http://www.hidaa.gov.al/ligje/kodi%20penal%20i%20rsh.pdf.; “Deklaratë Mbi Projektligjin Shqiptar
Për Lirinë E Shtypit Nga ARTIKULLI 19 Fushata Globale Për Shprehjen E Lirë”, 2004, 1-7, https://
www.osce.org/sq/fom/34014?download=true; Forumi Musliman, “Prokuroria E Tiranës Refuzon Të
Nisi Proçes Gjyqësor Kundër Kastriot Myftaraj”, Forumimusliman.Org, Last modified 2010, http://
www.forumimusliman.org/vendimikacit.pdf.
84 Based on liberty and equal rights.
85 For example, the Charlie Hebdo case, according to the European Union, is part of the freedom of
speech, whereas, according to the Muslim community, the freedom of religion cannot create negativity towards religious figures (Ramkaj, 2019). See United Nations, “Universal Declaration of Human
Rights, Article 19”, 2015, 40, https://www.un.org/en/udhrbook/pdf/udhr_booklet_en_web.pdf.
86 The case of a madrasa teacher, Emine Alushi, who was recorded stating that “ISIS” is a good entity.
See Jazexhi, “Albania”, 19–31.
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understanding of religion, the pressure from European Union and not correctly
understanding European Union.” The majority either recognizes religion as a tradition,
have little information about religion, or know religion just through the media, which in
most cases show religion as backward and uncivilized. According to the European Union,
a considerable number of Albanians think that Islam is an obstacle to joining the European
Union. For this reason, according to Dr. Ramkaj, many Muslims feel inferior and fear their
inherited religious (Islamic) culture. On the other hand, Mr. Lulgjuraj states that “since the
and have an interest towards the Western Christianity, consequently Christianity is seen as
more advanced than other religions.” Moreover, even though practicing the rituals is
sometimes accepted by those who do not believe, the individual preferences towards dress
code encourage a person to push religious people with the Muslim dress even more. On
these grounds, Mr. Lulgjuraj said, “considering that such people are dominant in Albania,
leads to the belief that there is Islamophobia.” However, he added that he could not say

CONCLUSION
The question posed at the beginning of this article was to identify how interreligious
collaboration ventures contribute to the secular context of Albania. Considering the case
of the IRCC in Elbasan, the secular context, and the normative vision about religion in
Albania, it can be concluded that interreligious collaboration ventures shape the secular
context of Albania.
The IRCC’s work is founded on a normative vision of interreligious relations in which
“extremism,” “religious phobia,” and lack of education are factors considered by the
IRCC leaders as detrimental to fostering such relations. Such views may also occur due to
a certain normative perspective of interrelations among Albanians, and the keyword used
in the opening of the Albanian Constitution for this is coexistence. It does not exist next to
each other, but being oriented towards each other. This is the institutional discursive
context in which the IRCC emerged. Symposiums, conferences, seminars, and various
summits held on this topic speak about interreligious relations in a certain manner, and the
key term on how they characterize these relations is coexistence.
On the one hand, according to the Albanian Constitution, religious communities in
Albania are recognized only if they have signed an agreement with the state. Moreover,
the way relations are developed between religious communities and state institutions in
Albania become complicated and controversial at times. Thus, on many occasions, there
have been various controversies between religion and the state, such as the case of religious
communities’ property, favoritism of a certain religion, or the consideration of one religion
as the “Other.” Although there is no such thing as political parties or state institutions
being run on or having in their program religious ideals, as this would go against the
state’s constitution, which recognizes the state as secular, collaboration between the state
and religion is still consistent. Moreover, the involvement of one religion in state
institutions leads to dissatisfaction among other religious communities.
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On the other hand, perhaps through such centers such as the IRCC, all religious
communities come together as one voice in the political sphere. Thus, their voice is heard
more than when they are not united and each religious community claims for its own
interests separately. Moreover, through the Center, religious communities present
themselves as being together institutionally, which increases their accessibility to state
institutions and their considerations among political ranks. It also represents equality
among religious groups regardless of their number of followers and believers. It tries to
relationships, and shape the relations between religious communities and the conditions of
the presence of religions in the public sphere. Such developments speak of a more
differentiated understanding of secularism in Albania.

Hence, in the context of Albania, it can be argued that secularism is more complex than
just the understanding of the religious sphere as separated from the secular and public
sphere. Civil society actors have a crucial role in determining the place of religion in the
public sphere and the stance the state has towards religion.
a different social and political context. Therefore, secularism is not a uniform term or
practice, but it takes different forms based on the socio-political situations of each place
and time. The need for state regulations in a multi-religious society is greater than the
liberal assumption of a passive separation of the church from the state, or the indifference
of the state towards religious practices and activities. The case of the IRCC suggests that
civil society, through collaboration with state institutions and activism, can promote
religious harmony, and ensures the common good for the society (i.e., religious freedom,
“home”). The need for collaboration between religious leaders and/or religious
communities is greater than the differences between the “truths.” The case of the IRCC in
and that religion cannot simply be ignored and marginalized, especially in a multi-religious
society.
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Research Article

Assessing the Prospects of
Islamic Insurance in Ghana
Fadul-Rahaman Tamimu
1.0 INTRODUCTION

Pan-Arabism in the 1970s (El-Qalqili 2017, Moisseron et. al
Mit Ghamr
compliant products and services (Ali 2015). Upon issuance of various Shariah decrees

Islamic insurance—or Tak ful as the Arabic term goes—
products which was engineered to replace conventional insurance, the latter in which a
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Mu’áwadah

alternative, was structured on the basis of mutual help (tabarru’) and risk-sharing devoid
mu’ámalát (commercial law).
—

—has recorded tremendous

surpassed the $2 trillion mark. The asset of this sector was estimated at $2.05 trillion at

and welfare of African societies (Hatim 2010).
Keywords:
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1.2 Literature Gap

—at
—

However, in other jurisdictions, various studies have been carried out to ascertain the

Aside from the fact that most of these studies are carried out in jurisdictions where
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1.3 The Aim of the Study

its pool of insurance offerings.

1.4 Objectives of the Study

1.5 Research Questions

1.6 Study Hypothesis
1. H1
demand.
H0
demand.
2. H1:
H0
demand.
3. H1:
H0
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Figure 1.

However, Africa still lacks behind in terms of geographical coverage and amount of
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Figure 2.

deepen insurance penetration. The rising income levels, increasing awareness and growing

2.1 The Ghanaian Insurance Industry

(2012) noted that these laws led to the withdrawal of almost all foreign insurance companies
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Figure 3.

recent core principles of the IAIS. It will also be in tandem with the changes that have

Risk-based Capital Requirement
15 million
50 million ($10 million) in the second quarter of 2019. This is
Compulsory Insurance

in order to widen its coverage and increase the penetration rate.
Group-wide Supervision
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insurance companies. This will replace the standalone approach that does not give the

2.2 Empirical Literature on the Impact of Insurance on Economic Growth

commerce, encouragement of loss mitigation, mobilization of savings, substitution for

linked insurance (both conventional and Islamic) to economic growth and, more

found a causal relationship between insurance market activities and economic growth. It
middle-, and high-income countries. It concluded that life insurance had a larger impact
on the economic growth of low-income countries, while non-life insurance had a larger
impact on the economic growth of middle-income countries.

the life insurance sector and economic growth. The result showed that the development of
life insurance had a positive effect on economic growth per capita among the sampled
countries. It also established a relationship between the deposit interest rate, the bank
credit, the stock market value traded, and the development of life insurance.
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This will, among other things, necessitate innovation and improvement in the overall

premiums, widening the insurance coverage, and deepening insurance penetration in the
different preferences of customers as far as their risk appetite is concerned.

ex post

ex ante, not all the variables of the
replaced with product features, making the variables 3 instead of 5.
Table 1 summarizes the empirical works embarked on in different jurisdictions
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was based on 179
completed questionnaires
that were returned.

Convenient sampling
was used to sample

questionnaires were

sampling technique
was used to sample 230
respondents comprising
students and workers.
Questionnaires were
the research instrument,
which was administered
via an online platform.

Sampling

*X is an independent variable. **Y is a dependent variable.

Islamic Insurance
Acceptance:
Empirical
Evidence from
Somalia

Islamic Insurance
(Takaful):

Coolen-Maturi, T.
(2013)

Sheikh Ali, A.,
and Abdi Jama, A.

Topic

Authors and year
of publication

X1: Awareness
X2: Knowledge
X3: Attitude
X4: Perception
Behavioral intention

products

*X1: Knowledge
X2: Awareness

Variables

Table 1. Summary of empirical works and other reviewed investigations.

products.
There was a significant
positive relationship
between all predictors
and the intention to adopt

There was concise

channels rather than from

respondents preferred to

and its principles among
Muslims in the UK.

There was a lack of

Major findings
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Soualhi, Y., and
Ahmad, A. A.
(2015)

Approach

Islamic Insurance
(Takaful) in India:

Bangalore (India). A total
of 333 questionnaires
were returned.

Quota sampling was
used to sample 500
respondents comprising
250 each from Muslims
and non-Muslims in

questionnaires were
retrieved.

questionnaire was used
as the instrument and
the response rate was

Indicators of
Takaful Awareness was used with a
among Kuwaitis
minimum sample size

insurance

X1: Awareness
X2
X2: Prospects

X1:
status
Awareness of general
information
X2: Age, education,
income and occupation
Awareness of
features and compliance
of Shariah
X3: Shariah background

great potential, it would
require the support of the
government.

minimum.

The awareness level

There were significant
differences between
degree holders and nondegree holders regarding

the sample had not heard
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and Williams, J. J.

Akhter, W., and
Hussain, T. (2012)

Evidence on the
Relationship
between Takaful
and Fundamental
Perception of
Islamic Principles

Practices in
Pakistan: A

and Customer
Perceptions

Singaporean Muslims
was taken from the
original sample of both
Muslims and nonMuslims.

was generated from a
larger research project

were retrieved.

A total of 150
questionnaires were
administered using
convenient sampling to
insurance holders both
from rural and urban
areas in Pakistan, but

X: Fundamental
perceptions of Islamic
principles

management tool

X8:
compliant business
X9: Perception of

X1: Age
X2: Education
X3:
X4: Marital status
X5:
X6: Channels of
insurance distribution
X6:
insurance premium
X7:

Muslims who were the

association between
the education of the
respondents and their level
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(2015)

The Effects of

Maizaitulaidawati,

Social Influence
and Awareness in
the Adoption of
Takaful

Factors Affecting
Adoption of
Takaful (Islamic
Insurance) in the
Maldives

Perception and
Adoption of
Islamic Insurance

Shabiq, A., and

and Abdelghani, E.
(2012)

were used to assess the
relationship among the
variables.

questionnaires were
returned. Regression

A total of 300
questionnaires were

returned and SPSS was

A sample size of
350 was chosen and
questionnaires were
administered. A total of

X1
X2: Social influence
X3: Awareness
Adoption

X1: Awareness
X2: Relative advantage
X3
X4: Social influence
X5: Attitude
Adoption

A questionnaire was used X1
to obtain data from 200
X2: Relative advantage
respondents. A total of
X3
X4: Social influence
completed and returned. X5: Awareness
Structural equation
Adoption
modeling (SEM) and
t-test were used for data

to have a positive but
insignificant effect on

Social influence and

significant relationship
between awareness and

Relative advantage, social
influence, and awareness
were not found to have
a significant effect on

were found to have a
significant effect on

advantage, and social
influence did not have
a significant impact on
adoption.
Relative advantage and
awareness had a significant
impact on adoption.

3.1 Research Approach

bottom-up approach, which is a major characteristic of a qualitative approach, while

3.2 Research Design

3.3 Sampling and Sampling Technique
Sampling is a process of selecting a segment of a population for the purpose of obtaining
information of relevance for investigating a phenomenon. The approach to sampling can

will be selected from the total population.

be used to test an idea or gain ideas about a subject matter. Snowball sampling was used
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3.4 Sample Size
different jurisdictions was computed and used as the sample size. Sheikh Ali and Abdi

average sample size of these studies can be calculated as follows:
= 372.5 or 373

3.5 Pretesting

Table 2. Reliability statistics.
Variables

Number of items

Cronbach’s alpha

Awareness

5

0.711

5

0.703

5

0.709

Potential demand
Relative advantage
Product features

Source: Field Survey (2019).

3.6 Test for Multicollinearity
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problem is not serious. Jamal (2017) provided a rule of thumb for interpreting the VIF:

Variables

VIF

Relative advantage
Product features

1.723

Mean

1.614

Source: Field Survey (2019).

the regression test.

4.1 Descriptive Analysis
the demographic characteristics of the respondents, such as gender, age group, level of

Discussion of the Results
Age
respondents were female.

Age Category

were in the active age group whose need for insurance services was growing compared to
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Level of Education

This indicates that the respondents were educated enough to understand and relate to the

Insurance Policy

Table 4. Demographic data of the respondents.
Variables

Frequency

Percentage

Gender
Male

75.1

Female
Age category
137

12

3.7

Level of Education
High school

29

9.0

17

5.3

First degree
Postgraduate
Professional

27.7
5

Do you have an insurance policy?
Yes

109
212

Total

321

100.0

Source: Field Survey (2019).
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Potential Demand

as shown in Table 5.

Relative Advantage

Product Features

Compatibility

values, as shown in Table 5.

Skewness and Kurtosis

Table 5. Descriptive statistics.
Variables

N

Min

Max

Mean

SD

Skewness Kurtosis

Potential demand

321

1.00

.322

Relative advantage

321

1.00

.533

Product features

321

1.00

321

1.00

.191

Source: Field survey (2019).
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4.2 Discussion of the Major Findings

demand. Relative advantage was found to have a strong positive relationship with potential
r
Product features and potential demand had a positive relationship at a correlation

The strong positive relationship found among the variables indicates that improving

Table 6. Correlation matrix.
Variables

Potential
demand

Potential demand

1

Relative advantage
Product features

Relative
advantage

Product
features

Compatibility

1
1
1

A multiple linear regression test was carried out between relative advantage, product
dependent variable. The R determines the strength of the association between the
independent variables and the dependent variable, while the R square determines the
predict the potential demand.
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The R
R square was 0.53 and the adjusted
R
The F

P

estimate how much one unit in the dependent variable will increase with a unit increase in
the independent variable. However, it can be observed from Table 7 that all the beta values
are positive, which indicates a positive predictive power of all the independent variables.

can be predicted. The beta value of product feature was 0.257, which means that a unit

Table 7. Regression matrix.
Regression

SE

(Constant)

.090

Relative Advantage
Product Features

T-ratio

Sig.
.000
.000

.257

.000
.000

R square=0.530

Sig.=0.000

Hypothesis Testing
Hypothesis 1
H1
H0
demand.
P value <0.05, there
was a positive relationship between relative advantage and potential demand, which was
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Hypothesis 2
H1:
H0
demand.
The result revealed that there was a positive relationship between product features and
P

potential demand.
Hypothesis 3
H1:
H0

Table 8. Results of the hypotheses.
Hypotheses

Sig.

Decision

There is a significant relationship between relative
advantage and potential demand.

0.000

Accepted

There is a significant relationship between product
features and potential demand.

0.000

Accepted

There is a significant relationship between

0.000

Accepted

Page 123
Fadul-Rahaman Tamimu

Vol. 2020(2), Astrolabe.7

including Tak ful, in order to widen the coverage and boost premiums.

in terms of an increase in insurance penetration, insurance coverage, and contribution to

and cultural dispositions, the features of the product, as well as the competitive advantage
it offers over conventional insurance.

5.1 Recommendations

products, which target low-income workers, blue-collar workers, and small businesses.
people.

population. This will help reduce both the associated intermediation cost and human
barriers in the process.
creation should be embarked on to familiarize people with the product and its economic
insurance market.

international standards.
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RESEARCH ARTICLE

Towards an Islamic Basis for
Veganism
Zinnira Shaikh

INTRODUCTION
With the rise of veganism around the globe, many Muslims are adopting this diet and way
of life. Veganism preaches to reduce the suffering that we cause, and reminds us that
animals are sentient creatures. In this regard, it is compatible with Islamic teachings of
mercy towards animals. However, Islam allows the killing of animals for food, and seems
Muslim vegans, there is a need to resolve these incompatibilities and rethink the way we
believe Islam teaches us to treat animals. Few scholars have dealt with this issue; and from
those that have, they only go as far as allowing veganism. I argue that Islamic thought does
contain grounds on which veganism can be seen as a recommended practice, while
justifying mass slaughter from an Islamic viewpoint is near impossible in this day and age.
This will be done by applying the principles elaborated by Islamic scholars to our current
circumstances.
Keywords: animal welfare, veganism, vegetarianism, slaughter, meat, halal, haram, ethics
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VEGANISM AND THE RISING TIDE OF MUSLIM VEGANS
exclude—as far as is possible and practicable—all forms of exploitation of, and cruelty to,
animals for food, clothing or any other purpose… In dietary terms it denotes the practice
of dispensing with all products derived wholly or partly from animals.”
Muslims, among others, are increasingly adopting veganism. Although exact statistics
are not available, plenty of Facebook pages and groups cater exclusively to Muslim
and Animals in Islam help to answer questions about Islam and animals. The Animals in
Islam website lists, among others, the following fatwas:
prohibited.” – Mufti Ebrahim Desai
will be rewarded, or that being a vegetarian is closer to Allah than not, and so on. It is not
permitted to draw closer to Allah in this way. The Prophet, peace and blessings be upon
him, who is the best of mankind and the closest to Allah, used to eat meat and honey and

VEGETARIANISM IN THE TRADITION AND ANTHROPOCENTRISM
In the Muslim tradition, Muslims who were vegetarians were often called
. In
classical times, the discourse on vegetarianism was theological in nature. It centered on
on an animal advocacy perspective, which gives equal importance to the interests of both
animals and humans. There is an increased interest in the welfare of animals and an
increasing awareness that speciesism—prioritizing the interest of one’s own species over
others’—
racism or sexism. This concern arises within the context of burgeoning animal abuses,

argue that they are rooted in religious beliefs about the inferiority of animals, based on the
dominion (Tlili 2012, xi).
Tlili notes that responses to this allegation either unapologetically espouse the
animal interests. Yet, both these responses take the superiority of humans for granted. Tlili
beings capable of ascending the ladder of spirituality. However, this non-anthropocentric
view is far from being mainstream or even widely accepted. With this in mind, I argue that
anthropocentrism” supported by mainstream Islam, especially in this day and age.
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from an Islamic perspective. My argument, like the contemporary Muslim vegan discourse,
is based on encouraging kindness and compassion, while accepting anthropocentrism.
Even if human interests are the most worthy of consideration, veganism still emerges as
, and environmental ethics. It is an argument that could not have been made before,
because it takes into account modern ways of food production and other circumstances
that did not exist until recently.

VEGETARIANISM ON THE BASIS OF ISLAMIC ETHICS
Before delving into modern practices of raising and slaughtering animals and the
detrimental consequences they have in numerous ways, it should be noted that there is an
argument to be made for veganism based on Islamic ethics that stands regardless of the
consequences. This principled argument for veganism is made on the basis of compassion
and mercy.
Islamic texts and practices have long recognized animals’ ability to feel maternal love
and physical pain among other emotions. The Prophet SAW rebuked a man who had taken

ants are also sentient creatures that want to avoid pain.
Although Islam accepts that animals have emotions and interests of their own, we
cannot deny the fact that it allows for the slaughtering of animals for food. However, when
blood that reaches Allah, but it is piety from you that reaches Him.” In arguing against
veganism, many Muslim scholars often stick to the letter of the law, ignoring the spirit
behind them, which is to gain piety.
In our day and age, when slaughter leads to innumerable global consequences for
numerous stakeholders, it might be time to rethink the necessity of performing this action

The concept of

is what the Messenger of Allah invoked when instructing us
(kindness) for everything. So
when you kill, you must make the killing in the best manner (with
); when you
slaughter, make your slaughter in the best manner. Let one of you sharpen his knife and
give ease to his animal (in order to reduce his pain).” Arguably, not killing at all causes
the least pain and therefore, can be seen as closer to
. Moreover, the story of ritual

this use. The Messenger of Allah said to his companions who were chatting in the
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when vegan alternatives are more easily available and healthy, more accessible because
they are cheaper, and more sustainable.
When it comes to slaughter, it is possible to minimize the pain caused further by not
slaughtering at all. Indeed, this is seen as an act of mercy:

In Islam, compassion for animals is not trivial. It can lead a person to heaven even if
they have committed major sins, as in the case of the prostitute who gave water to a dog.
Cruelty to animals can lead a person to hell even though they are otherwise pious, like the

of animals that violates the Sacred Law is not merely a legal or moral wrong; it
desecrates the creation and profanes the Creator… it must not be forgotten that the
wrongness is not merely legal and moral: it is also theological and spiritual.
However, the fatwas on vegetarianism ignore these ethical aspects of compassion and
mercy, and focus only on the halal and the haram. This Shari’a-based view evades the
ethical concerns that Muslims should have, and the development of an ethical imperative
formulated in view of the issues of our time. It also reduces Islamic rulings to mere
prohibitions and permissions, and drains the soul out of Islam, which is essentially ethical:
Abu Hurayra reported that the Messenger of Allah, may Allah bless him and grant

While slaughtering and eating animals is permissible, the conditions in which animals are
now bred and killed have no precedent in history. Moreover, the harms caused by mass
slaughter of animals are also unprecedented. This calls for a renewed engagement with the
sources and
on part of the scholars.
is done with
in mind.
creation,

, not just humans. This should focus on the material and non-

Page 131
Zinnira Shaikh

Vol. 2020(2), Astrolabe.8

In response to the objection that eating meat causes harm to animals, Furber says:
hunting and killing animals for meat is permissible out of the general need to nourish and
sustain humanity, and—as the maxim states—
where a harm or detriment (
and—contrary to the general rule—

)
) for

of animals, are not only
achieved by eating animals, but by abstaining from doing so.
Meat, dairy, eggs, and milk that we consume are causing major diseases (e.g. cancer,

a viable home for humans to live in, but animal agriculture is one of the foremost causes
Furber should declare that animal products are no longer permissible since he says:
Killing animals and consuming their meat are permitted as a means for obtaining
But a means ceases being permitted if it leads to the very opposite of its intended
objective. So while the default is that killing animals and consuming their meat are
permissible, they cease being permissible when it leads to harm and undermines

FACTORY FARMING IN MODERN TIMES
unimaginably large numbers, it is neither possible nor practicable for them to be raised in

kilogram to prevent infections that result from such proximity and lack of hygiene, and fed
diets that often contain meat from their own species.
farms across the world, exposes the world of factory farms and every other type of existing
farm in his book
. He lists the numerous problems
Chickens raised for their meat, also known as broilers, are hybridized to grow at rapid
laying hens are kept in cages which are so small that they can barely spread their wings,
clock until they are so wasted that they are then slaughtered for low-grade food or simply
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legally unprotected farm animal with some of the cruelest conditions that we have ever

free” is so lax that it could mean a space as big as a laptop screen. Nevertheless, male
chicks laid by these hens are ground up alive or suffocated to death as they will not lay
and become violent. As a precautionary measure, they are debeaked and their wings are
Dairy cows live a much more miserable life, in which they are continually and forcibly
impregnated and separated from their calves so that their milk output can be maximized.
Regardless of whether the cows live in grass-fed, pasture-raised, organic, or factory farms,

hours of birth (and then that baby cow was slaughtered for veal), while the mother
went on to develop mastitis by living in repetitive cycles of coerced reproduction
He argues that there is no difference between ovo-lacto vegetarians and meat eaters
eat from that of raising animals in order for us to eat their products, such as dairy and

scale killing (up to 2 trillion per year) has led to ecological damage and loss of biodiversity

THE “HALAL BUBBLE”
Despite facts about factory farming being easily accessible, most scholars continue to
cling to the idea of this slaughter, and the resulting meat, as halal. Instead of encouraging

rulings he extracts from hadith are not put into practice. Later, I will show why it is
impossible to put these rulings into practice in the status quo, and the only option for
Muslims is to abstain.

Prophet (may Allah bless him and give him peace) and he ordered a group of
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their camels and livestock. Tell them to leave its young with it so they don’t reach

Due to the huge scale on which dairy farming now takes place, it is impractical to have
humans (with well-trimmed nails) milk cows. Rather, cows are milked using machines that
can cause lesions in the cows’ teats, which can also lead to infections, including mastitis.

from it, it also affects humans who drink their milk—
Clearly, the milk that we drink is a product of torture and separation of cows from their
calves, which the Prophet explicitly forbade. Can it then be considered halal? Moreover,
it is far from being
, since it is linked to health issues, which will be elaborated later.
All articles that mention mastitis almost immediately state its economic impact and its
associated losses. They rarely, however, discuss the pain associated with it and the cost to
the animal itself. Moreover, they adopt stances whereby they assume that dairy farming is
inevitable and irreplaceable, so they suggest improvements instead of advocating against
it altogether. Although subtle, this is an ethical evaluation in itself, which considers

value but because consumers are concerned about it. This shows that not only is the

alone shows us the importance of the individual choices we make as consumers, and the

Furber addresses the responsibility we have as Muslims in this regard:
The situation described above is at odds with the Sacred Law. Indeed, the Sacred
Law requires that something be done to rectify the situation. I will show why this
is so for individuals who keep animals, trade in their products, and consume
them…. Muslims in general should be concerned with how the animals whose
products they consume are raised—and that these concerns are not limited to

Animal welfare is not something that can be ignored for the sake of reducing
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places many of intensive animal farming practices at odds with the Sacred Law.
For example: it is unlawful to separate a mother from its young. This does not
change just because there is a market for a particular type of meat cut that depends

several religious rites and occasions. Additionally, moderate consumption of meat is a
Prophetic norm (Sunnah). So one really cannot make a case that the Sacred Law calls for
vegetarianism or that it is in line with the Sunnah. Instead, something must be done to
ensure that our consumption is within the limits set by religious norms and sound medical
advice, and that the animals we consume are raised according to the Sacred Law.” I will
later show that it is impossible to ensure the kind of consumption Furber talks about, and
will argue the case for veganism from an Islamic perspective.

(LACK OF) SCHOLARLY RESPONSES TO FACTORY FARMING
Unfortunately, the majority of scholars have refused to engage with the new questions
regarding slaughter. Instead, they content themselves with parroting the beautiful verses
and hadith of the Prophet regarding the treatment of animals, completely disregarding the
new context and concerns of this day and age. Contemporary scholar Llewellyn seems
somewhat aware of the practices of factory farming and its harms. However, he claims
that all farming causes destruction and that our lives, in essence, require the death of other

His Earth and the creatures that bow down in worship to Him, is enough to make it a moral
slaughter ethical. Llewellyn ignores the effects of buying and slaughtering meat and
were recognized in Islam hundreds of years before their recognition in the West, and that
how this can be applied in this day and age.
Fortunately, some scholars have begun to deal with these questions and advocate
for a rethinking of human–animal relations and the position of humans as
vicegerents of Allah. Basheer Ahmad Masri, a twentieth-century Indian scholar, points out

the Islamic tradition” (ibid).
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WEIGHING THE HARMS AND BENEFITS
In addition to the biggest cost of all, namely the torture and abuse of animals elaborated
above, and from an Islamic perspective, the violation of their rights, there are also other farreaching consequences of animal agriculture. These include environmental degradation,
harm to humans’ physical and mental health, food security issues, and other economic costs.
Each of these will be explored in turn, with Islamic principles outlined above in mind.

THE ENVIRONMENTAL COST OF LIVESTOCK FARMING

Islamic principles, let us review the environmental impact of animal farming on the
environment.
The environmental impact of eating animal products such as meat and dairy is the
impact animal products typically exceed those of vegetable substitutes, providing new
Animal agriculture is associated with higher greenhouse gas emissions compared to
per
2
Anhang 2009, 11). Moreover, the production of animals as food is also calorically and

THE IMPACT ON HUMAN HEALTH
Meat and other animal products are often viewed as necessary for the survival of
humans. Some products like milk are considered healthy and required for optimal growth.
The meat and dairy industries have invested a large amount of time and money into
perpetuating these myths by funding studies in nutrition, lobbying major governments,
and employing advertising tactics. As a result, vegan diets are assumed to be incomplete

cannot say that a vegetarian diet is enough for all its inhabitants. There is no evidence that
it was enough for them at any time. Then doctors spoke about the importance of animal
all his nutritional needs from plants” (Abdul Wahab, n.d.). This claim can be refuted by the
hadith of the Prophet:
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A’isha reported Allah’s Messenger (

) as saying:

If the Prophet said this at a time when dates—a plant food—were one of the staples in
what was a very limited diet, how can we argue that the abundance of plant foods that we

A’isha narrates:

including total vegetarian or vegan diets, are healthful, nutritionally adequate, and may
vegetarian diets are appropriate for individuals during all stages of the life cycle, including

animal for food is contingent upon a general experiencing of need—even if the individual
does not experience it himself. So the mere existence of a nutritionally equivalent

—like eating a quantity of meat that
exceeds the limits the Sacred Law places or eating a quality or quantity that is harmful…
an increase of meat in the diet is correlated with numerous health risks. The Sacred Law
—
Among the many thousands of peer-reviewed studies that have shown the health
factors such as tendency to smoke and poor eating habits were factored out, an increase in

produce cancer-causing agents and human carcinogens such as dioxin-like compounds:

Furber himself, may want to rethink the permissibility of eating these animal products,
comparable to the change in the ruling of smoking after its impact on health became clear.
In any case, this information shows us that these products are not
, and that we
should limit our consumption of them as far as possible, if not eliminate them completely.
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However, further evidence provided in this paper will show why even a little amount of
animal food is harmful in many other ways, and those consequences require us to abstain
from it completely.

therefore, heavily implicated in rising healthcare costs, health insurance premiums, foods
prices, and even labor costs for businesses. Those who eat animals are driving up all these
$130 billion dollars on healthcare costs due to dietary choices related to livestock
billion, since the rest of the $3 trillion dollars were spent on diseases, including cancer,
these and the statistics on the resulting loss of productivity not as mere numbers, but as
afterward—the stark and very real consequences.” From an Islamic perspective, we could
us from worshipping Allah as well as we otherwise could. By making choices that
effectively destroy our health, we are putting ourselves into
, against which Allah
warns us.

body has rights over us, and since it is an
that we should take care of as best as
possible, as Muslims, we owe it to ourselves to adopt a plant-based diet.

THE IMPACT ON SLAUGHTERHOUSE WORKERS
of an

attack:
Further, those who speak about animal rights are from countries which kill people
without caring, and they do not respect human rights. Therefore, is keeping animals
more important than treating man with mercy?

There are multiple responses to this question. First, we should judge the argument
based on its own merit and not on the actions of those making it and whether or not they
animal well is more important than treating man with mercy. This could be because the
more important (Llewellyn 2003).
However, the problem with this argument is that it assumes that mercy to animals and
mercy to humans are incompatible, or even mutually exclusive, and since we can only
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choose one, we must choose humans over animals. This is untrue because it is rarely the
case that treating an animal with mercy comes at the cost of treating humans with mercy.
from animal rights.
Nevertheless, animal rights, besides being intrinsically important from an Islamic
perspective, are also linked to human rights. Humans who work in animal factories and
slaughterhouses report higher rates of mental issues, such as PTSD (post-traumatic stress
disorder), PITS (perpetration-induced traumatic stress), and pathological sadism.

someone were a victim, but situations for which the person in question was a causal
participant” (MacNair 2002). Sufferers of PITS are people who have created the traumatic
situation. Focusing on Vietnam veterans, Nazis and others who committed genocide
report or that psychiatrists found through interview showed that the act of killing is
associated with punishing results.”
It seems that these consequences of killing also follow if the victim is an animal. Most
interestingly, it is the workers who slit the throat of animals who are at the risk of most
however, it appears that practicing this on a daily basis leads to immense psychological
harms. In addition to facing imminent physical dangers and threats from the equipment at
mechanized slaughterhouses, workers themselves dread the psychological consequences
Furthermore, research has also shown more concrete and serious effects on the
community, such as links to domestic and sexual violence, and even a rise in crime rates.
Fitzgerald et al. (2009) conducted a study that controlled for other variables and found that
an increase in slaughterhouse employment was strongly associated with an increase in

animals may serve a similar purpose in those without a predisposition as it does in those
humans.”

FOOD SECURITY AND GLOBAL HUNGER
about these things are from wealthy countries, which have many resources, but their view
cannot be applied to low-resource countries or countries with famine. Allah’s law is valid

Page 139
Zinnira Shaikh

Vol. 2020(2), Astrolabe.8

Resource Maximization
As we continue to farm animals in ways that damage the environment, we have a steadily

hunger,” and the number is expected to double in the next few years. The reason for this

animals that will then be converted to meat and other animal products for rich people to

change to a healthier, more peaceful, plant-based food choice.”

RA seems to have foreshadowed our current reality, when he said to a man that claimed to
be better for you to roll up your tummy a little bit so that other people can eat” (Fatwas on
Vegetarianism, n.d.).

Energy Efficiency and Economic Efficiency

animals for food results in the loss of most of the energy that they have absorbed from
Moreover, when it comes to land use for calories of energy, beef production has only
reason why poor societies rely more on vegetable carbohydrates than animal proteins”
thus, there is a prima facie case that more people could be supported from the same amount
consumption of meat and dairy in poor countries is lower than that in developed countries

sources, which are seldom accessible to them.
Various studies have found that the move to a vegan diet is a necessary part of the
solution to the food crisis and climate change. The environmental toll of livestock
not obviate substantial action to reduce the huge amounts of livestock-related greenhouse
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products can lead to a quick reduction in greenhouse gases in the atmosphere, while also

WHY INDUSTRY REFORM IS NOT THE ANSWER
Some scholars have suggested that we reform practices of slaughter to make them more in
line with Islamic principles. Unfortunately, given the large-scale demand for meat, this is
nearly impossible. Hasan (2013) studied the operations of a small-scale butcher in the US,
who tries to adhere to Islamic principles of treatment of animals in life and death, in order
have not been given meat in their feed to other logistical issues, all stemming from the fact
that the industry is dominated by factory farming.
explores the impact of animal
agriculture. Based on the analysis of the alternatives like organic farming, and thorough
calculations, he shows how grass-fed farming, cage-free egg farming, and wild aquaculture
to achieve another level of sustainability by eliminating eating animals entirely”
and less fossil fuel, but would lead to higher greenhouse gas emissions, faster loss of
that we have the land to raise animals in this way. In reality, there is not enough land on
shows that the land required to raise the same amount of animals in grass-fed farms as
currently raised in factory farms, in the US alone, is larger than the whole land mass of the
US. He also quotes the author of
who notes that if we had to provide

replacing machines with workers, besides maximizing sustainable use of resources.

“BENEFITS” OF EATING ANIMALS
can not only survive but also thrive without it, the only reasons for eating meat are
The most common argument or excuse given by those who eat animals is that it is a
What you choose to eat does affect many things—our planet and its resources, the
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lives of many species of animals (domestic and wild), other humans indirectly (by
way of global depletion, food availability, and economically), and your own health
(which affects everyone else by way of health care costs and food availability.

that action, not to abstain from it.
In this regard, the legislative principles of

and

environmental issues, although he does not seem to know that animal agriculture is one of
them:
When it is impossible to satisfy all immediate interests, the universal common
good requires prioritization by weighing the welfare of the greatest number, the
importance and urgency of various interests involved, the certainty or probability

universal common good is in the preservation of the Earth, which is home to all species.
If we were to weigh the welfare of the greatest number, animal welfare would hold most
importance, since they outnumber humans. Importantly, Lewellyn also notes that the

the harms it causes them. Moreover, the preservation of the Earth is of greater interest in

assistance,” and are affected most by animal farming, leads to the conclusion that their

of property, which he applies to environmental resources, is applied to animals, the verdict

However, we cannot ignore the fact that continuing to eat animals has one major
—convenience. Even though veganism
not the most convenient choice to make. Continuing to be blind to the horrors of factory
farming and the consequences of our choices is much easier than taking a stand against
these practices which are mandated and enabled by the society we live in and the lifestyle
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that is seen as part of our culture and even religion. For Muslim vegans, it can mean
bearing attacks on their religiosity or even having their faith questioned. Although it might
be convenient to continue to participate in the cycle, the price of this convenience is too
high.
of the two reasons why as a society we lack compassion for animals. The other reason is
our lack of exposure to farm animals, and therefore our inability to perceive their sentience,
which leads to lack of compassion towards them.
In the introduction of the edited anthology

take a backseat to convention, habit, convenience, and the mindless ritual of day-to-day
life” (Kemmerer 2011, 2–3). Indeed, Islam places great importance on thinking and
considering, and warns against following conventions blindly.
Ultimately, however, there may be only two main reasons for eating meat in a
grass-fed, local, and organic fashion (or any meat, for that matter). For most, I
believe it is because there is lack of awareness—being comfortably unaware. For
the others who choose to consume grass-fed meat, it might be similar to cigarette
to justify the habit – it’s simply because they want to. In the end, there is no good
reason to eat animals. Massive amounts of land on earth are consumed and
sustainable will come of raising and eating animals in any agricultural format.

that they have to, owing to their addiction to it. This is also reminiscent of the saying of
case, Muslims should be more encouraged to give up their addictions, since these
ultimately mean that our nafs is in control of us, and not the other way around, as it should
be:
Have you seen him who takes his own lust (vain desires) as his
(god), and
Allah knowing (him as such), left him astray, and sealed his hearing and his heart,
and put a cover on his sight. Who then will guide him after Allah? Will you not

repercussions and consequences that our actions directly have on beings around the world
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our own microcosm, unaware of what might be happening elsewhere in the world. This is
particularly true with our direct or indirect use of resources. Awareness of the choices we
make on a daily basis and adopting proper decisions will ultimately facilitate movement

supports… we are not babies and are quite capable of creating positive change in the

Personal Responsibility as Muslims
must recognize our role in it as consumers and the power and responsibility that we hold,
by creating demand for what producers will choose to supply. Norm Phelps explains what
it means to consume animals in the status quo:
When we buy meat at a supermarket or restaurant, we place an order for an animal
to be killed. Someone must slaughter an animal if we are to eat meat. Therefore, if
we purchase meat, we create the need for an animal to be killed. The fact that the
animal was killed, is merely a quirk of modern marketing. Morally, this delay
no one buys meat, no one will kill animals for consumption. (Kemmerer and
As consumers, especially Muslim consumers, we cannot then absolve ourselves of all
responsibility by shifting the blame onto the producers for engaging in these unethical and
cruel practices. As consumers who support their practices with our money and choices, we
cannot claim to be innocent ourselves, since we perpetuate the cycle and encourage it.

unsustainable by boycotting them. This is the only way to send a clear message to the
producers that their practices will not be rewarded or supported, but punished.
Furber is perhaps the only scholar, besides Masri, to explicitly declare that participating
in factory farming and buying its products is unlawful:
Intensive factory farming exists as it does because consumers demand cheap
costs. Whoever places an order with an intensive factory farm for animals does so
knowing that those abuses are an inevitable consequence of this order, and that the
money he provides in exchange for his order helps fund those abuses. A legal
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animals from a farm where abuse is inevitable is, in effect, a request to abuse
animals and, thus, unlawful. The individual who places the order has committed

However, he refrains from saying that the meat is haram:
While the meat might be halal to eat, once one has knowledge of the situation, it is
wrong for one to be complacent about the situation and to do absolutely nothing to
change it. And all of these unlawful acts have consequences in this life, the
Even though there are compelling arguments for veganism, some of which I have
is an ethical choice that, as Muslims, only we can make and impose upon ourselves. If we
do not make the decision to change our ways by overcoming the desires of the nafs, and

long as we lack the moral integrity, will, and courage that it takes to change these actions
which we have been conditioned into since birth, no logical argument can help. We will
The psychological and social aspects of eating animals prevent most people from
Barnes, who previously gave electric shocks to monkeys in the name of research for the
even see or realize the unethical nature of our treatment of certain animals. Society
continues to reward cruelty to these animals, and the behavior becomes so entrenched that
a luxury that many people cannot afford to conceptualize, let alone to embrace. I was
being stirred by some disquieting thoughts and feelings, to be sure, but I didn’t understand
retrospect, I realize that I held tightly to my conditioned beliefs, releasing them only as
they were pried from me by logic and evidence of their inappropriateness… Change
requires the reconceptualization of many, if not all, of our habits. I didn’t change my views

CONCLUSION
There is a dire need for
regarding the practice of slaughter for food in Islam,
given that the consequences of eating meat and other animal products are unparalleled in
accrue today. I have argued that given our responsibility to conserve the environment,
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among others, we can no longer justify meat-eating Islamically. Scholars need to realize
the harms that this practice is causing, and encourage all Muslims to do the same. As
Muslim consumers, we need to realize our moral responsibility and stop being complicit
in and funding the practices which lead to the destruction of Allah’s creation. Eating
animals is no longer a matter of personal preference, or of convenience, since it is directly
causing and worsening climate change and food security, both of which present existential
threats to humanity, among other species. Continuing to be unaware of the consequences
slaughtered, it is leading to our own destruction.
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ﻣﻘﺪﻣﺔ:
ﻳﻌﺘﺒﺮ إﺷﻜﺎل وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وﺗﻤﺎﺳﻚ ﺑﻨﻴﺘﻬﺎ ،واﺣ ًﺪا ﻣﻦ أﺑﺮز اﻹﺷﻜﺎﻻت اﻟﻨﻈﺮﻳﺔ اﻟﺘﻲ ﺗ ُﻄﺮح ﻓﻲ ﺣﻘﻞ
اﻟﺪراﺳﺎت اﻻﺳﺘﺸﺮاﻗﻴﺔ ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ،وﻗﺪ ﺳﺒﻖ ﻟﻠﺪراﺳﺎت اﻹﺳﻼﻣﻴﺔ اﻟﺘﺮاﺛﻴﺔ أن اﻧﺸﻐﻠﺖ ﺑﺴﺆال وﺣﺪة
اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وﺗﻤﺎﺳﻚ ﺑﻨﺎﺋﻬﺎ ﻣﻦ ﻣﺪاﺧﻞ ﻣﺨﺘﻠﻔﺔ ﻛﺎﻟﺒﺤﺚ ﻓﻲ إﻋﺠﺎز ﻧﻈﻢ اﻟﻘﺮآن وﺧﺼﺎﺋﺼﻪ اﻷﺳﻠﻮﺑﻴﺔ،
وﻓﻲ اﻟﻤﻨﺎﺳﺒﺔ ﺑﻴﻦ اﻵﻳﺎت واﻟﺴﻮر ،إﻟﻰ ﻏﻴﺮ ذﻟﻚ.
وﺗﻌﺪ ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻦ أﺣﺪث اﻟﻤﻘﺎرﺑﺎت اﻟﻐﺮﺑﻴﺔ اﻟﺘﻲ ﺗﻌﻨﻰ
ﺑﺪراﺳﺔ ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ اﻟﻤﺎدﻳﺔ دراﺳﺔ ﺗﺰاﻣﻨﻴﺔ ) ،(Synchronic Approachوﺗﺴﻌﻰ إﻟﻰ ﻓﻬﻢ أﺳﺎﻟﻴﺒﻪ
اﻟﺒﻼﻏﻴﺔ ،واﻟﺘﺮﻛﻴﺒﻴﺔ اﻟﻤﺨﺘﻠﻔﺔ ،ﻓﻲ اﻟﺤﻘﺒﺔ اﻟﺘﺎرﻳﺨﻴﺔ اﻟﺘﻲ ﻧﺰل ﻓﻴﻬﺎ.
وﻗﺪ اﺳﺘﺨﺪﻣﺖ ﻣﻘﺎرﺑﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ أول اﻷﻣﺮ ﻓﻲ دراﺳﺔ ﺑﻨﻴﺔ ﻧﺼﻮص اﻟﺘﻮراة واﻹﻧﺠﻴﻞ ،وﺗﺎﻟﻴﺎ ﻓﻲ دراﺳﺔ
ﻧﺼﻮص ﻣﻦ اﻟﺤﺪﻳﺚ اﻟﻨﺒﻮي اﻟﺸﺮﻳﻒ.
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وﻣﻨﺬ ﻧﻬﺎﻳﺔ اﻟﻘﺮن اﻟﻤﺎﺿﻲ ﻋﻤﺪ اﻟﺒﺎﺣﺚ اﻟﺒﻠﺠﻴﻜﻲ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس إﻟﻰ ﺗﻮﻇﻴﻒ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ
ﻣﻘﺎرﺑﺔ ﻧﺺ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وﺑﻨﻴﺘﻪ اﻟﺘﺮﻛﻴﺒﻴﺔ.
وﺗﺘﺠﻠﻰ أﻫﻤﻴﺔ ﻫﺬا اﻟﺒﺤﺚ ﻓﻲ ﻛﻮﻧﻪ ﻳﻌﺮف ﺑﻤﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ
ﻋﻨﺪ ﻛﻮﻳﺒﺮس ﻋﻠﻰ اﻟﻤﺴﺘﻮﻳﻴﻦ اﻟﻨﻈﺮي واﻟﺘﻄﺒﻴﻘﻲ ،وﻳﻔﺘﺢ ﺑﺎب اﻟﺘﻔﺎﻋﻞ ﻣﻊ ﻃﺮوﺣﺎت وﻧﺘﺎﺋﺞ ﻫﺬه اﻟﻤﻘﺎرﺑﺔ،
وﻣﺎ ﻳﻤﻜﻦ أن ﺗﺴﻬﻢ ﺑﻪ ﻓﻲ ﺗﺪﺑﺮ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ،وﻓﻲ اﻟﻜﺸﻒ ﻋﻦ ﻣﻈﺎﻫﺮ ﺗﻤﺎﺳﻜﻬﺎ واﻧﺴﺠﺎﻣﻬﺎ.

إﺷﻜﺎﻟﻴﺔ اﻟﺒﺤﺚ:

اﻟﻤﺸﻜﻠﺔ اﻟﺘﻲ ﻳﺪرﺳﻬﺎ ﻫﺬا اﻟﺒﺤﺚ ﻫﻲ :ﻣﺎ اﻟﺒﻼﻏﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ؟ وﻣﺎ أﻫﻤﻴﺘﻬﺎ ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة
وﺗﻤﺎﺳﻚ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ،وﻓﻲ دﺣﺾ اﻟﻔﺮﺿﻴﺎت اﻟﺨﺎﻃﺌﺔ ﺑﺸﺄﻧﻬﺎ؟ وﻣﺎ اﻟﺨﻄﻮات اﻟﻌﻤﻠﻴﺔ ﻓﻲ ﺗﻄﺒﻴﻘﻬﺎ ﻋﻠﻰ
اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.

أﻫﺪاف اﻟﺒﺤﺚ:

 .1وﺿﻊ ﻣﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ ﺳﻴﺎﻗﻬﺎ اﻹﺳﻼﻣﻲ واﻟﻐﺮﺑﻲ.
 .2اﻟﺘﻌﺮﻳﻒ اﻟﻨﻈﺮي ﺑﻤﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ.
 .3ﺗﻘﺪﻳﻢ ﻧﻤﻮذج ﺗﻄﺒﻴﻘﻲ ﻳﻜﺸﻒ ﺧﻄﻮات وﻣﺮاﺣﻞ اﻟﻌﻤﻞ ﻓﻲ دراﺳﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر ﻫﺬه
اﻟﻤﻘﺎرﺑﺔ.

ﺣﺪود اﻟﺒﺤﺚ:

ﻳﻘﺘﺼﺮ اﻟﺒﺤﺚ ﻋﻠﻰ اﻟﻮﺻﻒ اﻟﻨﻈﺮي واﻟﺘﻄﺒﻴﻘﻲ ﻟﻤﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ
ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس وﻻ ﻳﺘﻌﺮض ﻟﻠﻤﺂﺧﺬ واﻟﻤﻼﺣﻈﺎت اﻟﻨﻘﺪﻳﺔ ﻋﻠﻰ ﻫﺬه اﻟﻤﻘﺎرﺑﺔ.

ﻣﻨﻬﺞ اﻟﺒﺤﺚ:

اﻟﻤﻨﻬﺞ اﻟﺬي ﺳﻴﺘﺒﻊ ﻓﻲ ﻫﺬا اﻟﺒﺤﺚ ﻫﻮ اﻟﻤﻨﻬﺞ اﻟﻮﺻﻔﻲ اﻟﺬي ﻳﻨﻄﻠﻖ ﻣﻦ ﻋﺮض اﻟﺨﻄﻮات اﻟﻨﻈﺮﻳﺔ
واﻟﻤﻨﻬﺠﻴﺔ اﻟﺘﻲ ﺗﻘﻮم ﻋﻠﻴﻬﺎ ﻣﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ.

ﺧﻄﺔ اﻟﺒﺤﺚ:

ﻳﻨﻘﺴﻢ اﻟﺒﺤﺚ إﻟﻰ ﺗﻤﻬﻴﺪ ﻳﻘﺪم ﺧﻠﻔﻴﺔ ﺗﺎرﻳﺨﻴﺔ ﻟﺘﻄﻮر اﻟﺒﺤﺚ ﻓﻲ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ،إﺿﺎﻓﺔ إﻟﻰ ﺛﻼﺛﺔ
ﻣﺒﺎﺣﺚ وﺧﺎﺗﻤﺔ؛ ﻳﺘﻨﺎول أوﻟﻬﺎ ﻣﻔﻬﻮم اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ وأﻫﻤﻴﺘﻬﺎ ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ
وﺗﻤﺎﺳﻚ ﺑﻨﻴﺘﻬﺎ ،أﻣﺎ ﺛﺎﻧﻴﻬﺎ ﻓﻴﻌﺮض اﻷﺳﺲ اﻟﻤﻨﻬﺠﻴﺔ ﻟﻤﻘﺎرﺑﺔ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ
اﻟﺴﺎﻣﻴﺔ ،ﻓﻲ ﺣﻴﻦ ﻳﻘﺪم ﺛﺎﻟﺜﻬﺎ ﻧﻤﻮذﺟﺎ ﺗﻄﺒﻴﻘﻴﺎ ﻟﻠﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ دراﺳﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ،أﻣﺎ اﻟﺨﺎﺗﻤﺔ
ﻓﻨﻠﺨﺺ ﻓﻴﻬﺎ أﻫﻢ اﻟﻨﺘﺎﺋﺞ اﻟﺘﻲ ﺗﻮﺻﻞ إﻟﻴﻬﺎ اﻟﺒﺤﺚ.

اﻟﻜﻠﻤﺎت اﻟﻤﻔﺘﺎﺣﻴﺔ :ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ،ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس
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ﺗﻤﻬﻴﺪ :ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ :ﺧﻠﻔﻴﺔ ﺗﺎرﻳﺨﻴﺔ
ﻧﺰل اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﺑﻠﻐﺔ ﻋﺮﺑﻴﺔ أدﻫﺸﺖ ﺑﺠﻤﺎﻟﻬﺎ وروﻋﺔ ﺑﻴﺎﻧﻬﺎ ﻗﻠﻮب اﻟﻤﺘﻠﻘﻴﻦ اﻷُول ،واﺧﺘﻠﻔﺖ ﻋﻦ أﺳﺎﻟﻴﺐ
اﻟﺒﻼﻏﺔ واﻟﺘﻌﺒﻴﺮ اﻟﺘﻲ ﻛﺎﻧﻮا ﻳﺄﻟﻔﻮﻧﻬﺎ؛ ﻓﻠﻴﺴﺖ ﻫﻲ ﻟﻐﺔ اﻟﺸﻌﺮ اﻟﺬي أﻟﻔﻮه ،وﻻ اﻟﺴﺠﻊ اﻟﺬي ﻋﻬﺪوه ،وﻗﺪ ﻧﻘﻠﺖ
ﻟﻨﺎ ﻛﺘﺐ اﻟﺴﻴﺮة واﻟﺘﺎرﻳﺦ ﻣﺸﺎﻫﺪ ﻣﺘﻌﺪدة ﻣﻦ إﺟﻼل اﻟﻤﺸﺮﻛﻴﻦ ﻗﺒﻞ اﻟﻤﺴﻠﻤﻴﻦ ﻟﺮوﻋﺔ ﺑﻼﻏﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.1
وﻟﻢ ﻳﺼﻞ إﻟﻴﻨﺎ ﻣﻦ ﺧﻼل ﻛﺘﺐ اﻟﺘﺎرﻳﺦ ،وﻋﻠﻮم اﻟﻘﺮآن ،أن أﺣ ًﺪا ﻣﻦ اﻟﻌﺮب اﻟﺬﻳﻦ ﻧﺰل اﻟﻘﺮآن ﺑﻠﻐﺘﻬﻢ ﻗﺪ
اﺳﺘﺸﻜﻞ ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وﻃﺮاﺋﻖ اﻟﺘﻌﺒﻴﺮ اﻟﺘﻲ ﻳﺴﺘﺨﺪﻣﻬﺎ ،ﺑﻴﺪ أﻧﻪ ﻟﻢ ﻳﻜﺪ اﻟﻤﺴﻠﻤﻮن ﻳﺨﺘﻠﻄﻮن ﺑﻐﻴﺮﻫﻢ
ﻣﻦ اﻟﺸﻌﻮب إﺑﺎن اﻟﻔﺘﻮﺣﺎت اﻹﺳﻼﻣﻴﺔ ،ﺣﺘﻰ ﺑﺪت ﺑﻌﺾ اﻷﺳﺌﻠﺔ ﺗﺜﺎر ﻣﻦ اﻟﻄﺎﻋﻨﻴﻦ ﻓﻲ اﻟﻘﺮآن ،وﻛﺎن ﻣﻦ
ﺿﻤﻨﻬﺎ أﺳﺌﻠﺔ ﺗﺘﻌﻠﻖ ﺑﺒﻨﻴﺔ اﻟﻘﺮآن اﻟﻤﺎدﻳﺔ ،وﻗﺪ ﺗﺼﺪى ﻋﻠﻤﺎء اﻟﻤﺴﻠﻤﻴﻦ اﻟﻘﺪاﻣﻰ ﻟﻠﺮد ﻋﻠﻴﻬﺎ ﻓﻲ ﻣﺆﻟﻔﺎت
ﻧﻈﻢ اﻟﻘﺮآن وإﻋﺠﺎزه ﻣﺜﻞ :اﻟﻨﻜﺖ ﻓﻲ إﻋﺠﺎز اﻟﻘﺮآن ﻷﺑﻲ اﻟﺤﺴﻦ اﻟﺮﻣﺎﻧﻲ )ت384 .ﻫـ( ،وﺑﻴﺎن إﻋﺠﺎز اﻟﻘﺮآن
ﻟﻠﺨﻄﺎﺑﻲ )ت388 .ﻫـ( واﻟﺮﺳﺎﻟﺔ اﻟﺸﺎﻓﻴﺔ ﻟﻠﺠﺮﺟﺎﻧﻲ )ت471 .ﻫـ( ،2ودﻻﺋﻞ اﻹﻋﺠﺎز وأﺳﺮار اﻟﺒﻼﻏﺔ ﻟﻠﺠﺮﺟﺎﻧﻲ
أﻳﻀً ﺎ ،وإﻋﺠﺎز اﻟﻘﺮآن ﻟﻠﺒﺎﻗﻼﻧﻲ )ت402 .ﻫـ( ،3وﻏﻴﺮﻫﺎ.
وﻟﻢ ﻳﻘﺘﺼﺮ اﻷﻣﺮ ﻋﻨﺪ اﻟﻤﺘﻘﺪﻣﻴﻦ ﻋﻠﻰ ﻣﺒﺎﺣﺚ اﻹﻋﺠﺎز وﻣﺎ ورد ﻓﻲ أﺛﻨﺎﺋﻬﺎ ﻣﻦ إﺷﺎرات إﻟﻰ ﻧﻈﻢ اﻟﻘﺮآن
وأﺳﺎﻟﻴﺒﻪ ،وﻃﺮاﺋﻘﻪ ﻓﻲ اﻟﺘﻌﺒﻴﺮ ،ﻓﺮأوا أن ﻣﺴﺄﻟﺔ ﻋﻼﻗﺔ اﻵﻳﺎت ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ ،وﻋﻼﻗﺔ اﻟﺴﻮر ﺑﻌﻀﻬﺎ ﺑﺒﻌﺾ ،ﺗﺤﺘﺎج
إﻟﻰ ﻣﺰﻳﺪ ﻣﻦ اﻟﻨﻈﺮ ،وﻣﻦ ﻫﻨﺎ ﺑﺪأ اﻟﺒﺤﺚ ﻋﻦ ﻫﺬه اﻟﻌﻼﻗﺎت واﻟﺼﻼت ﺑﻴﻦ اﻟﺴﻮر واﻵﻳﺎت ﻳﺘﻄﻮر ﺣﺘﻰ أﺻﺒﺢ
ً
ﻓ ًﻨﺎ
ﻣﺴﺘﻘﻼ ُﻋﺮف ﺑـ »ﻋﻠﻢ اﻟﻤﻨﺎﺳﺒﺔ« أُﻓﺮد ﺑﺎﻟﺘﺼﻨﻴﻒ وأُﻟﻔﺖ ﺗﻔﺎﺳﻴﺮ ﺗﻌﺘﻨﻲ ﺑﺘﻄﺒﻴﻘﺎﺗﻪ.4
وﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ ،ﺗﻌﺮض ﺗﻔﺴﻴﺮ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻟﻀﻐﻮط ﻓﻜﺮﻳﺔ أﻧﺘﺠﺘﻬﺎ اﻟﺤﺪاﺛﺔ وأﺧﺬ رد اﻟﻔﻌﻞ
أﺷﻜﺎﻻ ﻣﺘﻌﺪدة ،وﻛﺎن ﻣﻦ أﻫﻢ ﻋﻮاﻣﻞ ﻣﻮاﺟﻬﺔ ﻫﺬا اﻟﺘﺤﺪي ﻛﻤﺎ ﻻﺣﻆ ﻣﺴﺘﻨﺼﺮ ﻣﻴﺮ »وﺟﻮد إدراك
ً
ﻋﻠﻴﻬﺎ
ﻣﺘﺰاﻳﺪ ﺑﻴﻦ اﻟﻤﺴﻠﻤﻴﻦ ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ ﺑﺄن ﻣﻬﻤﺔ إﻋﺎدة ﺗﺄوﻳﻞ اﻹﺳﻼم ﻳﺠﺐ أن ﺗﺒﺪأ ﺑﺈﻋﺎدة ﺗﺄوﻳﻞ
1

2
3
4

ﻣﻦ ذﻟﻚ ﻣﺎ ﺧﻠﺺ إﻟﻴﻪ اﻟﻮﻟﻴﺪ ﺑﻦ اﻟﻤﻐﻴﺮة -ﺑﻌﺪ ﻣﻮزاﻧﺘﻪ ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ﺑﺎﻟﺸﻌﺮ واﻟﺴﺠﻊ واﺳﺎﻟﻴﺐ اﻟﺨﻄﺎﺑﺔ اﻟﺘﻲ ﻛﺎﻧﺖ
ﻣﻌﻬﻮدة زﻣﻦ ﻧﺰوﻟﻪ -ﻋﻨﺪﻣﺎ ﻗﺎل ﻋﻦ اﻟﻘﺮآن »واﻟﻠﻪ إن ﻟﻘﻮﻟﻪ ﻟﺤﻼوة وإن أﺻﻠﻪ ﻟﻌﺬق وإن ﻓﺮﻋﻪ ﻟﺠﻨﺎة« ﺛﻢ إن ﻓﺼﺤﺎء
اﻟﻌﺮب ﻣﻦ اﻟﻤﺸﺮﻛﻴﻦ ﻛﺎﻧﻮا ﻳﺴﺘﺮﻗﻮن اﻟﺴﻤﻊ ﻟﺘﻼوة اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وﻳﻨﺪﻫﺸﻮن ﻣﻦ ﺟﻤﺎﻟﻪ وروﻋﺔ ﺑﻴﺎﻧﻪ ،وﻣﺎ ﻳﻤﻨﻌﻬﻢ ﻣﻦ
اﻟﺘﺼﺪﻳﻖ ﺑﻪ إﻻ اﻻﺳﺘﻜﺒﺎر واﻟﺘﻤﺴﻚ ﺑﺎﻟﺘﻘﺎﻟﻴﺪ اﻟﺪﻳﻨﻴﺔ واﻻﺟﺘﻤﺎﻋﻴﺔ واﻻﻗﺘﺼﺎدﻳﺔ اﻟﺘﻲ وﺟﺪوا ﻋﻠﻴﻬﺎ أﺳﻼﻓﻬﻢ .ﻳﻨﻈﺮ اﺑﻦ
ﻫﺸﺎم ،أﺑﻮ ﻣﺤﻤﺪ ﻋﺒﺪاﻟﻤﻠﻚ ﺑﻦ ﻫﺸﺎم اﻟﺤﻤﻴﺮي ،اﻟﺴﻴﺮة اﻟﻨﺒﻮﻳﺔ ،ﺗﺤﻘﻴﻖ ﻣﺼﻄﻔﻰ اﻟﺴﻘﺎ [وآﺧﺮون] ط) 4دﻣﺸﻖ :دار
اﺑﻦ ﻛﺜﻴﺮ  (2017ص  254وص .281
ﺛﻼث رﺳﺎﺋﻞ ﻓﻲ إﻋﺠﺎز اﻟﻘﺮآن ﻟﻠﺮﻣﺎﻧﻲ واﻟﺨﻄﺎﺑﻲ وﻋﺒﺪ اﻟﻘﺎﻫﺮ اﻟﺠﺮﺟﺎﻧﻲ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ واﻟﻨﻘﺪ اﻷدﺑﻲ ،ﺗﺤﻘﻴﻖ
وﺗﻌﻠﻴﻖ ﻣﺤﻤﺪ ﺧﻠﻒ اﻟﻠﻪ أﺣﻤﺪ وﻣﺤﻤﺪ زﻏﻠﻮل ﺳﻼم )اﻟﻘﺎﻫﺮة :دار اﻟﻤﻌﺎرف .(1976
أﺑﻮ ﺑﻜﺮ ﻣﺤﻤﺪ ﺑﻦ اﻟﻄﻴﺐ اﻟﺒﺎﻗﻼﻧﻲ ،إﻋﺠﺎز اﻟﻘﺮآن ،ﺗﺤﻘﻴﻖ اﻟﺴﻴﺪ أﺣﻤﺪ ﺻﻘﺮ )اﻟﻘﺎﻫﺮة :دار اﻟﻤﻌﺎرف.(1997 ،
ﻣﻦ أﺑﺮز اﻟﻌﻠﻤﺎء اﻟﺬﻳﻦ اﻫﺘﻤﻮا ﺑﻌﻠﻢ اﻟﻤﻨﺎﺳﺒﺔ ﻗﺪﻳ ًﻤﺎ :اﻹﻣﺎم ﻓﺨﺮ اﻟﺪﻳﻦ اﻟﺮازي )ت606 .ﻫـ( ﻓﻲ ﺗﻔﺴﻴﺮه :ﻣﻔﺎﺗﻴﺢ اﻟﻐﻴﺐ،
واﺑﻦ اﻟﺰﺑﻴﺮ اﻟﻐﺮﻧﺎﻃﻲ )ت708 .ﻫـ( ﻓﻲ ﻛﺘﺎﺑﻪ :اﻟﺒﺮﻫﺎن ﻓﻲ ﺗﻨﺎﺳﺐ اﻟﻘﺮآن ،وﺑﺪر اﻟﺪﻳﻦ اﻟﺰرﻛﺸﻲ )ت794 .ﻫـ( ﻓﻲ ﻛﺘﺎﺑﻪ:
اﻟﺒﺮﻫﺎن ﻓﻲ ﻋﻠﻮم اﻟﻘﺮآن ،وﺑﺮﻫﺎن اﻟﺪﻳﻦ اﻟﺒﻘﺎﻋﻲ )ت885 .ﻫـ( ﻓﻲ ﺗﻔﺴﻴﺮه :ﻧﻈﻢ اﻟﺪرر ﻓﻲ ﺗﻨﺎﺳﺐ اﻵﻳﺎت واﻟﺴﻮر.
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اﻟﻘﺮآن«5؛ ﺑﻤﻌﻨﻰ »أن ﻳﺼﺒﺢ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ ﻫﻮ ﺻﺎﺣﺐ اﻟﻜﻠﻤﺔ اﻟﻔﺼﻞ ﻓﻲ ﺗﺤﺪﻳﺪ اﻟﻤﻌﻨﻰ ﻓﻲ اﻟﻘﺮآن«،6
وﻗﺪ أدى ﻫﺬا اﻷﻣﺮ إﻟﻰ ﺗﻌﻠﻴﻖ أﻫﻤﻴﺔ ﻛﺒﻴﺮة ﻋﻠﻰ اﻟﺴﻴﺎق اﻟﻘﺮآﻧﻲ ،وإﺿﺎﻓ ًﺔ إﻟﻰ ذﻟﻚ ،ﻓﻘﺪ ﻛﺎن ﻟﻠﺴﺠﺎل ﻣﻊ
اﻟﻤﺴﺘﺸﺮﻗﻴﻦ اﻟﻘﺎﺋﻠﻴﻦ ﺑﺄن ﻧﺺ اﻟﻘﺮآن ﻣﻔﻜﻚ ﻳﻔﺘﻘﺪ اﻟﻮﺣﺪة واﻟﺘﻤﺎﺳﻚ دو ٌر ﻓﻲ ﻇﻬﻮر ﻣﻘﺎرﺑﺎت إﺳﻼﻣﻴﺔ
ﻣﺘﻌﺪدة ﺗﺴﻌﻰ إﻟﻰ اﻟﻜﺸﻒ ﻋﻦ دﻻﺋﻞ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ واﻟﻨﺺ اﻟﻘﺮآﻧﻲ ﻛﻠﻪ.
7
وﻣﻦ أﺑﺮز ﻫﺬه اﻟﻤﺤﺎوﻻت ﺗﻠﻚ اﻟﺘﻲ ﻇﻬﺮت ﻓﻲ إﻃﺎر ﻣﺎ ﻳﻌﺮف ﺑﻤﻨﻬﺞ اﻟﺘﻔﺴﻴﺮ اﻟﻤﻮﺿﻮﻋﻲ  ،إذ
أوﻻ ،إﻟﻰ ﻋﺪة
اﺳﺘﺨﺪم اﻟﻘﺎﺋﻤﻮن ﻋﻠﻴﻪ »اﻟﻤﻘﺎرﺑﺔ اﻟﺘﺤﻠﻴﻠﻴﺔ  -اﻟﺘﺮﻛﻴﺒﻴﺔ« ،ﺣﻴﺚ ﻳﻘﻮم اﻟﻤﻔﺴﺮ ﺑﺘﻘﺴﻴﻢ اﻟﺴﻮرةً ،
أﻗﺴﺎم ،ﺛﻢ ﻳﻘﻮم ﺑﻌﺪ ذﻟﻚ ﺑﺘﻮﺿﻴﺢ اﻟﺮواﺑﻂ ﺑﻴﻦ ﻫﺬه اﻷﻗﺴﺎم.8
وﻋﻠﻰ اﻟﺠﺎﻧﺐ اﻵﺧﺮ ،اﻧﺘﻘﺪ ﻛﺜﻴﺮ ﻣﻦ اﻟﻤﺴﺘﺸﺮﻗﻴﻦ اﻟﻘﺪاﻣﻰ ﺑﻨﻴﺔ اﻟﻘﺮآن وأﺳﻠﻮﺑﻪ ،وﻧﻈﻤﻪ؛ ﻓﻘﺪ وﺻﻤﻪ
ﻓﻮﻟﺘﻴﺮ ﺑﺄﻧﻪ »ﻳﻔﺘﻘﺪ اﻟﺘﺮاﺑﻂ واﻟﺘﺮﺗﻴﺐ« وﻗﺎل ﺗﻮﻣﺎس ﻛﺎرﻳﻞ إﻧﻪ »ﻏﺎﻣﺾ وﻣﻠﻲء ﺑﺎﻟﺘﻜﺮار اﻟﺬي ﻻ ﻧﻬﺎﻳﺔ ﻟﻪ«،9
وذﻫﺐ ﺗﻴﻮدور ﻧﻮﻟﺪﻛﻪ إﻟﻰ أن اﻟﻘﺮآن »ﻏﻴﺮ ﻣﺘﻨﺎﺳﺐ اﻷﺟﺰاء« ﻛﻤﺎ وﺻﻒ أﺳﻠﻮﺑﻪ ﺑﺄﻧﻪ »ﻧﺸﺎز«.10
وإذا ﻛﺎن ﻣﻮﻗﻒ اﻻﺳﺘﺸﺮاق اﻟﻘﺪﻳﻢ ﻣﻦ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ واﻟﻨﺺ اﻟﻘﺮآﻧﻲ ﻋﻤﻮﻣﺎ ﻗﺪ ﻗﺎم ﻓﻲ
ﻣﺠﻤﻠﻪ ﻋﻠﻰ اﻟﻘﻮل ﺑﺘﻔﻜﻜﻬﺎ وﻋﺪم اﻧﺴﺠﺎﻣﻬﺎ واﻟﺴﻌﻲ إﻟﻰ إﻋﺎدة ﺗﺮﺗﻴﺒﻬﺎ ،ﻓﺈن ﻫﺬا اﻟﻤﻮﻗﻒ ﻗﺪ ﺗﻄﻮر ﻣﻨﺬ
ﺛﻤﺎﻧﻴﻨﻴﺎت اﻟﻘﺮن اﻟﻤﺎﺿﻲ؛ إذ ﺑﺪأ ﺑﻌﺾ اﻟﺒﺎﺣﺜﻴﻦ اﻟﻐﺮﺑﻴﻴﻦ ﻳﻬﺘﻤﻮن ﺑﺪراﺳﺔ ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻤﺎدﻳﺔ دراﺳﺔ
أدﺑﻴﺔ ﺗﺰاﻣﻨﻴﺔ ،أرادوا ﻣﻦ ﺧﻼﻟﻬﺎ أن ﻳﻔﻬﻤﻮا ﻃﺮاﺋﻖ اﻟﻘﺮآن ﻓﻲ اﻟﺘﻌﺒﻴﺮ وأﺳﺎﻟﻴﺒﻪ ﻓﻲ اﻟﺘﺮﻛﻴﺐ ،ﻣﺴﺘﻌﻴﻨﻴﻦ
ﻓﻲ ذﻟﻚ ﺑﺒﻌﺾ اﻟﻤﻨﻬﺠﻴﺎت اﻷدﺑﻴﺔ ،واﻟﺒﻼﻏﻴﺔ ،اﻟﺘﻲ ﻃُﺒﻘﺖ ﻣﻦ ﻗﺒﻞ ﻋﻠﻰ اﻟﻌﻬﺪﻳﻦ اﻟﻘﺪﻳﻢ واﻟﺠﺪﻳﺪ ،وإﻟﻰ
ﻣﺎ وﺻﻠﺖ إﻟﻴﻪ ﻣﺪارس اﻟﻨﻘﺪ اﻷدﺑﻲ واﻟﻠﺴﺎﻧﻴﺎت اﻟﻨﺼﻴﺔ ،ﻣﻦ اﻻﺣﺘﻔﺎء ﺑﺪراﺳﺔ ﺑﻨﻴﺔ اﻷﻋﻤﺎل اﻷدﺑﻴﺔ ﻓﻲ
ﺷﻜﻠﻬﺎ اﻟﻤﺎدي.
ﻳﺤﺎول أﺻﺤﺎب »اﻻﺗﺠﺎه اﻟﺘﺰاﻣﻨﻲ اﻟﻐﺮﺑﻲ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ« ﺗﺠﺎوز اﻟﻔﺮﺿﻴﺎت اﻟﺘﻲ اﻧﺘﻬﻰ
إﻟﻴﻬﺎ ﻣﻨﻬﺞ اﻟﻨﻘﺪ اﻟﺘﺎرﻳﺨﻲ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ ﺑﺸﺄن ﺗﻔﻜﻚ اﻟﻘﺮآن وﻋﺪم ﺗﻤﺎﺳﻚ واﻧﺴﺠﺎم ﺑﻨﻴﺘﻪ
اﻟﻤﺎدﻳﺔ.
وﻣﻦ ﺑﻴﻦ اﻟﺒﺎﺣﺜﻴﻦ اﻟﻐﺮﺑﻴﻴﻦ اﻟﺬﻳﻦ اﺷﺘﻐﻠﻮا ﺑﺎﻟﺪراﺳﺔ اﻟﺘﺰاﻣﻨﻴﺔ ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ  :ﺑﻴﻴﺮ ﻛﺎرﺑﻮن دي ﻛﺎﺑﺮوﻧﺎ
5
6
7
8

ﻣﺴﺘﻨﺼﺮ ﻣﻴﺮ ،اﻟﺴﻮرة وﺣﺪة ﻧﺼﻴﺔ ﺗﻄﻮر ﻓﻲ ﺗﻔﺴﻴﺮ اﻟﻘﺮآن ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ ،ﺗﺮﺟﻤﺔ ﺣﺎزم ﻣﺤﻲ اﻟﺪﻳﻦ ،ﻣﺆﻣﻨﻮن ﺑﻼ
ﺣﺪود ﻟﻠﺪراﺳﺎت واﻷﺑﺤﺎث ،2017/6/28 ،ص  ،13ﺷﻮﻫﺪ ﻓﻲ  ،2020/1/1ﻓﻲhttp://bit.ly/2ZHHalC :
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .14
اﻟﺘﻔﺴﻴﺮ اﻟﻤﻮﺿﻮﻋﻲ ﻫﻮ »دراﺳﺔ ﻣﻮﺿﻮع ﻣﻦ ﺧﻼل اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وذﻟﻚ ﺑﺠﻤﻊ اﻵﻳﺎت اﻟﻤﺘﻌﻠﻘﺔ ﺑﻪ ﻟﻔﻈًﺎ أو ﺣﻜ ًﻤﺎ
وﺗﻔﺴﻴﺮﻫﺎ ﺣﺴﺐ اﻟﻤﻘﺎﺻﺪ اﻟﻘﺮآﻧﻴﺔ« ،اﻧﻈﺮ :ﻣﺼﻄﻔﻰ ﻣﺴﻠﻢ ،ﻣﺒﺎﺣﺚ ﻓﻲ اﻟﺘﻔﺴﻴﺮ اﻟﻤﻮﺿﻮﻋﻲ )دﻣﺸﻖ :دار اﻟﻘﻠﻢ،
 ،(2000ص .27
ﻣﺴﺘﻨﺼﺮ ﻣﻴﺮ ،اﻟﺴﻮرة وﺣﺪة ﻧﺼﻴﺔ ﺗﻄﻮر ﻓﻲ ﺗﻔﺴﻴﺮ اﻟﻘﺮآن ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ ﻣﺼﺪر ﺳﺎﺑﻖ ص .18

Raymond Farrin, Structure and Quranic Interpretation: A Study of Symmetry and Coherence in

9

Islam’s Holy Text (Ashland, OR: White Cloud Press, 2014), p. xiii.

 10ﺗﻴﻮدر ﻧﻮﻟﺪﻛﻪ ،ﺗﺎرﻳﺦ اﻟﻘﺮآن ،ﺗﻌﺪﻳﻞ ﻓﺮﻳﺪﻳﺮﻳﺶ ﺷﻔﺎﻟﻲ ،ﺗﺮﺟﻤﺔ ﺟﻮرج ﺗﺎﻣﺮ )ﺑﻴﺮوت :ﻣﺆﺳﺴﺔ ﻛﻮﻧﺮاد أدﻧﺎرو ،(2004 ،ص
.444‒443
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) ،11(Pierre Crapn de Capronaو أﻧﺠﻠﻴﻜﺎ ﻧﻮﻳﻔﺮث ) ،12(Angelika Neuwirthوﻧﻴﻞ رﺑﻨﺴﻮن )Neal
 ،13(Robinsonوﻣﺎﺗﻴﺎس زاﻫﻨﻴﻴﺮ ).14(Mathias Zahniser
وﻓﻲ ﺗﻄﻮر ﻻﻓﺖ ﻟﻬﺬا اﻻﺗﺠﺎه ،اﻟﺬي ﻛﺎن ﻳﻘﺘﺼﺮ ﻋﻠﻰ دراﺳﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ،درس رﻳﻤﻮﻧﺪ ﻓﺎرﻳﻦ
) (Raymond Farrinﺑﻨﻴﺔ اﻟﻘﺮآن ﻛﻠﻪ ،اﻧﻄﻼﻗًﺎ ﻣﻦ ﻣﺒﺪأ اﻟﺘﻨﺎﻇﺮ اﻟﺬي ﻳﺤﻜﻢ ﻧﻈﺎم اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ
ﻧﺎﺣﻴﺔ ،وﻋﻼﻗﺔ ﺳﻮر اﻟﻘﺮآن ﻛﻠﻬﺎ ﺑﻌﻀﻬﺎ ﺑﺒﻌﺾ ﻣﻦ ﻧﺎﺣﻴﺔ أﺧﺮى ،وﺑﻴّﻦ أن اﻟﻘﺮآن ﻛﻠﻪ ﻳﻘﻮم ﻋﻠﻰ »ﺑﻨﻴﺔ ﻣﺘﺤﺪة
اﻟﻤﺮﻛﺰ« وأن ﺳﻮر اﻟﻘﺮآن ،اﻟﻘﺼﻴﺮة واﻟﻄﻮﻳﻠﺔ واﻟﻤﺘﻮﺳﻄﺔ ،ﺗﻘﻮم ﻋﻠﻰ »ﻣﺒﺪأ اﻟﻨﻈﻢ اﻟﺪاﺋﺮي« ﺛﻢ أوﺿﺢ ﻛﻴﻒ
ﻣﺴﺘﻘﻼ،
ً
ﺗﻜﻮن اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ أزوا ًﺟﺎ ﻣﻮﺿﻮﻋﻴﺔ ،ﺛﻢ ﻛﻴﻒ ﺗﺸﻜّﻞ ﻛﻞ ﻣﺠﻤﻮﻋﺔ ﻣﻦ ﺳﻮر اﻟﻘﺮآن ﻣﻮﺿﻮ ًﻋﺎ
وﺗﻮﺻﻞ إﻟﻰ اﻗﺘﺮاح ﻧﻈﺎم ﻟﻠﻘﺮآن ﻳﺘﻜﻮن ﻣﻦ ﺗﺴﻊ ﻣﺠﻤﻮﻋﺎت ،ﻣﻨﺘﻈﻤﺔ ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ.15
ّ
وﻓﻲ ﻫﺬا اﻟﺴﻴﺎق اﻟﺠﺪﻳﺪ ﻓﻲ اﻟﺪراﺳﺔ اﻟﺘﺰاﻣﻨﻴﺔ اﻟﻐﺮﺑﻴﺔ ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ،ﺗﺄﺗﻲ ﻣﺴﺎﻫﻤﺔ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس
ﻓﻲ دراﺳﺔ ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،ﺣﻴﺚ أﺻﺪر ﺛﻼﺛﺔ ﻛﺘﺐ ﻓﻲ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ﻟﻨﻈﻢ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وﺑﻨﻴﺘﻪ ﻣﻦ
ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،ﻓﻤﻦ ﻫﻮ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس؟ وﻣﺎ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ؟ وﻣﺎ أﻫﻤﻴﺘﻬﺎ ﻓﻲ دراﺳﺔ وﺣﺪة
اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ؟ وﻣﺎ اﻷﺳﺲ اﻟﻤﻨﻬﺠﻴﺔ اﻟﺘﻲ ﺗﻘﻮم ﻋﻠﻴﻬﺎ؟ وﻛﻴﻒ ﻧﻄﺒﻘﻬﺎ ﻓﻲ دراﺳﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ؟

اﻟﻤﺒﺤﺚ اﻷول :اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻔﻬﻮﻣﻬﺎ وﻧﺸﺄﺗﻬﺎ وأﻫﻤﻴﺔ ﺗﻄﺒﻴﻘﻬﺎ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ
ﻧﺘﻨﺎول ﻓﻲ ﻫﺬا اﻟﻤﺒﺤﺚ ﻣﻔﻬﻮم اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،وﻧﺸﺄﺗﻬﺎ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻜﺘﺎﺑﻴﺔ ،وأﻫﺪاف ﻧﻘﻠﻬﺎ ﻣﻦ ﻣﻘﺎرﺑﺔ
اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ إﻟﻰ ﻣﻘﺎرﺑﺔ ﻧﺺ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،وﻗﺒﻞ ذﻟﻚ ﻛﻠﻪ ﻧﻌﺮف ﺑﻤﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس راﺋﺪ ﺗﻄﺒﻴﻖ ﻣﻘﺎرﺑﺔ
اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻠﻰ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻋﻠﻰ اﻟﻨﺤﻮ اﻵﺗﻲ:

 -1اﻟﺘﻌﺮﻳﻒ ﺑﻤﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس

وﻟﺪ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ﻓﻲ ﻋﺎم  ،1941ﺑﻠﺠﻴﻜﻲ اﻟﺠﻨﺴﻴﺔ ،ﺣﺎﺻﻞ ﻋﻠﻰ درﺟﺔ اﻟﺪﻛﺘﻮراه ﻓﻲ اﻵداب اﻟﻔﺎرﺳ ّﻴﺔ
ﻣﻦ ﺟﺎﻣﻌﺔ ﻃﻬﺮان ،ﺗﻌﻠﻢ اﻟﻠﻐﺔ اﻟﻌﺮﺑﻴﺔ وﺗﺨﺼﺺ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ ،ﺣﻴﺚ ﻳﻌﻤﻞ ﺣﺎﻟﻴﺎ ﺑﺎﺣﺜﺎ ﻓﻲ ﻣﻌﻬﺪ
اﻵﺑﺎء اﻟﺪوﻣﻴﻨﻜﺎن ﻟﻠﺪراﺳﺎت اﻟﺸﺮﻗﻴﺔ ﻓﻲ اﻟﻘﺎﻫﺮة.
Pierre Crapon de Caprona, Le Coran, aux sources de la parole oraculaire: Structures rythmiques des

11

sourates mecquoises (Paris: Publications Orientalistes de France, 1981).
Angelika Neuwirth, “Form and Structure of the Qur’an,” in: Encyclopedia of the Qur’an, Jane

12

McAuliffe (ed.) (Leiden: Brill, 2001‒2007).
Neal Robinson, Discovering the Qur’an: A Contemporary Approach to a Veiled Text (London: SCM

13

Press, 1996).
14
(Richmond: Curzon

Nisa’,” in: Issa Boullata,
Press, 2000), 22‒55.

See, Raymond Farrin, Structure and Quranic Interpretation: A Study of Symmetry and Coherence in

15

Islam’s Holy Text (Ashland, OR: White Cloud Press, 2014).
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ﺗﺪور أﻏﻠﺐ ﻣﺆﻟﻔﺎت ﻛﻮﻳﺒﺮس ﺣﻮل ﺗﻄﺒﻴﻖ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ دراﺳﺔ ﻧﻈﻢ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،وﻗﺪ ﺧﺼﺺ
ﻟﻬﺬا اﻟﻐﺮض ﺛﻼﺛﺔ ﻣﻦ أﻫﻢ ﻛﺘﺒﻪ أوﻟﻬﺎ :ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة :ﻧﻈﻢ آي اﻟﻘﺮآن ﻓﻲ ﺿﻮء ﻣﻨﻬﺞ اﻟﺘﺤﻠﻴﻞ
اﻟﺒﻼﻏﻲ ،ﻗﺪم ﻛﻮﻳﺒﺮس ﻓﻴﻪ ﺗﻄﺒﻴﻘًﺎ ﻋﻤﻠ ًﻴﺎ ﻟﻤﻨﻬﺠﻴﺔ اﻟﻜﺸﻒ ﻋﻦ ﻣﻈﺎﻫﺮ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وﺗﻤﺎﺳﻚ ﺑﻨﻴﺘﻬﺎ
ﻣﻦ ﻣﻨﻈﻮر ﻃﺮﻳﻘﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ اﻟﻤﺘﺒﻌﺔ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻜﺘﺎﺑﻴﺔ .16ﺛﺎﻧﻴﻬﺎ :ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ﻧﺸﺮ ﺑﺎﻟﻠﻐﺔ
اﻟﻔﺮﻧﺴ ّﻴﺔ ﻓﻲ ﺑﺎرﻳﺲ ﻓﻲ ﻋﺎم  ،2012ﺛﻢ ﺗﺮﺟﻢ اﻟﻜﺘﺎب إﻟﻰ اﻟﻌﺮﺑﻴﺔ وﻧﺸﺮﺗﻪ دار اﻟﻤﺸﺮق ﻓﻲ ﻟﺒﻨﺎن ﻓﻲ ﻋﺎم
 ،2018ﺧﺼﺺ ﻛﻮﻳﺒﺮس ﻫﺬا اﻟﻜﺘﺎب ﻟﻌﺮض اﻟﻘﻮاﻋﺪ اﻟﻤﻨﻬﺠﻴﺔ واﻹﺟﺮاﺋﻴﺔ ﻟﺪراﺳﺔ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ
ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،وﻗ ّﺪم ﻓﻴﻪ ﻧﻤﺎذج ﺗﻄﺒﻴﻘﻴﺔ ﻋﺪﻳﺪة ﻣﻦ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،أراد أن ﻳﺜﺒﺖ ﻣﻦ ﺧﻼﻟﻬﺎ أﻫﻤﻴﺔ
ﻫﺬا اﻟﻤﻨﻬﺞ وأﺛﺮه ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ .ﺛﺎﻟﺜﻬﺎA Qur’anic Apocalypse: A Reading) :
 ،(of the Thirty-three Last Surahs of the Qur’anﺟ ّﻤﻊ ﻓﻴﻪ ﻛﻮﻳﺒﺮس ﻣﻊ ﺑﻌﺾ اﻟﺘﻌﺪﻳﻼت واﻹﺿﺎﻓﺎت،
ﻣﻘﺎﻻت ﺳﺒﻖ أن ﻧﺸﺮﻫﺎ ﺣﻮل اﻟﺴﻮر اﻷﺧﻴﺮة ﻣﻦ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.17

 -2ﻣﻔﻬﻮم اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ ﻛﻮﻳﺒﺮس

ﻳﺆﻛﺪ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ،ﻣﻨﺬ اﻟﺒﺪاﻳﺔ ،أن اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ﻟﺒﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ اﻟﺬي ﺳﻴﻘﻮم ﺑﻪ ﻗﺎﺋ ٌﻢ ﻋﻠﻰ
ﺗﻄﺒﻴﻖ ﻟﻤﺒﺎدئ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻠﻰ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،وﻫﻲ ﺑﻼﻏﺔ ﺗﺨﺘﻠﻒ ﻋﻦ اﻟﺒﻼﻏﺔ اﻟﻴﻮﻧﺎﻧﻴﺔ اﻟﺘﻲ اﻧﺘﻬﺠﺘﻬﺎ
اﻟﺪراﺳﺎت اﻟﺘﺮاﺛﻴﺔ اﻹﺳﻼﻣﻴﺔ ﻓﻲ ﻣﻘﺎرﺑﺔ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ .ﻓﻤﺎ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ؟ وﻣﺎ اﻟﻔﺮق ﺑﻴﻨﻬﺎ وﺑﻴﻦ اﻟﺒﻼﻏﺔ
اﻟﻴﻮﻧﺎﻧﻴﺔ؟ وﻣﺎ أﻫﻤﻴﺘﻬﺎ ﻓﻲ ﻣﻘﺎرﺑﺔ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ؟

اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ:

اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﺮﻛﺐ إﺿﺎﻓﻲ ﻣﺜﻞ اﻟﺒﻼﻏﺔ اﻟﻌﺮﺑﻴﺔ ﻳﻘﺼﺪ ﺑﻪ :أﺳﺎﻟﻴﺐ اﻟﺘﺮﻛﻴﺐ اﻟﻤﺴﺘﺨﺪﻣﺔ ﻓﻲ اﻟﻠﻐﺎت
اﻟﺴﺎﻣﻴﺔ.18
واﻟﻠﻐﺎت اﻟﺴﺎﻣﻴﺔ ﻫﻲ» :ﻟﻬﺠﺎت ﺳﻜﺎن اﻟﻘﺴﻢ اﻟﺠﻨﻮﺑﻲ ﻣﻦ ﻏﺮب آﺳﻴﺎ ﻣﻦ ﺣﺪود اﻷرﻣﻦ ﺷﻤﺎﻻ إﻟﻰ
اﻟﺒﺤﺮ اﻟﻌﺮﺑﻲ ﺟﻨﻮﺑﺎ ،وﻣﻦ ﺧﻠﻴﺞ اﻟﻌﺠﻢ ﺷﺮﻗﺎ إﻟﻰ اﻟﺒﺤﺮ اﻷﺣﻤﺮ ﻏﺮﺑﺎ ،وﻫﻲ ﻣﻨﺴﻮﺑﺔ إﻟﻰ ﺳﺎم اﺑﻦ ﻧﻮح ﻋﻠﻴﻬﻤﺎ
اﻟﺴﻼم ،ﺑﺎﻋﺘﺒﺎر أن اﻟﻤﺘﻜﻠﻤﻴﻦ ﺑﻬﺎ ﻫﻢ ﻓﻲ اﻟﺠﻤﻠﺔ ﻣﻦ ﻧﺴﻠﻪ«.19
 16ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة :ﻧﻈﻢ آي اﻟﻘﺮآن ﻓﻲ ﺿﻮء ﻣﻨﻬﺞ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ .ﺗﺮﺟﻤﺔ ﻋﻤﺮو ﻋﺒﺪ اﻟﻌﺎﻃﻲ
ﺻﺎﻟﺢ ،ط ) 1ﺑﻴﺮوت :دار اﻟﻤﺸﺮق ،(2016 ،ص .7
Michel Cuypers, A Qur’anic Apocalypse: A Reading of the Thirty-three Last Surahs of the Qur’an,

17

Jerry Ryan (trans.) (Bristol, CT: Lockwood Press, 2018).

 18أول ﻣﻦ أﻃﻠﻖ ﻋﻠﻰ ﻟﻐﺎت اﻟﺠﻨﺲ اﻟﺴﺎﻣﻲ اﺳﻢ »اﻟﻠﻐﺎت اﻟﺴﺎﻣﻴﺔ« ﻫﻮ اﻟﻤﺴﺘﺸﺮق اﻷﻟﻤﺎﻧﻲ ﺷﻠﻮﺗﺰر ) (Schloezerﻓﻲ
أﺑﺤﺎﺛﻪ وﺗﺤﻘﻴﻘﺎﺗﻪ ﻓﻲ ﺗﺎرﻳﺦ اﻷﻣﻢ اﻟﻐﺎﺑﺮة ﺳﻨﺔ  1781ب.م ﻷن ﻣﻌﻈﻢ اﻟﺸﻌﻮب واﻷﻣﻢ اﻟﺘﻲ ﺗﻜﻠﻤﺖ أو ﺗﺘﻜﻠﻢ ﻫﺬه اﻟﻠﻐﺎت
ﻣﻦ أوﻻد ﺳﺎم اﺑﻦ ﻧﻮح ،ﻳﻨﻈﺮ :رﺑﺤﻲ ﻛﻤﺎل ،اﻟﻤﻌﺠﻢ اﻟﺤﺪﻳﺚ ﻋﺒﺮي -ﻋﺮﺑﻲ ﻟﻠﻤﺘﺮﺟﻢ وﻟﻠﻄﺎﻟﺐ اﻟﺠﺎﻣﻌﻲ ط) 2ﺑﻴﺮوت:
دار اﻟﻌﻠﻢ ﻟﻠﻤﻼﻳﻴﻦ  (1992ص 5
 19اﻟﺮاﻓﻌﻲ ،ﻣﺼﻄﻔﻰ ﺻﺎدق ،ﺗﺎرﻳﺦ آداب اﻟﻌﺮب) ،اﻟﻘﺎﻫﺮة :ﻣﻜﺘﺒﺔ اﻹﻳﻤﺎن  (1997ص .61
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واﻟﻠﻐﺎت اﻟﺴﺎﻣﻴﺔ ﺗﺮﺟﻊ ﻛﻠﻬﺎ إﻟﻰ أﺻﻮل ﺛﻼﺛﺔ ﻫﻲ :اﻵراﻣﻴﺔ واﻟﻌﺒﺮاﻧﻴﺔ ،واﻟﻌﺮﺑﻴﺔ ،وﻫﻲ أﻣﻬﺎت اﻟﻠﻐﺎت
اﻟﺴﺎﻣﻴﺔ اﻟﻤﺘﺒﻘﻴﺔ.20
أﻣﺎ اﻟﺘﻌﺮﻳﻒ اﻻﺻﻄﻼﺣﻲ ﻟﻠﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ ﻛﻮﻳﺒﺮس ﻓﻴﻤﻜﻦ اﺳﺘﺨﻼﺻﻪ ﻣﻦ ﺧﻼل اﺳﺘﻌﺮاض أﻫﻢ
ﺧﺼﺎﺋﺼﻬﺎ وﻫﻲ:
أوﻻ :ﺗﺘﺠﺎوز اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﺴﺘﻮى دراﺳﺔ اﻟﺠﻤﻠﺔ ،إﻟﻰ دراﺳﺔ اﻟﺒﻨﻴﺔ اﻟﺘﺮﻛﻴﺒﻴﺔ اﻟﻌﺎﻣﺔ اﻟﺘﻲ ﻳﺘﺸﻜﻞ
ﻣﻨﻬﺎ اﻟﻨﺺ ،ﻓﻬﻲ ﺑﻤﻨﺰﻟﺔ اﻟﻘﻮاﻋﺪ اﻟﻨﺤﻮﻳﺔ ﻟﻨﻈﻢ اﻟﻨﺼﻮص ،ﻓﺈذا ﻛﺎن ﻋﻠﻢ اﻟﺼﺮف واﻹﻋﺮاب ﻳﺤﻜﻤﺎن ﺑﻨﺎء
اﻟﺠﻤﻠﺔ ﻓﺈن ﻗﻮاﻋﺪ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﺗﺪرس اﻟﺒﻨﻴﺔ اﻟﺘﺮﻛﻴﺒﻴﺔ ﻟﻠﻨﺼﻮص اﻟﺴﺎﻣﻴﺔ اﻟﺘﻲ ﻛﺎﻧﺖ ﻣﺘﺪاوﻟﺔ ﻓﻲ اﻟﺸﺮق
اﻷوﺳﻂ اﻟﻘﺪﻳﻢ.21
ﺛﺎﻧﻴﺎ :ﺗﻌﻨﻰ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﺑﺪراﺳﺔ اﻷﺳﺎﻟﻴﺐ اﻟﺘﺮﻛﻴﺒﻴﺔ أو »ﺻﻮر اﻟﻨﻈﻢ » ﻛﺎﻟﻤﻘﺎﺑﻠﺔ واﻟﺘﻮازي وﻏﻴﺮﻫﺎ.22
ﺛﺎﻟﺜﺎ :ﺗﺨﺘﻠﻒ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻦ اﻟﺒﻼﻏﺔ اﻟﻴﻮﻧﺎﻧﻴﺔ ﻣﻦ ﺟﻬﺘﻴﻦ :اﻷوﻟﻰ أﻧﻬﺎ ﻻ ﺗﻨﺸﻐﻞ ﺑﺪراﺳﺔ وﺳﺎﺋﻞ
ﺗﺤﺴﻴﻦ اﻟﻜﻼم ﻛﺎﻻﺳﺘﻌﺎرة ،واﻟﺘﺸﺒﻴﻪ ،واﻟﻤﺠﺎز وﻏﻴﺮﻫﺎ ،ﺑﻞ ﺗﺪرس اﻟﺒﻨﻴﺔ اﻟﺘﺮﻛﻴﺒﻴﺔ ﻟﻠﻨﺺ واﻟﻌﻼﻗﺎت ﺑﻴﻦ أﺟﺰاﺋﻪ
اﻟﻤﺨﺘﻠﻔﺔ وﻟﺬﻟﻚ ﻓﻬﻲ أﻗﺮب إﻟﻰ دراﺳﺔ اﻟﺘﺮﺗﻴﺐ ) (Dispositionﻓﻲ اﻟﺒﻼﻏﺔ اﻟﻜﻼﺳﻴﻜﻴﺔ ،وأﻣﺎ اﻟﺜﺎﻧﻴﺔ :ﻓﺈن
دراﺳﺔ اﻷﺳﺎﻟﻴﺐ اﻟﺘﺮﻛﻴﺒﻴﺔ ﻓﻲ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻻ ﺗﺴﻴﺮ ﻋﻠﻰ اﻷﺳﻠﻮب اﻟﺨﻄﻲ اﻟﻤﺴﺘﻘﻴﻢ )ﻣﻘﺪﻣﺔ ،وﻋﺮض،
وﺧﺎﺗﻤﺔ( ﻛﻤﺎ ﻫﻮ ﻣﻨﻄﻖ اﻟﺒﻼﻏﺔ اﻟﻴﻮﻧﺎﻧﻴﺔ 23ﺑﻞ ﺗﻘﻮم ﻋﻠﻰ ﻣﺒﺪأ اﻟﺘﻨﺎﻇﺮ.24

 -3اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻦ اﻟﺪراﺳﺎت اﻟﻜﺘﺎﺑﻴﺔ إﻟﻰ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ
أ -ﻧﺸﺄة اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ

ﺗﻌﻮد اﻟﻨﺸﺄة اﻟﺘﺎرﻳﺨﻴﺔ ﻟﻠﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ إﻟﻰ ﺣﻘﻞ اﻟﺪراﺳﺎت اﻟﻜﺘﺎﺑﻴﺔ ،ﻓﻘﺪ أﻃﻠﻖ ﻋﻠﻰ اﻟﻤﻘﺎرﺑﺔ اﻟﺘﺰاﻣﻨﻴﺔ
) (Synchronic Approchاﻟﺘﻲ اﺳﺘُﺨﺪﻣﺖ ﻓﻲ اﻟﻨﺼﻮص اﻟﻌﺒﺮﻳﺔ ﻋﻠﻰ ﻳﺪ روﺑﺖ ﻟﻮث ) (Robert Lothﻓﻲ
ﻣﻨﺘﺼﻒ اﻟﻘﺮن اﻟﺜﺎﻣﻦ ﻋﺸﺮ اﻟﻤﻴﻼدي ﻣﺼﻄﻠﺢ »اﻟﺒﻼﻏﺔ اﻟﻌﺒﺮﻳﺔ« ﺛﻢ ﺑﻌﺪ ذﻟﻚ ﻣﺼﻄﻠﺢ اﻟﺒﻼﻏﺔ اﻟﻜﺘﺎﺑﻴﺔ ،وﺑﻌﺪ
أن اﻛﺘﺸﻒ اﻟﻤﻬﺘﻤﻮن ﺑﻬﺬه اﻟﺒﻼﻏﺔ ،اﻟﺘﻲ ﻛﺎن ﻳﻈﻦ أﻧﻬﺎ ﻣﺨﺘﺼﺔ ﺑﺎﻟﻜﺘﺎب اﻟﻤﻘﺪس ،أﻧﻬﺎ ﻻ ﺗﻘﺘﺼﺮ ﻓﻘﻂ ﻋﻠﻰ
اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ،ﺑﻞ ﺗﻨﻄﺒﻖ ﻋﻠﻰ اﻟﻨﺼﻮص اﻟﺴﺎﻣﻴﺔ ،أﺻﺒﺢ ﻳﻄﻠﻖ ﻋﻠﻴﻬﺎ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ.25

20
21
22
23
24
25

اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص.62
ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ،ﻣﺼﺪر ﺳﺎﺑﻖ ص .411
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .5
ﻛﻮﻳﺒﺮس ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ﺗﺮﺟﻤﺔ ﻋﺪﻧﺎن اﻟﻤﻘﺮاﻧﻲ وﻃﺎرق ﻣﻨﺰو ).ﺑﻴﺮوت :دار اﻟﻤﺸﺮق  (2018ص .21
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ 5 ،وص .18
اﻧﻈﺮ :روﻻن ﻣﻴﻨﻴﻪ ]وآﺧﺮون[ ،ﻃﺮﻳﻘﺔ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ واﻟﺘﻔﺴﻴﺮ :ﺗﺤﻠﻴﻼت ﻧﺼﻮص ﻣﻦ اﻟﻜﺘﺎب اﻟﻤﻘﺪس وﻣﻦ اﻟﺤﺪﻳﺚ
اﻟﻨﺒﻮي اﻟﺸﺮﻳﻒ ،ﺗﺮﺟﻤﺔ ﺟﺮﺟﻮرة ﺟﺮدان وﻫﻨﺮي ﻋﻮﻳﺲ )ﺑﻴﺮوت :دار اﻟﻤﺸﺮق ،(1993 ،ص 298؛ وﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ،ﻓﻲ
ﻧﻈﻢ اﻟﻘﺮآن ،ﺗﺮﺟﻤﺔ ﻋﺪﻧﺎن اﻟﻤﻘﺮاﻧﻲ وﻃﺎرق ﻣﻨﺰو )ﺑﻴﺮوت :دار اﻟﻤﺸﺮق  ،(2018ص .17‒16
154
Vol. 2020(2), Art. 9

وﻳﺒﺪو أن ﻣﻘﺎرﺑﺔ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻗﺪ ﻧﺸﺄت ﻟﻌﻮاﻣﻞ ﺛﻼﺛﺔ:
اﻷول :ﻳﺘﻌﻠﻖ ﺑﺎﻟﺮد ﻋﻠﻰ اﻻﺗﺠﺎه اﻟﻨﻘﺪي اﻟﺘﺎرﻳﺨﻲ ﻟﻠﻜﺘﺎب اﻟﻤﻘﺪس وﺗﺼﺤﻴﺢ ﺗﺠﺎوزاﺗﻪ ، 26ذﻟﻚ أن
أﺻﺤﺎب ﻫﺬا اﻻﺗﺠﺎه ﻳﺼﺮون ﻋﻠﻰ وﺻﻒ ﺑﻨﻴﺔ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ﺑﺎﻟﻐﻤﻮض ،واﻟﺘﻨﺎﻗﺾ ،وﻓﻘﺪان اﻟﻮﺣﺪة
واﻻﻧﺴﺠﺎم ،وﻳﻌﺘﻘﺪون أن اﻟﺴﺒﺐ ﻓﻲ ذﻟﻚ ﻳﻌﻮد إﻟﻰ اﻟﺘﻄﻮر اﻟﺘﺎرﻳﺨﻲ اﻟﺬي ﻣﺮت ﺑﻪ ﻫﺬه اﻟﻨﺼﻮص،
وﻃﺮﻳﻘﺔ ﺗﺤﺮﻳﺮﻫﺎ وﺗﺠﻤﻴﻌﻬﺎ اﻟﻌﺸﻮاﺋﻴﺔ اﻟﺘﻲ ﺗﺮﻛﺖ أﺛﺮﻫﺎ ﻓﻲ اﻻﻧﻘﻄﺎع اﻟﻤﺘﻜﺮر ،واﻟﺘﻜﺮار ،اﻟﺬي ﻳﻮﺟﺪ ﻓﻲ
ﻫﺬه اﻟﻨﺼﻮص.27
أﻣﺎ اﻟﺜﺎﻧﻲ :ﻓﻬﻮ اﻟﺴﻌﻲ إﻟﻰ ﻓﻬﻢ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ﻣﻦ ﺧﻼل اﻟﻌﻮدة إﻟﻰ ﺑﻴﺌﺘﻬﺎ اﻟﺘﻲ ﻧﺸﺄت ﻓﻴﻬﺎ، 28
ذﻟﻚ أن أﺻﺤﺎب ﻫﺬه اﻟﻤﻘﺎرﺑﺔ ﻗﺪ اﻧﻄﻠﻘﻮا ﻣﻦ ﻓﺮﺿﻴﺔ ﻣﻔﺎدﻫﺎ :أن اﻟﻨﺼﻮص اﻟﺴﺎﻣﻴﺔ ﺗﺘﻤﻴﺰ ﺑﻨﻈﺎم ﺗﺮﻛﻴﺒﻲ
ﺧﺎص ،ﻳﺨﺘﻠﻒ ﻋﻦ اﻟﻨﻈﺎم اﻟﺘﺮﻛﻴﺒﻲ ﻓﻲ اﻟﻨﺼﻮص اﻟﻴﻮﻧﺎﻧﻴﺔ ،وأن ﻣﺎ ﻳﻈﻬﺮ ﻓﻲ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ﺑﺎدئ اﻻﻣﺮ ﻣﻦ
ﺗﻌﺎرض وﻋﺪم اﺗﺴﺎق ،ﻻ ﻳﻌﻮد إﻟﻰ اﻟﻌﻮاﻣﻞ اﻟﺘﺎرﻳﺨﻴﺔ ،واﻟﺠﻤﻊ اﻟﻌﺸﻮاﺋﻲ ﻛﻤﺎ ﻳﺰﻋﻢ أﺻﺤﺎب اﻻﺗﺠﺎه اﻟﻨﻘﺪي
اﻟﺘﺎرﻳﺨﻲ )اﻟﺘﻌﺎﻗﺒﻲ( إﻧﻤﺎ ﻳﺮﺟﻊ أﺳﺎﺳﺎ إﻟﻰ دراﺳﺔ ﻫﺬه اﻟﻨﺼﻮص ﺑﻤﻨﻄﻖ اﻟﺒﻼﻏﺔ اﻟﻴﻮﻧﺎﻧﻴﺔ اﻟﻐﺮﻳﺐ ﻋﻠﻰ ﻧﻈﻢ
اﻟﻨﺼﻮص اﻟﺴﺎﻣﻴﺔ وﻃﺮاﺋﻘﻬﺎ ﻓﻲ اﻟﺘﺮﻛﻴﺐ.29
اﻣﺎ اﻟﻌﺎﻣﻞ اﻟﺜﺎﻟﺚ :واﻷﻫﻢ ﻓﻬﻮ ﺗﻘﺪم اﻟﻠﺴﺎﻧﻴﺎت إذ »ﺗﺮﺗﺒﻂ ﻃﺮﻳﻘﺔ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ﻟﻠﻜﺘﺎب اﻟﻤﻘﺪس
ارﺗﺒﺎﻃﺎ وﺛﻴﻘﺎ ﺑﺎﻷﻟﺴﻨﻴﺔ ،ﺑﻘﺪر ﻣﺎ ﺗﺒﺤﺚ ﻓﻲ ﻣﺎدﻳﺔ اﻟﻨﺼﻮص ﻻ ﺗﺤﺘﻬﺎ ،ﺑﻞ ﻋﻠﻰ ﺳﻄﻬﺎ ،ﻋﻦ ﻗﻮاﻧﻴﻦ ﺗﻨﻈﻴﻤﻬﺎ«.30
واﻟﻮاﻗﻊ أن اﻻرﺗﺒﺎط ﺑﻴﻦ ﻣﻨﻬﺞ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ واﻟﻠﺴﺎﻧﻴﺎت وﺑﺎﻷﺧﺺ ﻟﺴﺎﻧﻴﺎت اﻟﻨﺺ وﺗﺤﻠﻴﻞ اﻟﺨﻄﺎب،
وﺛﻴﻖ ﺟﺪا رﻏﻢ ادﻋﺎء ﻛﻮﻳﺒﺮس أﻧﻪ ﻻ ﻳﺘﻌﻤﺪ ﻋﻠﻰ اﻟﻠﺴﺎﻧﻴﺎت أﺳﺎﺳﺎ ،31وإﻧﻤﺎ ﻋﻠﻰ اﻟﻄﺮﻳﻘﺔ اﻟﻤﺘﻮارﺛﺔ ﻓﻲ
ﺗﺤﻠﻴﻞ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ،ذﻟﻚ أن ﻣﻨﻬﺞ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﺑﺪءا ﻣﻦ اﻟﻤﻔﻬﻮم ،وآﻟﻴﺔ اﻟﺪرس اﻟﻤﻨﻬﺠﻴﺔ ،وﺻﻮﻻ
.
إﻟﻰ اﻟﻨﺘﺎﺋﺞ إﻧﻤﺎ ﻳﻮﻇﻒ أدوات ﻟﺴﺎﻧﻴﺎت اﻟﻨﺺ وﺗﺤﻠﻴﻞ اﻟﺨﻄﺎب

ب -ﻣﺒﺮرات ﻧﻘﻞ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ إﻟﻰ ﻣﻘﺎرﺑﺔ ﻧﺺ اﻟﻘﺮآن

ﻟﻢ ﻳﺒﺪأ ﺗﻮﻇﻴﻒ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ ﻣﻘﺎرﺑﺔ ﻧﻈﻢ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وﺑﻨﻴﺘﻪ اﻟﺘﺮﻛﻴﺒﻴﺔ ،إﻻ ﻓﻲ اﻟﻌﻘﻮد اﻻﺧﻴﺮة ﻣﻦ
اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ ﻋﻠﻰ ﻳﺪ ﺑﺎﺣﺜﻴﻦ ﻏﺮﺑﻴﻴﻦ أﺑﺮزﻫﻢ اﻟﺒﺎﺣﺚ اﻟﺒﻠﺠﻴﻜﻲ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ،اﻟﺬي ﺑﺪأ أوﻻ ﺗﻄﺒﻴﻖ
ﻫﺬه اﻟﻤﻘﺎرﺑﺔ ﻋﻠﻰ ﻋﺪد ﻣﻦ ﻗﺼﺎر اﻟﺴﻮر اﻟﻤﻜﻴﺔ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ  ،ﺛﻢ اﻧﺘﻘﻞ ﺗﺎﻟﻴﺎ إﻟﻰ ﺗﻄﺒﻴﻘﻬﺎ ﻋﻠﻰ اﻟﺴﻮر
اﻟﻤﺪﻧﻴﺔ اﻟﻄﻮﻳﻠﺔ ﻣﻄﻠﻊ ﻫﺬا اﻟﻘﺮن ﻓﺪرس ﻣﻦ ﺧﻼﻟﻬﺎ ﺑﻨﻴﺔ ﺳﻮرة اﻟﻤﺎﺋﺪة ﻓﻲ ﻛﺘﺎﺑﻪ :ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة:
ﻧﻈﻢ آي اﻟﻘﺮآن ﻓﻲ ﺿﻮء ﻣﻨﻬﺞ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ.
وﻣﻤﺎ ﻳﺠﺪر اﻟﺘﻨﺒﻴﻪ إﻟﻴﻪ ﻫﻨﺎ أن ﻣﻘﺎرﺑﺔ وﺣﺪة اﻟﻨﺺ اﻟﻘﺮآﻧﻲ وﺗﻤﺎﺳﻚ ﺑﻨﻴﺘﻪ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ
26
27
28
29
30
31

اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ص .26
ﻗﺎرن ﻣﻊ ،اﻟﻴﺴﻮﻋﻲ روﻻن ﻣﻴﻨﻴﻪ ،اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ﻃﺮﻳﻘﺔ ﺟﺪﻳﺪة ﻹدراك ﻣﻌﺎﻧﻲ اﻟﻜﺘﺎب اﻟﻤﻘﺪس ،ﻣﺠﻠﺔ اﻟﻤﺸﻜﺎة ،ﺟﺎﻣﻌﺔ
اﻟﺰﻳﺘﻮﻧﺔ ،ﺗﻮﻧﺲ ع2003 ،1ص .4وص .26
روﻻن ﻣﻴﻨﻴﻪ ]وآﺧﺮون[ ،ﻃﺮﻳﻘﺔ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ واﻟﺘﻔﺴﻴﺮ ،ص.298
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ص.298
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ص.26
ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ،ص .23
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ﻋﻨﺪ ﻛﻮﻳﺒﺮس ﻟﻤﺎ ﺗﺘﺠﺎوز ﺑﻌﺪ ﻣﺴﺘﻮى اﻟﺴﻮرة ،أو اﻟﺴﻮر اﻟﻘﺼﻴﺮة ،أﻣﺎ ﺗﻮﻇﻴﻔﻬﺎ ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ اﻟﺒﻨﻴﺔ اﻟﻜﻠﻴﺔ
ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ﻓﻼ ﻳﺰال –ﻛﻤﺎ ﻳﻘﻮل ﻛﻮﻳﺒﺮس -ﻣﻄﻠﺒﺎ ﺑﻌﻴﺪ اﻟﻤﻨﺎل.
وﻗﺪ اﻋﺘﻤﺪ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ﻓﻲ ﻧﻘﻞ ﻣﻘﺎرﺑﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻦ دراﺳﺔ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ إﻟﻰ
دراﺳﺔ اﻟﺒﻼﻏﺔ اﻟﺘﺮﻛﻴﺒﻴﺔ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻋﻠﻰ اﻟﻘﻮاﻋﺪ واﻷﺳﺲ اﻟﻤﻨﻬﺠﻴﺔ اﻟﺘﻲ وﺿﻌﻬﺎ روﻻن ﻣﻴﻨﻴﻪ ﻓﻲ
دراﺳﺔ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ ﻓﻲ ﻋﺪد ﻣﻦ ﻛﺘﺒﻪ أﺑﺮزﻫﺎ :رﺳﺎﻟﺔ ﻓﻲ اﻟﺒﻼﻏﺔ اﻟﻜﺘﺎﺑﻴﺔ )Traité de rhétorique
.32(biblique
وﻳﺴﺘﻨﺪ ﻛﻮﻳﺒﺮس ﻓﻲ ﺗﺒﺮﻳﺮه ﻟﻨﻘﻞ ﻣﻘﺎرﺑﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻦ اﻟﺪراﺳﺎت اﻟﻜﺘﺎﺑﻴﺔ إﻟﻰ ﻣﻘﺎرﺑﺔ اﻟﻨﺺ
اﻟﻘﺮآﻧﻲ ﻋﻠﻰ ﺟﻤﻠﺔ أﺳﺒﺎب ﻧﻈﺮﻳﺔ وﻣﻨﻬﺠﻴﺔ ﻣﻦ أﻫﻤﻬﺎ:

 .1اﺷﺘﺮاك ﻟﻐﺔ اﻟﻘﺮآن ﻣﻊ ﻟﻐﺔ اﻟﻜﺘﺎب اﻟﻤﻘﺪس ﻓﻲ اﻟﺠﺬر اﻟﺴﺎﻣﻲ
ﻳﺒﺪو ﻛﻮﻳﺒﺮس واﻋﻴﺎ ﺑﻤﺎ ﻗﺪ ﻳﺜﻴﺮه ﺗﻄﺒﻴﻖ ﻗﻮاﻋﺪ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻣﻦ ﺗﻮﺟﺲ ﻣﺆﺳﺲ
ﻋﻠﻰ ﺧﺼﻮﺻﻴﺔ اﻟﻨﻈﻢ اﻟﻘﺮآﻧﻲ؛ وﻟﺬﻟﻚ ﻳﺒﺮر ﻣﻼءﻣﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻟﻠﺘﻄﺒﻴﻖ ﻋﻠﻰ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ
ﺑﺤﺠﺘﻴﻦ؛ ﺗﺎرﻳﺨﻴﺔ ،وﻣﻨﻬﺠﻴﺔ :أﻣﺎ اﻟﺤﺠﺔ اﻟﺘﺎرﻳﺨﻴﺔ ﻓﻬﻲ اﺷﺘﺮاك ﻟﻐﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻣﻊ ﻟﻐﺔ اﻟﻜﺘﺎب
اﻟﻤﻘﺪس ﻓﻲ اﻟﺠﺬر اﻟﺴﺎﻣﻲ إذ ﻫﻤﺎ ﻣﻦ ﻋﺎﺋﻠﺔ ﻟﻐﻮﻳﺔ واﺣﺪة ،ﻣﺎ ﻳﻌﻨﻲ أﻧﻬﻤﺎ ﻳﺸﺘﺮﻛﺎن ﻓﻲ ﻧﻔﺲ
اﻟﺨﺼﺎﺋﺺ اﻟﺘﻲ ﺗﺤﻜﻢ ﺑﻨﻴﺔ اﻟﺨﻄﺎب اﻟﺴﺎﻣﻲ.33

وأﻣﺎ اﻟﺤﺠﺔ اﻟﻤﻨﻬﺠﻴﺔ ﻓﺘﺘﻤﺜﻞ ﻓﻲ أن ﻃﺮﻳﻘﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻗﺪ أﺛﺒﺖ ﻧﺠﺎﻋﺘﻬﺎ ﻋﻨﺪﻣﺎ اﻋﺘﻤﺪت ﻓﻲ
دراﺳﺔ ﺑﻨﻴﺔ اﻟﻨﺼﻮص اﻟﻜﺘﺎﺑﻴﺔ اﻟﺘﻲ واﺟﻬﺖ اﻟﺪارﺳﻴﻦ ﻟﻬﺎ ﻧﻔﺲ اﻟﻤﺸﻜﻠﺔ اﻟﺘﻲ ﺗﻮﺟﺪ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ،
»وﻫﻲ أن ﺑﻌﺾ ﻧﺼﻮص اﻟﻜﺘﺎب اﻟﻤﻘﺪس ﺗﻈﻬﺮ وﻛﺄﻧﻬﺎ ﺗﺘﺄﻟﻒ ﻣﻦ ﻣﺠﻤﻮﻋﺔ ﻣﻦ اﻟﻤﻘﺎﻃﻊ اﻟﻤﺴﺘﻘﻠﺔ ﻧﻮﻋﺎ ﻣﺎ
ﻋﻦ ﺑﻌﻀﻬﺎ اﻟﺒﻌﺾ«.34

 .2ﻗﺼﻮر اﻟﺪراﺳﺎت اﻟﺴﺎﺑﻘﺔ ﻟﺒﻨﻴﺔ اﻟﻘﺮآن اﻟﺘﺮﻛﻴﺒﻴﺔ

اﻟﺴﺒﺐ اﻟﺜﺎﻧﻲ ﻟﻨﻘﻞ ﻣﻘﺎرﺑﺔ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ إﻟﻰ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻫﻮ ﺣﺎﺟﺔ اﻟﻘﺮآن ﻧﻔﺴﻪ ﻟﻬﺬه اﻟﻤﻘﺎرﺑﺔ
ذﻟﻚ أن اﻟﺠﻬﻮد اﻹﺳﻼﻣﻴﺔ ﻓﻲ دراﺳﺔ وﺣﺪة اﻟﻨﺺ اﻟﻘﺮآﻧﻲ واﻟﻜﺸﻒ ﻋﻦ ﻣﻈﺎﻫﺮ ﺗﻤﺎﺳﻜﻪ» ،ﻣﻦ أﺑﻲ ﺑﻜﺮ
اﻟﻨﻴﺴﺎﺑﻮري ،واﻟﺰرﻛﺸﻲ ﻓﻲ اﻟﻌﺼﻮر اﻟﻮﺳﻄﻰ ،إﻟﻰ أﻣﻴﻦ أﺣﺴﻦ اﻹﺻﻼﺣﻲ وﺳﻌﻴﺪ ﺣﻮى ﻓﻲ اﻟﻌﺼﺮ اﻟﺤﺎﻟﻲ
ﻟﻢ ﺗﺴﺘﻄﻊ ﺗﻘﺪﻳﻢ ﻣﻨﻬﺞ ﻣﺘﻤﺎﺳﻚ ﻓﻲ دراﺳﺔ ﻧﻈﻢ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ وﺑﻨﻴﺘﻪ« 35واﻟﺴﺒﺐ ﻓﻲ ذﻟﻚ ﻣﻦ -وﺟﻬﺔ
ﻧﻈﺮ ﻛﻮﻳﺒﺮس -أﻣﺮان:
اﻷول :ﻫﻮ اﻟﺘﺄﺛﻴﺮ اﻟﻤﺒﻜﺮ ﻟﻤﻨﻄﻖ اﻟﺒﻼﻏﺔ اﻟﻴﻮﻧﺎﻧﻲ اﻟﺨﻄﻲ ﻋﻠﻰ دراﺳﺔ ﺑﻨﻴﺔ اﻟﻘﺮآن ،وﻗﺪ ﺗﺠﻠﻰ ذﻟﻚ
32
33
34
35

ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ﺗﺮﺟﻤﺔ ﻋﺪﻧﺎن اﻟﻤﻘﺮاﻧﻲ وﻃﺎرق ﻣﻨﺰو ).ﺑﻴﺮوت :دار اﻟﻤﺸﺮق  (2018ص .21ص .16
ﻛﻮﻳﺒﺮس» ،ﻧﻈﺮة ﺟﺪﻳﺪة إﻟﻰ ﻧﻈﻢ اﻟﻘﺮآن« ،ﺗﺮﺟﻤﺔ ﻳﻮﺳﻒ ﺣﺒﻴﺐ ﻧﻘﻮﻻ ﺣﺒﻴﺐ ،ﺑﺤﺚ ﻗُﺪّم ﺿﻤﻦ وﻗﺎﺋﻊ اﻟﻤﺆﺗﻤﺮ اﻟﺪوﻟﻲ
اﻟﺜﺎﻟﺚ ﺣﻮل »اﻟﻌﻠﻮم اﻹﺳﻼﻣﻴﺔ واﻟﻌﺮﺑﻴﺔ وﻗﻀﺎﻳﺎ اﻹﻋﺠﺎز ﻓﻲ اﻟﻘﺮآن واﻟﺴﻨﺔ ﺑﻴﻦ اﻟﺘﺮاث واﻟﻤﻌﺎﺻﺮة« اﻟﻤﻨﻌﻘﺪ ﺑﻜﻠﻴﺔ دار
اﻟﻌﻠﻮم ﺑﺠﺎﻣﻌﺔ اﻟﻤﻨﻴﺎ ﺑﻤﺼﺮ ،2007/6/4-3 ،ﺷﻮﻫﺪ ﻓﻲ  ،2019/1/1ﻓﻲ http://bit.ly/2svyQJT :ص .5
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .5
ﻛﻮﻳﺒﺮس ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ص 11
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ﻓﻲ ﻃﺮﻳﻘﺔ اﻟﺒﺤﺚ ﻓﻲ ﻋﻠﻢ اﻟﻤﻨﺎﺳﺒﺔ ﻋﻦ ﻋﻼﻗﺎت اﻵﻳﺎت ﺑﻤﺎ ﻗﺒﻠﻬﺎ ،وﻣﺎ ﺑﻌﺪﻫﺎ ،دون اﻟﺘﻘﺪم إﻟﻰ اﻟﺒﺤﺚ ﻋﻦ
36
اﻟﻤﻨﺎﺳﺒﺔ اﻟﺘﻲ ﺗﻨﺘﻈﻢ اﻟﻜﻼم ﻣﻦ أوﻟﻪ إﻟﻰ آﺧﺮه ،ﺣﺘﻰ ﻳﺼﻴﺮ ﺟﻤﻠﺔ واﺣﺪة.
أﻣﺎ اﻟﺜﺎﻧﻲ :ﻓﻬﻮ اﻻﻗﺘﺼﺎر ﻋﻠﻰ دراﺳﺔ اﻟﺠﻤﻠﺔ ﻻ اﻟﻨﻈﺎم ﻛﻠﻪ ،واﻟﺘﺮﻛﻴﺰ ﻋﻠﻰ دراﺳﺔ اﻟﺼﻮر اﻟﺒﻼﻏﻴﺔ
ﻛﺎﻟﻤﺠﺎز واﻻﺳﺘﻌﺎرة واﻟﺘﺸﺒﻴﻪ ،ﺑﻴﻨﻤﺎ ﻛﺎن ﻳﻨﺒﻐﻲ أن ﻳﻨﺼﺐ اﻻﻫﺘﻤﺎم ﻋﻠﻰ دراﺳﺔ اﻟﺼﻮر اﻟﺘﻲ ﺗﺸﻜﻞ اﻟﺒﻨﻴﺔ
اﻟﻌﺎﻣﺔ ﻟﻠﻨﺺ.37
اﻻﺳﺘﺜﻨﺎء اﻟﻮﺣﻴﺪ ﻓﻲ ﻫﺬه اﻟﺪراﺳﺎت –ﻛﻤﺎ ﻳﻘﻮل ﻛﻮﻳﺒﺮس -ﻫﻮ ﻣﺎ ﻗﺎم ﺑﻪ ﻛﻞ ﻣﻦ اﻟﺸﻴﺦ ﺳﻌﻴﺪ ﺣﻮى
ﻓﻲ ﻛﺘﺎﺑﻪ :اﻷﺳﺎس ﻓﻲ اﻟﺘﻔﺴﻴﺮ ،ﺣﻴﺚ ﻗﺴﻢ اﻟﺴﻮرة إﻟﻰ أﻗﺴﺎم وﻣﻘﺎﻃﻊ ﺗﺤﺘﻮي ﻋﻠﻰ ﻣﺠﻤﻮﻋﺎت ﻧﺼﻴﺔ
ﻣﺘﻌﺪدة ،ﺣﺎول أن ﻳﺒﺮز ﻣﻦ ﺧﻼﻟﻬﺎ وﺣﺪة وﺗﻨﺎﺳﻖ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ 38؛ وﻣﺎ ﺗﻮﺻﻞ إﻟﻴﻪ أﻣﻴﻦ أﺣﺴﻦ اﻹﺻﻼﺣﻲ
ﻣﻦ ﻛﻮن ﻣﻌﻈﻢ اﻟﺴﻮر اﻟﻘﺮآﻧﻴﺔ -إن ﻟﻢ ﻳﻜﻦ ﺟﻤﻴﻌﻬﺎ -ﺗﻘﻮم ﻋﻠﻰ اﻟﺜﻨﺎﺋﻴﺔ واﻟﺘﻘﺎﺑﻞ اﻟﻤﻮﺿﻮﻋﻲ وﺗﻜﻮن أزواﺟﺎ
ﻳﻜﻤﻞ ﺑﻌﻀﻬﺎ ﺑﻌﻀﺎ ،وأن اﻟﻘﺮآن ﻛﻠﻪ ﻳﻨﻘﺴﻢ إﻟﻰ ﺳﺒﻊ ﻣﺠﻤﻮﻋﺎت ﻛﺒﻴﺮة ﺗﺪور ﻛﻞ ﻣﺠﻤﻮﻋﺔ ﻣﻨﻬﺎ ﺣﻮل ﻣﻮﺿﻮع
واﺣﺪ ،39وﻫﺬه اﻟﻤﺤﺎوﻟﺔ ﺗﻤﺜﻞ ﻛﻤﺎ ﻳﻘﻮل ﻛﻮﻳﺒﺮس »ﺧﻄﻮة أوﻟﻰ ﻧﺤﻮ ﺑﻠﻮرة ﻧﻈﺮﻳﺔ ﺷﺎﻣﻠﺔ ﺣﻮل ﻧﻈﻢ اﻟﻘﺮآن
ﻋﻠﻰ اﺳﺎس ﻣﺒﺪأ اﻟﺘﻨﺎﻇﺮ«.40
وﻣﻊ ذﻟﻚ ﻓﺈن اﻟﺪراﺳﺔ اﻟﺘﻲ ﻗﺎم ﺑﻬﺎ ﻛﻞ ﻣﻦ ﺳﻌﻴﺪ ﺣﻮى ،وأﻣﻴﻦ اﻹﺻﻼﺣﻲ ،ﻫﻲ ﺑﺤﺴﺐ ﻛﻮﻳﺒﺮس
»دراﺳﺔ ﺑﻨﺎﺋﻴﺔ ﻻ ﺗﻌﺘﻤﺪ إﻻ ﻋﻠﻰ اﻟﺮواﺑﻂ اﻟﻤﻮﺿﻮﻋﻴﺔ ،أو اﻟﻤﻨﻄﻘﻴﺔ ﺑﻴﻦ أﺟﺰاء اﻟﻨﺺ ،ﻣﺎ ﻗﺪ ﻳﻌﺮض اﻟﺘﻔﺴﻴﺮ
إﻟﻰ ﺧﻄﺮ اﻟﺬاﺗﻴﺔ ﻣﻦ ﻗﺒﻞ اﻟﻤﻔﺴﺮ« ،41وﻟﺬﻟﻚ ﻓﻬﻲ ﻻ ﺗﺼﻠﺢ ﻷن ﺗﻜﻮن ﻣﻨﻬﺠﺎ ﻓﻲ دراﺳﺔ اﻟﻨﻈﻢ اﻟﻘﺮآﻧﻲ.
وإﺿﺎﻓ ًﺔ إﻟﻰ ذﻟﻚ ،ﻓﻘﺪ ارﺗﻜﺒﺖ ﻣﻘﺎرﺑﺎت وﺣﺪة اﻟﻨﺺ اﻟﻘﺮآﻧﻲ اﻟﺘﻲ ﻇﻬﺮت ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ ﻛﻤﺎ
ﻳﻘﻮل ﻛﻮﻳﺒﺮس  -ﺧﻄﺄﻳﻦ ﻣﻨﻬﺠﻴﻴﻦ :اﻷول أﻧﻬﺎ اﻋﺘﻤﺪت ﻓﻲ ﺗﻘﺴﻴﻢ ﻧﺺ اﻟﺴﻮرة ﻋﻠﻰ اﻟﺮواﺑﻂ اﻟﻤﻮﺿﻮﻋﻴﺔ أو
اﻟﻤﻨﻄﻘﻴﺔ ﺑﻴﻦ أﺟﺰاء اﻟﻨﺺ ،وﻟﻢ ﺗﻀﻊ ﻣﻌﺎﻳﻴﺮ ﻧﺼﻴﺔ واﺿﺤﺔ ﻟﺘﻘﺴﻴﻢ اﻟﺴﻮرة ،وﻫﻮ اﻷﻣﺮ اﻟﺬي ﻣﻦ ﺷﺄﻧﻪ أن
ﻳﻌﺮض ﺗﻘﺴﻴﻢ ﻧﺺ اﻟﺴﻮرة ﻟﻮﺟﻬﺔ ﻧﻈﺮ اﻟﻤﻔﺴﺮ اﻟﻤﺴﺒﻘﺔ .42أﻣﺎ اﻟﺨﻄﺄ اﻟﺜﺎﻧﻲ ،وﻫﻮ ﻧﺘﻴﺠﺔ ﻟﻠﺨﻄﺄ اﻷول ،ﻓﻬﻮ
أﻧﻬﺎ ﻻ ﺗﺒﺪأ ﻓﻲ ﺗﻘﺴﻴﻢ اﻟﻨﺺ اﻧﻄﻼﻗًﺎ ﻣﻦ اﻟﻮﺣﺪات اﻟﺼﻐﺮى )اﻟﻤﻔﺮدات ﺛﻢ اﻟﺠﻤﻞ ﺛﻢ اﻟﺘﺮاﻛﻴﺐ( ،وﻫﺬا ﻣﻦ
ﺷﺄﻧﻪ أن ﻳﺠﻌﻞ اﻟﻤﻔﺴﺮ ﻳﺘﺠﺎوز ﺑﻌﺾ اﻟﻤﻌﺎﻧﻲ اﻟﺘﻲ ﺗ ُﻔﻬﻢ ﻣﻦ ﺧﻼل اﻟﺴﻴﺎق اﻟﻨﺼﻲ اﻟﻘﺮﻳﺐ.43
وﻣﻦ ﻫﻨﺎ ﻓﺈن اﻟﺪراﺳﺔ اﻟﺘﻲ ﻳﻘﺪﻣﻬﺎ ﻛﻮﻳﺒﺮس ﺳﺘﻜﻮن ﻋﻠﻰ اﻟﻄﺮف اﻟﻨﻘﻴﺾ ﻟﻤﻌﻈﻢ ﺗﻔﺎﺳﻴﺮ اﻟﻘﺮآن
اﻟﻘﺪﻳﻤﺔ واﻟﺤﺪﻳﺜﺔ ،اﻟﺘﻲ ﺗﻔﺴﺮ آﻳﺎت اﻟﻘﺮآن ﺗﻔﺴﻴ ًﺮا ﺧﻄ ًﻴﺎ ،ﻣﻦ دون أن ﺗﺄﺧﺬ ﻓﻲ اﻻﻋﺘﺒﺎر ﻏﺎﻟ ًﺒﺎ ﺳﻴﺎﻗﻬﺎ اﻷدﺑﻲ،
 36ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ص12
 37اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص 18
 38ﺳﻌﻴﺪ ﺣﻮى ،اﻷﺳﺎس ﻓﻲ اﻟﺘﻔﺴﻴﺮ ،ط) 6اﻟﻘﺎﻫﺮة دار اﻟﺴﻼم 1424ﻫـ( ص  32‒30واﻧﻈﺮ أﻳﻀﺎ ،ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ ﺳﻮرة
اﻟﻤﺎﺋﺪة ص5‒4
Mustansir Mir, Coherence on the Qur’an, (Washington: American trust publication, 1986) p. 25‒40

40
41
42
43

39

ﰲ ﻧﻈــﻢ اﻟﻘــﺮآن ص  26وﰲ ﻧﻈــﻢ ﺳــﻮرة اﳌﺎﺋــﺪة ص .504

وﻛﻮﻳــﱪس
ﻛﻮﻳﺒﺮس ،ﻧﻈﺮة ﺟﺪﻳﺪة إﻟﻰ ﻧﻈﻢ اﻟﻘﺮآن ﻣﺼﺪر ﺳﺎﺑﻖ ص 25‒13
ﻛﻮﻳﺒﺮس ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ص 504
ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ﺗﺮﺟﻤﺔ ﻋﺪﻧﺎن اﻟﻤﻘﺮاﻧﻲ وﻃﺎرق ﻣﻨﺰو ).ﺑﻴﺮوت :دار اﻟﻤﺸﺮق  (2018ص .6
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .5
157

Vol. 2020(2), Astrolabe. 9

أي اﻟﺒﻨﻴﺔ اﻟﺒﻼﻏﻴﺔ اﻟﺘﻲ ﺗﻨﻀﻮي ﺗﺤﺘﻬﺎ ﺗﻠﻚ اﻵﻳﺎت ،وﻫﻮ ﻣﺎ ﻳﺆدي إﻟﻰ ﻋﺰل اﻵﻳﺎت اﻟﻘﺮآﻧﻴﺔ ﻋﻦ ﺳﻴﺎﻗﺎﺗﻬﺎ اﻟﻨﺼﻴﺔ
وﺗﻘﻮﻳﻠﻬﺎ ﻣﺎ ﻳﺮﻳﺪ اﻟﻤﻔﺴﺮ أن ﺗﻘﻮﻟﻪ.44
وﺑﻮﺟﻪ ﻋﺎم ،ﻓﺈن اﻟﺴﺒﺐ اﻟﺠﻮﻫﺮي ﻟﻌﺪم إدراك اﻟﻮﺣﺪة واﻟﺘﻤﺎﺳﻚ ﻓﻲ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ وﻣﻘﺎرﺑﺘﻪ ﻣﻘﺎرﺑﺔ
ﻋﻠﻤﻴﺔ وﻣﻮﺿﻮﻋﻴﺔ ﻣﻘﻨﻌﺔ ،ﻣﻦ ِﻗﺒﻞ اﻟﺪراﺳﻴﻦ اﻟﻐﺮﺑﻴﻴﻦ واﻟﻤﺴﻠﻤﻴﻦ ﻋﻠﻰ ﺣﺪ ﺳﻮاء ،ﻳﺮﺟﻊ ﺑﺤﺴﺐ ﻛﻮﻳﺒﺮس
إﻟﻰ اﻹﺧﻔﺎق ﻓﻲ اﻟﺠﻮاب ﻋﻦ ﺳﺆال اﻟﻤﻨﻬﺞ ﻓﻲ دراﺳﺔ وﺣﺪة اﻟﻨﻈﻢ اﻟﻘﺮآﻧﻲ؛ وﺗﻜﻤﻦ ﻃﺮاﻓﺔ دراﺳﺔ ﻛﻮﻳﺒﺮس
وﺗﻤﻴﺰﻫﺎ ﻣﻦ اﻟﺪراﺳﺎت اﻟﺴﺎﺑﻘﺔ ﻓﻲ ﻛﻮﻧﻬﺎ ﺗﻘﺘﺮح ﻣﻨﻬ ًﺠﺎ ﺟﺪﻳ ًﺪا ﻳﻌﺘﻘﺪ ﻛﻮﻳﺒﺮس أﻧﻪ اﻷﻗﺪر ﻋﻠﻰ إﺑﺮاز وﺣﺪة
اﻟﻨﺺ اﻟﻘﺮآﻧﻲ وﺗﻤﺎﺳﻜﻪ ،ﺑﻞ إﻧﻪ ﻳﺒﺸﺮ ﺑﻤﻴﻼد ﻃﺮﻳﻘﺔ ﺟﺪﻳﺪة ﻓﻲ ﺗﻔﺴﻴﺮ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.

 -4أﻫﻤﻴﺔ ﺗﻄﺒﻴﻖ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ دراﺳﺔ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ

ﻳﺆﺳﺲ ﻛﻮﻳﺒﺮس أﻫﻤﻴﺔ ﺗﻄﺒﻴﻖ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ دراﺳﺔ ﻧﻈﻢ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وﺑﻨﻴﺘﻬﺎ اﻟﺘﺮﻛﻴﺒﻴﺔ ﻋﻠﻰ ﺟﻤﻠﺔ
أﺳﺒﺎب:
أوﻟﻬﺎ :ﻓﻬﻢ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻓﻬﻤﺎ ﺻﺤﻴﺤﺎ ذﻟﻚ أن ﻣﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ
اﻟﺴﺎﻣﻴﺔ ﺗﻘﻮم ﻋﻠﻰ اﻟﺪراﺳﺔ اﻟﺪﻗﻴﻘﺔ ﻟﻜﻞ آﻳﺔ ،ﺑﻞ ﻟﻜﻞ ﺟﻤﻠﺔ ﻓﻲ ﻛﻞ آﻳﺔ ،ووﺿﻌﻬﺎ ﻓﻲ ﺳﻴﺎﻗﻬﺎ اﻟﻨﺼﻲ ،وﺑﻨﻴﺘﻬﺎ
اﻟﺘﺮﻛﻴﺒﻴﺔ ،ﺑﻌﻴﺪا ﻋﻦ ﻣﻨﻄﻖ اﻟﻘﺮآء اﻟﺬرﻳﺔ ،واﻟﺘﺄوﻳﻞ اﻟﺘﺠﺰﻳﺌﻲ اﻟﻤﺘﻌﺴﻒ ،اﻟﺬي ﻳﻘﺘﻄﻊ اﻵﻳﺎت اﻟﻘﺮآﻧﻴﺔ ﻣﻦ
45
ﺳﻴﺎﻗﺎﺗﻬﺎ اﻟﻨﺼﻴﺔ ،ﻟﺘﻮاﻓﻖ آراء ﻫﺬا اﻟﻤﻔﺴﺮ أو ذاك.
ﺛﺎﻧﻴﻬﺎ :ﺗﺼﺤﻴﺢ اﻟﻔﺮﺿﻴﺔ اﻟﺮاﺋﺠﺔ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻐﺮﺑﻴﺔ ﺣﻮل ﺗﻔﻜﻚ اﻟﻘﺮآن واﻓﺘﻘﺎده اﻟﻮﺣﺪة اﻟﻨﺼﻴﺔ
واﻻﻧﺴﺠﺎم 46،ذﻟﻚ أن ﻛﺜﻴﺮا ﻣﻦ اﻟﺪراﺳﻴﻦ اﻟﻐﺮﺑﻴﻴﻦ اﻟﻘﺎﺋﻠﻴﻦ ﺑﺘﻔﻜﻚ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ،ﻟﻢ ﻳﺪرﻛﻮا – ﻛﻤﺎ ﻳﻘﻮل
ﻛﻮﻳﺒﺮس -أن ﻧﻈﻢ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻻ ﻳﻘﻮم ﻋﻠﻰ ﻃﺮﻳﻘﺔ اﻟﺘﺮﺗﻴﺐ اﻟﺨﻄﻲ اﻟﻤﻌﺮوﻓﺔ ﻓﻲ اﻟﺒﻼﻏﺔ اﻟﻴﻮﻧﺎﻧﻴﺔ
)ﻣﻘﺪﻣﺔ ،وﻋﺮض ،وﺧﺎﺗﻤﺔ( ﺑﻞ ﻳﻘﻮم ﻋﻠﻰ ﻣﺒﺪأ اﻟﺘﻨﺎﻇﺮ.
ﺛﺎﻟﺜﻬﺎ :أن ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻳﻘﻮم ﻋﻠﻰ أﺳﺲ ﻣﻨﻬﺠﻴﺔ وإﺟﺮاﺋﻴﺔ
واﺿﺤﺔ اﻟﻤﻌﺎﻟﻢ واﻷﺳﺲ وﻗﺎﺑﻠﺔ ﻟﻠﺘﻄﺒﻴﻖ اﻟﻌﻤﻠﻲ ،ﺑﻌﻜﺲ ﻣﻨﺎﻫﺞ ﻣﻘﺎرﺑﺔ اﻟﺴﻮرة ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﻤﻮروﺛﺔ
ﻋﻦ اﻟﺘﺮاث اﻷدﺑﻲ اﻟﻌﺮﺑﻲ واﻟﻐﺮﺑﻲ ﻣﻌﺎ.47

اﻟﻤﺒﺤﺚ اﻟﺜﺎﻧﻲ :اﻷﺷﻜﺎل اﻟﺜﻼﺛﺔ ﻟﺒﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وأﺳﺲ اﻟﻜﺸﻒ ﻋﻨﻬﺎ
ﻳﺬﻫﺐ ﻛﻮﻳﺒﺮس إﻟﻰ أن ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ – ورﺑﻤﺎ اﻟﻘﺮآن ﻋﻤﻮﻣﺎ -ﻗﺎﺋﻤﺔ ﻋﻠﻰ أﺷﻜﺎل ﺛﻼﺛﺔ ﻣﻦ اﻟﺘﻨﺎﻇﺮ
ﺳﻤﺎﻫﺎ »ﺻﻮر اﻟﻨﻈﻢ« ،وﺷﺪد ﻋﻠﻰ أن ﺑﻨﻴﺔ اﻟﺴﻮرة ﻻ ﺗﺨﺮج ﻋﻦ واﺣﺪ ﻣﻨﻬﺎ ،وأن وﺻﻒ اﻟﺪارﺳﻴﻦ اﻟﻐﺮﺑﻴﻴﻦ
ﺑﻨﻴﺔ اﻟﺴﻮرة ﺑﺎﻟﺘﻔﻜﻚ وﻋﺪم اﻻﻧﺴﺠﺎم ﻳﻌﻮد ﺑﺎﻷﺳﺎس إﻟﻰ ﻋﺪم ﻓﻬﻢ ﻫﺬه اﻟﺼﻮر اﻟﺘﻲ ﻻ ﺗﺤﻜﻢ ﺑﻨﻴﺔ ﻧﺼﻮص
اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻓﻘﻂ ،ﺑﻞ ﺗﺤﻜﻢ ﻛﺬﻟﻚ ﺑﻨﻴﺔ اﻟﻨﺼﻮص اﻟﺴﺎﻣﻴﺔ ﻋﻤﻮ ًﻣﺎ.
44
45
46
47

اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .6
ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ص  ،7وﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ص .493
ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ص .8
اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .5
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ﻋﻨﻬﺎ؟

ﻓﻤﺎ أﺷﻜﺎل اﻟﻨﻈﻢ اﻟﺜﻼﺛﺔ اﻟﺘﻲ ﺗﻘﻮم ﻋﻠﻴﻬﺎ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وﻣﺎ اﻟﺨﻄﻮات اﻹﺟﺮاﺋﻴﺔ ﻓﻲ اﻟﻜﺸﻒ

 -1اﻷﺷﻜﺎل اﻟﺜﻼﺛﺔ ﻟﻨﻈﻢ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ

ﺗﻘﻮم ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ وﺟﻬﺔ ﻧﻈﺮ ﻛﻮﻳﺒﺮس ﻋﻠﻰ أﺷﻜﺎل ﺛﻼﺛﺔ ﻫﻲ:

اﻟﺸﻜﻞ اﻷول :اﻟﺒﻨﻴﺔ اﻟﻤﺘﻮازﻳﺔ )(Parallel Construction

اﻟﻤﻘﺼﻮد ﺑﺎﻟﺒﻨﻴﺔ اﻟﻤﺘﻮازﻳﺔ أو )اﻟﻨﻈﻢ اﻟﻤﺘﻮازي( :أن ﻳﺘﻜﺮر ﻇﻬﻮر ﻋﻨﺎﺻﺮ وﺣﺪة ﻣﺎ أو وﺣﺪﺗﻴﻦ أو ﺛﻼث،
ﻣﺘﻨﺎﺳﺒﺔ ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ ،ﺑﺎﻟﺘﺮﺗﻴﺐ ﻧﻔﺴﻪ :أ ب /أ’ ب’ /أ ب ج/أ’ ب’ ج’.
وﻗﺪ ﺗﻜﻮن اﻟﻌﻼﻗﺔ ﺑﻴﻦ ﻫﺬه اﻟﻌﻨﺎﺻﺮ ﻫﻲ :اﻟﺘﺮادف ،أو اﻟﺘﻘﺎﺑﻞ ،أو اﻟﺘﻀﺎد ،أو اﻹﺛﺒﺎت ،أو اﻟﻨﻔﻲ ،وﻗﺪ
ﺗﻜﻮن اﻟﻌﻨﺎﺻﺮ اﻟﺜﺎﻧﻴﺔ ﻣﻜﻤﻠﺔ ﻟﻸوﻟﻰ ﻣﻦ ﺧﻼل ﻋﻼﻗﺔ ﺷﺮح ،أو ﺑﻴﺎن ﻧﺘﻴﺠﺔ ،أو اﺳﺘﺜﻨﺎء ،أو ﺷﺮط ،أو ﻳﻜﻮن
ﺑﻴﻨﻬﻤﺎ ارﺗﺒﺎط ﺳﺒﺒﻲ ،أو ﺗﺎرﻳﺨﻲ ،وﻏﻴﺮ ذﻟﻚ ﻣﻦ أﻧﻮاع اﻟﻌﻼﻗﺔ ،وﻛﺬﻟﻚ اﻷﻣﺮ ﻓﻲ اﻟﻌﻼﻗﺔ ﺑﻴﻦ ﻋﻨﺎﺻﺮ اﻟﺒﻨﻴﺔ
اﻟﻤﻌﻜﻮﺳﺔ واﻟﺒﻨﻴﺔ اﻟﻤﺤﻮرﻳﺔ.48
ﻣﻦ اﻷﻣﺜﻠﺔ ﻋﻠﻰ اﻟﺒﻨﻴﺔ اﻟﻤﺘﻮازﻳﺔ ﺑﻨﻴﺔ ﺳﻮرة اﻟﺒﻴﻨﺔ:
ﺎب َواﻟْ ُﻤﺸْ ِﺮﻛِﻴ َﻦ ُﻣﻨ َﻔﻜﱢﻴ َﻦ َﺣﺘﱠﻰ ﺗَﺄْﺗِﻴَ ُﻬ ُﻢ اﻟْﺒَﻴﱢ َﻨ ُﺔ
) (1ﻟﻢ ﻳَﻜُﻦِ اﻟ ِﱠﺬﻳ َﻦ ﻛَ َﻔ ُﺮوا ِﻣ ْﻦ أَ ْﻫﻞِ اﻟْ ِﻜﺘَ ِ
)َ (2ر ُﺳ ٌ
ﻮل ﱢﻣ َﻦ اﻟﻠﱠ ِﻪ ﻳَﺘْﻠُﻮ ُﺻ ُﺤﻔًﺎ ﱡﻣﻄَ ﱠﻬ َﺮ ًة )ِ (3ﻓﻴ َﻬﺎ ﻛُﺘُ ٌﺐ ﻗَ ﱢﻴ َﻤ ٌﺔ
......................................................................................
ﺎب إِ ﱠﻻ ِﻣﻦ ﺑَ ْﻌ ِﺪ َﻣﺎ َﺟﺎ َءﺗ ْ ُﻬ ُﻢ اﻟْﺒَﻴﱢ َﻨ ُﺔ
)َ (4و َﻣﺎ ﺗَ َﻔ ﱠﺮ َق اﻟ ِﱠﺬﻳ َﻦ أُوﺗُﻮا اﻟْ ِﻜﺘَ َ
اﻟﺼﻼ َة َوﻳُ ْﺆﺗُﻮا اﻟ ﱠﺰﻛَﺎ َة َو َذﻟِ َﻚ ِدﻳ ُﻦ اﻟْ َﻘﻴﱢ َﻤﺔ
)َ (5و َﻣﺎ أُ ِﻣ ُﺮوا إِﻻﱠ ﻟِﻴَ ْﻌﺒُ ُﺪوا اﻟﻠﱠ َﻪ ُﻣ ْﺨﻠِ ِﺼﻴ َﻦ ﻟَ ُﻪ اﻟ ﱢﺪﻳ َﻦ ُﺣ َﻨﻔَﺎء َوﻳُ ِﻘﻴ ُﻤﻮا ﱠ
ﺎب َواﻟْ ُﻤﺸْ ِﺮﻛِﻴ َﻦ ِﻓﻲ ﻧَﺎ ِر َﺟ َﻬ ﱠﻨ َﻢ ﺧَﺎﻟِ ِﺪﻳ َﻦ ِﻓﻴ َﻬﺎ أُ ْوﻟَ ِﺌ َﻚ ُﻫ ْﻢ ﺷَ ﱡﺮ اﻟْ َﺒ ِﺮﻳﱠ ِﺔ
) (6إِ ﱠن اﻟ ِﱠﺬﻳ َﻦ ﻛَ َﻔ ُﺮوا ِﻣ ْﻦ أَ ْﻫﻞِ اﻟْ ِﻜﺘَ ِ
اﻟﺼﺎﻟِ َﺤ ِ
ﺎت أُ ْوﻟَ ِﺌ َﻚ ُﻫ ْﻢ َﺧ ْﻴ ُﺮ اﻟْ َﺒ ِﺮﻳﱠ ِﺔ
) (7إِ ﱠن اﻟ ِﱠﺬﻳ َﻦ آ َﻣ ُﻨﻮا َو َﻋ ِﻤﻠُﻮا ﱠ
.....................................................................................
َ
ِ
ِ
ِ
ِ
)َ (8ﺟ َﺰا ُؤ ُﻫ ْﻢ ِﻋﻨ َﺪ َرﺑﱢ ِﻬ ْﻢ َﺟ ﱠﻨﺎتُ َﻋ ْﺪنٍ ﺗ َ ْﺠﺮِي ِﻣﻦ ﺗ َ ْﺤ ِﺘ َﻬﺎ اﻷَﻧْ َﻬﺎ ُر ﺧَﺎﻟﺪﻳ َﻦ ﻓﻴ َﻬﺎ أﺑَ ًﺪا ﱠرﺿ َﻲ اﻟﻠﱠ ُﻪ َﻋ ْﻨ ُﻬ ْﻢ َو َرﺿُ ﻮا
َﻋ ْﻨ ُﻪ َذﻟِ َﻚ ﻟِ َﻤ ْﻦ ﺧ َِﺸ َﻲ َرﺑﱠ ُﻪ
ﺗﺘﺄﻟﻒ ﺳﻮرة اﻟﺒﻴﻨﺔ ،ﻣﻦ ﻣﻘﻄﻊ ﻣﺮﻛﺐ ﻣﻦ ﺟﺰأﻳﻦ ﻣﺘﻮازﻳﻴﻦ ،ﻳﺘﺄﻟﻒ ﻛﻞ واﺣﺪ ﻣﻨﻬﻤﺎ ﻣﻦ ﻗﺴﻤﻴﻦ اﺛﻨﻴﻦ.
ﺎب َواﻟْ ُﻤﺸْ ِﺮﻛِﻴ َﻦ﴾ ﻓﻲ ﺑﺪاﻳﺔ ﻛﻞ ﺟﺰء
وﺗﻈﻬﺮ ﻋﻨﺎﺻﺮ اﻟﺘﻮازي ﻓﻲ ﺗﻜﺮار ﻋﺒﺎرة ﴿اﻟ ِﱠﺬﻳ َﻦ ﻛَ َﻔ ُﺮوا ِﻣ ْﻦ أَ ْﻫﻞِ اﻟْ ِﻜﺘَ ِ
وﻛﻠﻤﺔ ﴿ َذﻟِ َﻚ﴾ ﻓﻲ ﻧﻬﺎﻳﺔ اﻟﺠﺰأﻳﻦ ،ﻛﻤﺎ ﻳﺘﻮازى وﺻﻒ دﻳﻦ اﻟﻘﻴﻤﺔ ﻓﻲ اﻵﻳﺔ اﻟﺨﺎﻣﺴﺔ ﻣﻊ وﺻﻒ اﻟﺬﻳﻦ آﻣﻨﻮا
وﻋﻤﻠﻮا اﻟﺼﺎﻟﺤﺎت ﻓﻲ اﻵﻳﺔ اﻷﺧﻴﺮة.49
 48اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .85‒83
 49ﻛﻮﻳﺒﺮس ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ﺗﺮﺟﻤﺔ ﻋﺪﻧﺎن اﻟﻤﻘﺮاﻧﻲ وﻃﺎرق ﻣﻨﺰو ).ﺑﻴﺮوت :دار اﻟﻤﺸﺮق  (2018ص .65
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اﻟﺸﻜﻞ اﻟﺜﺎﻧﻲ :اﻟﺒﻨﻴﺔ اﻟﻤﻌﻜﻮﺳﺔ )(Mirror Composition

اﻟﺒﻨﻴﺔ اﻟﻤﻌﻜﻮﺳﺔ )أو اﻟﺒﻨﻴﺔ اﻟﻤﺮآﺗﻴﺔ( ﺗﺘﻜﻮن ﻣﻦ أرﺑﻌﺔ ﻋﻨﺎﺻﺮ ،أو أﻛﺜﺮ ،ﻣﺮﺗﺒﺔ ﻓﻲ ﻣﻨﺤﺪرﻳﻦ ﻣﺘﻨﺎﻇﺮﻳﻦ
ﻋﻜﺴﻴﺎ :أ ب /ب’ أ’ ﻣﺜﻞ اﻵﻳﺔ اﻟﺮاﺑﻌﺔ ﻣﻦ ﺳﻮرة اﻟﻤﻄﻔﻔﻴﻦ:
) (4أَﻻَ ﻳَﻈُ ﱡﻦ أُوﻟَٰ ِﺌ َﻚ
 :أَﻧﱠ ُﻬﻢ ﱠﻣﺒْ ُﻌﻮﺛ ُﻮ َن
 (5) ::ﻟِﻴَ ْﻮمٍ َﻋ ِﻈﻴﻢٍ
 (6) ::ﻳَ ْﻮ َم
 :ﻳَﻘُﻮ ُم
ِ 50
ﺎس ﻟِ َﺮ ﱢب اﻟْ َﻌﺎﻟَﻤﻴ َﻦ .
 اﻟ ﱠﻨ ُُ
ٰ
ِ
ﺎس وﻟﻔﻆ ﴿ﻣﺒْ ُﻌﻮﺛ ُﻮنَ﴾ ﻣﻊ ﻟﻔﻆ ﴿ﻳَﻘُﻮم﴾ ،إﺿﺎﻓﺔ إﻟﻰ
إذ ﻳﺘﻘﺎﺑﻞ ﻋﻜﺴﻴًﺎ ﻟﻔﻆ ﴿أوﻟَﺌ َﻚ﴾ ﻣﻊ ﻟﻔﻆ اﻟ ﱠﻨ ُ
اﻟﺘﻮازي ﺑﻴﻦ ﻛﻠﻤﺘﻲ ﴿ﻟِﻴَ ْﻮمٍ ﻋﻈﻴﻢ﴾ وﻛﻠﻤﺔ ﴿ﻳَ ْﻮ َم﴾.

اﻟﺸﻜﻞ اﻟﺜﺎﻟﺚ :اﻟﺒﻨﻴﺔ اﻟﻤﺤﻮرﻳﺔ )(Ring Composition

ﻳﻘﺼﺪ ﺑﺎﻟﺒﻨﻴﺔ اﻟﻤﺤﻮرﻳﺔ )أو اﻟﻨﻈﻢ اﻟﻤﺤﻮري( أن ﻳﻘﻮم اﻟﻌﻨﺼﺮ اﻟﺬي ﻳﻘﻊ ﻓﻲ وﺳﻂ اﻟﺒﻨﻴﺔ أو اﻟﻮﺣﺪة اﻟﻨﺼﻴﺔ،
ﺑﻘﻄﻊ اﻟﻌﻨﺎﺻﺮ اﻟﻤﺆﻃﺮة ﻟﻪ ،ﻓﺘﻈﻬﺮ وﺣﺪات اﻟﻨﺺ ﻋﻠﻰ ﺷﻜﻞ ﺑﻨﺎء ﻣﺤﻮري ﺣﻮل اﻟﻤﺮﻛﺰ ،وﻣﻦ اﻟﻤﻤﻜﻦ أن
أي ﻣﻦ ﻣﺴﺘﻮﻳﺎت اﻟﺘﻨﻈﻴﻢ اﻟﻨﺼﻲ اﻟﺴﺎﺑﻘﺔ أو اﻟﻼﺣﻘﺔ
ﻳﻜﻮن ﻫﺬا اﻟﻌﻨﺼﺮ اﻟﺬي ﻳﻘﻊ وﺳﻂ اﻟﺒﻨﻴﺔ ﻣﻨﺘﻤ ًﻴﺎ إﻟﻰ ٍ
ﻟﻪ.51
وﻗﺪ ﻻﺣﻆ ﻛﻮﻳﺒﺮس أن ﻫﺬه اﻟﺒﻨﻴﺔ ﻫﻲ اﻷوﺳﻊ اﻧﺘﺸﺎ ًرا ﻓﻲ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ ،ﺣﻴﺚ ﺗﻮﺟﺪ ﻋﻠﻰ ﻣﺴﺘﻮﻳﺎت
اﻟﻨﺺ اﻟﻤﺨﺘﻠﻔﺔ ﻛﻠﻬﺎ ﻣﻦ اﻟﻔﺮع إﻟﻰ اﻟﺴﻠﺴﻠﺔ ،وﻣﻦ اﻷﻣﺜﻠﺔ ﻋﻠﻴﻬﺎ ﺳﻮرة ﻗﺮﻳﺶ:
)ِ ِ - (1ﻹ ِ
ﻳﻼف ﻗُ َﺮﻳْ ٍﺶ
اﻟﺼ ْﻴ ِﻒ
) – (2إِﻳﻼ ِﻓ ِﻬ ْﻢ ِر ْﺣﻠَ َﺔ اﻟﺸﱢ ﺘَﺎ ِء َو ﱠ
) + (3ﻓَﻠْ َﻴ ْﻌ ُﺒ ُﺪوا َر ﱠب َﻫﺬَا اﻟْ َﺒ ْﻴ ِﺖ
)] = (4أ[ اﻟ ِﱠﺬي أَﻃْ َﻌ َﻤ ُﻬﻢ ﱢﻣﻦ ُﺟﻮ ٍع
= ]ب[ َوآ َﻣ َﻨ ُﻬﻢ ﱢﻣ ْﻦ َﺧ ْﻮف
52
ﺗﺤﺘﻮي ﺳﻮرة ﻗﺮﻳﺶ ﻋﻠﻰ ﺛﻼﺛﺔ أﻓﺮع ﻣﺒﻨﻴﺔ ﺑﻨﺎ ًء ﻣﺤﻮرﻳًﺎ  ،ﻓﻲ اﻟﻔﺮع اﻷول ) (2-1ﺗﺬﻛﻴﺮ ﻟﻘﺮﻳﺶ ﺑﻨﻌﻤﺔ
اﻟﻠﻪ ﻋﻠﻴﻬﻢ ﺑﺮﺣﻠﺔ اﻟﺸﺘﺎء واﻟﺼﻴﻒ ،وﻓﻲ اﻟﻔﺮع اﻷﺧﻴﺮ ) (4ﺗﻜﻤﻴﻞ ﻟﻤﺎ ورد ﻓﻲ اﻷول ،إذ ﻳﺬﻛّﺮون ﺑﻨﻌﻤﺔ
اﻟﻄﻌﺎم واﻷﻣﻦ ،وﻓﻲ اﻟﻮﺳﻂ ) (3ﻳُﺪﻋﻮن إﻟﻰ ﻋﺒﺎدة اﻟﻠﻪ ﻷن ﺷﻜﺮ اﻟﻨﻌﻤﺔ اﻟﺘﻲ ﻫﻢ ﻓﻴﻬﺎ ﻳﻘﺘﻀﻲ ذﻟﻚ .وﻣﺎ
ﻳﻤﻴﺰ ﻫﺬه اﻷﺷﻜﺎل )أو اﻟﺒﻨﻰ اﻟﺒﻼﻏﻴﺔ( اﻟﺘﻲ ﺗﻘﻮم ﻋﻠﻴﻬﺎ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،ﻛﻤﺎ ﻳﻘﻮل ﻛﻮﻳﺒﺮس ،أﻧﻬﺎ ﺗﻮﺟﺪ ﻓﻲ

 50اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص 104؛ وﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ،ص .41
 51ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ص .23
 52اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .114
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ﺟﻤﻴﻊ اﻟﻤﺴﺘﻮﻳﺎت اﻟﻤﺨﺘﻠﻔﺔ ﻟﻠﻨﺺ ،ﺑﺪ ًءا ﻣﻦ اﻟﻔﺮع ﺣﺘﻰ اﻟﺴﻠﺴﻠﺔ.53
وإذا ﻛﺎﻧﺖ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻛﻤﺎ ﻳﺮى ﻛﻮﻳﺒﺮس ﻗﺎﺋﻤﺔ ﻋﻠﻰ أﺷﻜﺎل ﺛﻼﺛﺔ ﻣﻦ اﻟﺘﻨﺎﻇﺮ ،ﻫﻲ :اﻟﺘﻮازي
واﻟﺘﻮازي اﻟﻤﻌﻜﻮس ،واﻟﺒﻨﻴﺔ اﻟﻤﺮﻛﺰﻳﺔ ،ﻓﻤﺎ ﻫﻲ اﻟﻀﻮاﺑﻂ اﻟﻤﻨﻬﺠﻴﺔ ﻓﻲ اﻟﻜﺸﻒ ﻋﻨﻬﺎ؟

 -2اﻟﺨﻄﻮات اﻟﻤﻨﻬﺠﻴﺔ ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ اﻷﺷﻜﺎل اﻟﺜﻼﺛﺔ ﻟﺒﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ

ﻳﺘﻤﻴﺰ ﻋﻤﻞ ﻛﻮﻳﺒﺮس ﻣﻦ أﻋﻤﺎل اﻟﺴﺎﺑﻘﻴﻦ ﻟﻪ ﻓﻲ دراﺳﺔ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ  ،ﺑﻤﻴﺰﺗﻴﻦ أﺳﺎﺳﻴﺘﻴﻦ :اﻷوﻟﻰ
أﻧﻪ ﺣﺪد ﺛﻼﺛﺔ أﺷﻜﺎل ﻣﻦ اﻟﻨﻈﻢ ﻻ ﺗﺨﺮج اﻟﺴﻮرة ،ﻓﻲ اﻋﺘﻘﺎده ،ﻋﻦ واﺣﺪة ﻣﻨﻬﺎ وﻫﻲ :اﻟﺒﻨﻴﺔ اﻟﻤﺘﻮازﻳﺔ،
واﻟﺒﻨﻴﺔ اﻟﻤﺤﻮرﻳﺔ ،واﻟﺒﻨﻴﺔ اﻟﻤﻌﻜﻮﺳﺔ .واﻟﺜﺎﻧﻴﺔ أﻧﻪ ﺣﺪد ﺧﻄﻮات ﻣﻨﻬﺠﻴﺔ ﻟﻠﻜﺸﻒ ﻋﻦ ﻫﺬه اﻷﺷﻜﺎل اﻟﻨﻈﻤﻴﺔ
اﻟﺜﻼﺛﺔ ،وﺗﺘﻤﺜﻞ ﻫﺬه اﻟﺨﻄﻮات ﻓﻲ:

اﻟﺨﻄﻮة اﻷوﻟﻰ :ﻓﻬﻢ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ

اﻷﺳﺎس اﻷول ﻟﻠﻜﺸﻒ ﻋﻦ ﻣﻈﺎﻫﺮ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،ﻫﻮ ﻓﻬﻢ أﻟﻔﺎﻇﻬﺎ،
وﺗﺤﺼﻴﻞ ﻣﻌﺎﻧﻴﻬﺎ ﻣﻦ ﺟﻬﺔ اﻟﻠﻐﺔ ﺑﻤﺴﺘﻮﻳﺎﺗﻬﺎ اﻟﻤﺨﺘﻠﻔﺔ )اﻟﻨﺤﻮ ،واﻟﺘﺼﺮﻳﻒ ،واﻻﺷﺘﻘﺎق(.

اﻟﺨﻄﻮة اﻟﺜﺎﻧﻴﺔ :إﻋﺎدة ﻛﺘﺎﺑﺔ ﻧﺺ اﻟﺴﻮرة.

ﻓﻲ ﻫﺬه اﻟﺨﻄﻮة ﺗﺘﻢ إﻋﺎدة ﻛﺘﺎﺑﺔ ﻧﺺ اﻟﺴﻮرة ،ﺑﻄﺮﻳﻘﺔ ﺗﻈﻬﺮ ﻣﺆﺷﺮات اﻟﺘﻤﺎﺳﻚ اﻟﻨﺼﻲ واﻻﻧﺴﺠﺎم اﻟﺪﻻﻟﻲ
ﺑﻴﻦ أﺟﺰاﺋﻬﺎ.
وإدراﻛًﺎ ﻣﻦ ﻛﻮﻳﺒﺮس ﻟﻤﺎ ﻗﺪ ﺗﺜﻴﺮه ﻃﺮﻳﻘﺔ إﻋﺎدة ﻛﺘﺎﺑﺔ ﻧﺺ اﻟﺴﻮرة ﻋﻠﻰ ﻫﻴﺌﺔ اﻟﺸﻌﺮ ،ﻓﻘﺪ ﻧﺒﻪ إﻟﻰ أن
»إﻋﺎدة ﻛﺘﺎﺑﺔ اﻟﻨﺺ ﻫﺬه ﻟﻴﺴﺖ ﺳﻮى ﻣﺮﺣﻠﺔ ﻣﺆﻗﺘﺔ ﻓﻲ إﻃﺎر ﻋﻤﻞ ﺗﺤﻠﻴﻠﻲ ﻻ ﻳﺴﻌﻰ ﺳﻮى إﻟﻰ ﻓﻬﻢ أﻓﻀﻞ
ﻟﻠﻨﺺ اﻟﻘﺮآﻧﻲ ﻓﻲ ﺻﻮرﺗﻪ اﻟﻤﻌﺘﺎدة«.54
ﻋﻠﻰ ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﺗﻜﺘﺐ اﻵﻳﺘﺎن ) (10-9ﻣﻦ ﺳﻮرة اﻟﺸﻤﺲ – ﻛﻤﺎ ﺳﻴﺄﺗﻲ ﻋﻠﻰ اﻟﻬﻴﺌﺔ اﻟﺘﺎﻟﻴﺔ:
َﻣ ْﻦ َزﻛﱠﺎ َﻫﺎ
]أ[ ﻗَ ْﺪ أَﻓْﻠ ََﺢ
–
)(9
َﺎب َﻣ ْﻦ َد ﱠﺳﺎ َﻫﺎ
–
)(10
]ب[ َوﻗَ ْﺪ ﺧ َ
وﻧﻼﺣﻆ ﻫﻨﺎ اﺳﺘﺨﺪام ﺑﻌﺾ اﻟﺮﻣﻮز ﻣﺜﻞ :اﻟﺨﻂ اﻟﻔﺎﺻﻞ – ﻓﻲ ﻫﺬه اﻵﻳﺎت ،وﻗﺪ ﺗﺴﺘﺨﺪم ﺑﺎﻹﺿﺎﻓﺔ
إﻟﻴﻬﺎ رﻣﻮز أﺧﺮى ﻣﺜﻞ :ﻋﻼﻣﺔ اﻟﺘﺴﺎوي = وﻋﻼﻣﺔ اﻟﺰاﺋﺪ  ،+واﻟﻨﻘﻄﺎن :وﻏﻴﺮﻫﺎ.
واﻟﻬﺪف ﻣﻦ ﻫﺬه اﻟﺨﻄﻮة ﻫﻮ اﻛﺘﺸﺎف اﻟﻌﻨﺎﺻﺮ اﻟﻠﻐﻮﻳﺔ اﻟﻤﺘﺸﺎﺑﻬﺔ ،وﺗﺤﺪﻳﺪ اﻟﻤﺆﺷﺮات اﻟﻨﻈﻤﻴﺔ اﻟﺘﻲ
ﺗﺮﺑﻂ ﺑﻴﻨﻬﺎ .ﻓﻲ اﻵﻳﺘﻴﻦ اﻟﺴﺎﺑﻘﺘﻴﻦ ﻋﻠﻰ ﺳﺒﻴﻞ اﻟﻤﺜﺎل اﺳﺘﺨﺪم اﻟﺨﻂ اﻟﻔﺎﺻﻞ -ﻟﻠﺘﻨﺒﻴﻪ ﻋﻠﻰ اﻟﺘﻘﺎﺑﻞ ﺑﻴﻦ ﻋﻨﺎﺻﺮ
اﻵﻳﺔ ) (9واﻵﻳﺔ ) (10إذ ﻳﺮد ﺣﺮف ﻗﺪ ﻓﻲ ﺑﺪاﻳﺔ ﻛﻞ ﻣﻨﻬﻤﺎ وﺗﻘﺎﺑﻞ ﻛﻠﻤﺔ أﻓﻠﺢ ﻓﻲ اﻷوﻟﻰ ،ﻛﻠﻤﺔ ﺧﺎب ﻓﻲ
اﻟﺜﺎﻧﻴﺔ ،وﻛﻠﻤﺔ زﻛﺎﻫﺎ ﺗﻀﺎد ﻛﻠﻤﺔ دﺳﺎﻫﺎ.
 53ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ،ص .25
 54اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .7
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اﻟﺨﻄﻮة اﻟﺜﺎﻟﺜﺔ :اﻟﺘﺪرج ﻓﻲ دراﺳﺔ اﻟﻮﺣﺪات اﻟﻨﺼﻴﺔ اﻟﻤﺨﺘﻠﻔﺔ ﻟﻠﺴﻮرة

اﻧﺘﻘﺪ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس اﻟﻤﻨﻬﺞ اﻟﺬي ﺳﻠﻜﻪ اﻟﺴﺎﺑﻘﻮن ﻓﻲ ﺗﻘﺴﻴﻢ ﺑﻨﻴﺔ اﻟﻘﺮآن ﻣﻦ ﺧﻼل ﻣﺴﺄﻟﺘﻴﻦ :اﻷوﻟﻰ
أﻧﻬﻢ ﻳﺒﺪؤون ﻓﻲ ﺗﻘﺴﻴﻢ اﻟﺴﻮرة اﻧﻄﻼﻗًﺎ ﻣﻦ ﻣﻮﺿﻮﻋﺎﺗﻬﺎ وﻣﻘﺎﺻﺪﻫﺎ ﻗﺒﻞ اﻟﻘﻴﺎم ﺑﺨﻄﻮة ﺗﺤﻠﻴﻞ اﻟﻤﺴﺘﻮﻳﺎت
اﻟﻨﺼﻴﺔ ﻟﻠﺴﻮرة اﻧﻄﻼﻗًﺎ ﻣﻦ اﻟﺠﺰء إﻟﻰ اﻟﻜﻞ ،أو ﻣﻦ اﻟﻤﻔﺮدة إﻟﻰ اﻟﺒﻨﻴﺔ اﻟﻌﺎﻣﺔ .55وأﻣﺎ اﻟﻤﺴﺄﻟﺔ اﻟﺜﺎﻧﻴﺔ ﻓﻬﻲ
دﻟﻴﻼ ﻟﻬﻢ ﻓﻲ ﻋﻤﻠﻴﺔ اﻟﺘﻘﺴﻴﻢ ،ﺑﻴﻨﻤﺎ
أﻧﻬﻢ ﻻ ﻳﺘﺨﺬون ﻣﻦ »اﻟﻤﺆﺷﺮات اﻟﻨﻈﻤﻴﺔ« اﻟﻤﻮﺟﻮدة ﻓﻲ ﻧﺺ اﻟﺴﻮرة ً
ﻳﺬﻫﺐ ﻛﻮﻳﺒﺮس إﻟﻰ أن اﻻﻋﺘﻤﺎد ﻋﻠﻰ اﻟﻤﺆﺷﺮات اﻟﻨﻈﻤﻴﺔ ﻫﻮ اﻟﺬي ﻳﺴﺎﻋﺪ ﻓﻲ ﺗﻘﺴﻴﻢ ﻧﺺ اﻟﺴﻮرة ،وﻳﺒﺮز أن
ﻧﺼﻬﺎ ﻟﻴﺲ ﻣﻘﺴ ًﻤﺎ ﺣﺴﺐ ﻣﻮﺿﻮﻋﺎت أو ﻣﻘﺎﺻﺪ ﻳﻤﻜﻦ أن ﻳُﺨﺘﻠﻒ ﺑﺸﺄﻧﻬﺎ ،وﻟﻜﻨﻪ ذو ﺑﻨﻴﺔ ﺷﺪﻳﺪة اﻟﺘﻌﻘﻴﺪ،
ﺟﻤﻼ ﺗﺮﺗﺒﻂ ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ ﺑﺼﻮر ﻧﻈﻤﻴﺔ ،ﺗﺸﻜّﻞ ﻣﺴﺘﻮى َ
أول ﻟﻠﻨﺺ ،ﺛﻢ ﺗﺮﺗﺒﻂ
ﻳﺒﺪأ ﻣﻦ اﻟﻤﻔﺮدات ،اﻟﺘﻲ ﺗﺸﻜﻞ ً
ﺑﻌﻨﺎﺻﺮ ﻟﻐﻮﻳﺔ ﺟﺪﻳﺪة ،وﺑﻨﻈﻤﻬﺎ ﻧﻜﻮن ﻗﺪ وﺻﻠﻨﺎ إﻟﻰ اﻟﻤﺴﺘﻮى اﻟﺜﺎﻧﻲ ،وﻫﻜﺬا دواﻟﻴﻚ ﺣﺘﻰ ﻧﺼﻞ إﻟﻰ اﻟﺴﻮرة
ﺑﺄﻛﻤﻠﻬﺎ ،واﻟﻜﺘﺎب ﺑﺪﻓﺘﻴﻪ وﻫﻮ ﻣﺎ ﻳﺸﺒﻪ اﻟﺒﻨﻴﺎن اﻟﺬي ﻳﺒﺪأ ﻣﻦ اﻟﻠﺒﻨﺔ وﻳﻨﺘﻬﻲ ﺑﺎﻟﻌﻤﺎرة.56
وﻣﻦ ﻫﻨﺎ ﻳﺸﺪد ﻛﻮﻳﺒﺮس ﻋﻠﻰ أن ﺗﻘﺴﻴﻢ ﻧﺺ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ اﺳﺘﻨﺎ ًدا إﻟﻰ ﻣﻮﺿﻮﻋﺎﺗﻬﺎ وﻣﻘﺎﺻﺪﻫﺎ ﻟﻴﺲ
ﻫﻮ اﻟﻤﻨﻬﺞ اﻷﺟﺪى ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة ﺑﻨﻴﺘﻬﺎ ،وأن اﻟﺴﺒﻴﻞ اﻻﻣﺜﻞ ﻟﻠﻜﺸﻒ ﻋﻦ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ
ﻳﻜﻤﻦ ﻓﻲ اﻟﺘﺪرج ﻓﻲ ﺗﺠﺰﺋﺘﻬﺎ إﻟﻰ ﻋﺪد ﻣﻦ اﻟﻤﺴﺘﻮﻳﺎت اﻟﻨﺼﻴﺔ ﺗﺒﺪأ ﻣﻦ اﻟﻤﻔﺮدة وﺗﻨﺘﻬﻲ ﺑﺎﻟﺴﻮرة ﻛﻠﻬﺎ،
ﻋﻠﻰ اﻟﻨﺤﻮ اﻵﺗﻲ:
أ .اﻟﻤﺴﺘﻮﻳﺎت اﻟﻨﺼﻴﺔ اﻟﺪﻧﻴﺎ
ﻣﺜﻼ ﺗﺤﺘﻮي أرﺑﻌﺔ ﻋﻨﺎﺻﺮ:
 −اﻟﻌﻨﺼﺮ أو اﻟﻤﻔﺮدة ) :(Lexemeﻫﻮ اﻟﻮﺣﺪة اﻟﻠﻐﻮﻳﺔ اﻟﺼﻐﺮى؛ ﻓﺎﻟﺒﺴﻤﻠﺔ ً
ﺑﺴﻢ /اﻟﻠﻪ /اﻟﺮﺣﻤﻦ /اﻟﺮﺣﻴﻢ.
 −اﻟﻤﻔﺼﻞ ) :(Memberﻫﻮ اﻟﻤﺴﺘﻮى اﻷول ﻓﻲ اﻟﺘﻨﻈﻴﻢ اﻟﺒﻼﻏﻲ ،وﻫﻮ ﻗﺮﻳﺐ ﻣﻦ ﺗﻌﺮﻳﻒ اﻟﺠﻤﻠﺔ ﻓﻲ
اﻟﻠﻐﺔ اﻟﻌﺮﺑﻴﺔ ،وﻏﺎﻟﺒًﺎ ﻣﺎ ﻳﻮاﻓﻖ اﻟﻤﻔﺼﻞ وﺣﺪة دﻻﻟﻴّﺔ ،إ ّﻣﺎ ﺟﻤﻠﺔ ﻓﻌﻠﻴّﺔ ﻗﺼﻴﺮة ،وإﻣﺎ ﺟﻤﻠﺔ اﺳﻤﻴّﺔ ﻣﻦ
دون ﻓﻌﻞ ،وﻗﺪ ﻧﺠﺪ ﻣﻔﺎﺻﻞ ﻻ ﺗﺤﺘﻮي ّإﻻ ﻋﻠﻰ ﻋﻨﺼﺮ واﺣﺪ ﻣﻦ دون ﻓﻌﻞ.
ﻣﻔﺼﻼ واﺣ ًﺪا ،أو اﺛﻨﻴﻦ ،أو ﺛﻼﺛﺔ) ،وﻻ ﻳﺰﻳﺪ ﻋﻠﻰ ذﻟﻚ(.
ً
 −اﻟﻔﺮع ) :(Segmentﻳﺘﻀﻤﻦ اﻟﻔﺮع ﻋﺎدة
 −اﻟﻘﺴﻢ ) :(Pieceﻛﻤﺎ ﻳﺘﻜﻮن اﻟﻔﺮع ﻣﻦ ﻣﻔﺼﻠﻴﻦ أو ﺛﻼﺛﺔ ،ﻳﺤﺘﻮي اﻟﻘﺴﻢ ﻋﻠﻰ ﻓﺮع واﺣﺪ أو اﺛﻨﻴﻦ أو
ﺛﻼﺛﺔ أﻓﺮع )وﻻ ﻳﺰﻳﺪ ﻋﻠﻰ ذﻟﻚ ﻣﻄﻠﻘًﺎ(.
57
 −اﻟﺠﺰء ) :(Partﻳﺘﻀﻤﻦ اﻟﺠﺰء ﻗﺴ ًﻤﺎ واﺣ ًﺪا أو اﺛﻨﻴﻦ أو ﺛﻼﺛﺔ أﻗﺴﺎم )وﻻ ﻳﺰﻳﺪ ﻋﻠﻰ ذﻟﻚ( .

 55ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ص .25
 56اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .36
 57ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ص .62-38
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وﻳﻮﺿﺢ اﻟﺸﻜﻞ أدﻧﺎه اﻟﺘﺪاﺧﻞ ﺑﻴﻦ اﻟﻤﺴﺘﻮﻳﺎت اﻟﻨﺼﻴﺔ اﻟﺼﻐﺮي:

ب .اﻟﻤﺴﺘﻮﻳﺎت اﻟﻨﺼﻴﺔ اﻟﻌﻠﻴﺎ
ﺷﻜﻼ وﻣﻀﻤﻮﻧًﺎ،
ﻣﺎ ﻳﻤﻴﺰ ﻫﺬه اﻟﻤﺴﺘﻮﻳﺎت وﻳﺠﻌﻠﻬﺎ ﻓﻲ ﻣﺮﺗﺒﺔ أﻋﻠﻰ ﻣﻦ اﻟﺘﻲ ﻗﺒﻠﻬﺎ أﻧﻬﺎ ﻣﺴﺘﻮﻳﺎت ﻣﺴﺘﻘﻠﺔً ،
ﻳﻤﻜﻦ أن ﺗُﻘﺮأ ﻣﺴﺘﻘﻠﺔ ﻋﻤﺎ ﻗﺒﻠﻬﺎ وﻣﺎ ﺑﻌﺪﻫﺎ ،ﺑﺨﻼف اﻟﻤﺴﺘﻮﻳﺎت اﻟﺪﻧﻴﺎ اﻟﺘﻲ ﺗﻜﻮن ﺟﺰ ًءا ﻻ ﻳﻤﻜﻦ اﻗﺘﻄﺎﻋﻪ
ﻋﻤﺎ ﻗﺒﻠﻪ وﻣﺎ ﺑﻌﺪه .وﺛﻤﺔ ﻓﺮق آﺧﺮ ﺑﻴﻦ اﻟﻤﺴﺘﻮﻳﺎت اﻟﻨﺼﻴﺔ اﻟﺪﻧﻴﺎ واﻟﻌﻠﻴﺎ ،وﻫﻮ أن اﻷﺧﻴﺮة ﻳﻤﻜﻦ أن ﺗﺘﺄﻟﻒ
ﻣﻦ أﻛﺜﺮ ﻣﻦ ﺛﻼﺛﺔ ﻣﻦ اﻟﻤﺴﺘﻮﻳﺎت اﻟﺘﻲ ﺗﺄﺗﻲ ﻗﺒﻠﻬﺎ ،ﺑﻌﻜﺲ اﻟﻔﺮوع واﻷﻗﺴﺎم واﻷﺟﺰاء اﻟﺘﻲ ﻻ ﺗﺘﺄﻟﻒ ﻣﻦ أﻛﺜﺮ
ﻣﻦ ﺛﻼﺛﺔ ﻣﺴﺘﻮﻳﺎت ﻣﻤﺎ ﻗﺒﻠﻬﺎ.58
 −اﻟﻤﻘﻄﻊ ) :(Passageﻳﺘﺄﻟﻒ اﻟﻤﻘﻄﻊ ﻣﻦ ﺟﺰء واﺣﺪ أو أﻛﺜﺮ ،وﻣﻊ أن أﻏﻠﺐ ﻗﺼﺎر اﻟﺴﻮر ﻓﻲ اﻟﻘﺮآن ﻻ
ﺗﺘﺄﻟﻒ ﺳﻮى ﻣﻦ ﻗﺴﻢ أو ﺟﺰء ،ﻓﺈﻧﻪ ﻳﻤﻜﻦ اﻋﺘﺒﺎرﻫﺎ ﻣﻘﻄ ًﻌﺎ ﺑﺤﺠﻢ اﻟﻘﺴﻢ أو اﻟﺠﺰء ،ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﺗﺘﻜﻮن
ﺳﻮرة اﻟﻔﺎﺗﺤﺔ ﻣﻦ ﻣﻘﻄﻊ ﺑﺤﺠﻢ ﺟﺰء ﻣﻜﻮن ﻣﻦ ﺛﻼﺛﺔ أﻗﺴﺎم.
 −اﻟﺴﻠﺴﻠﺔ ) :(Sequenceﻫﻲ اﻟﻤﺴﺘﻮى اﻷﻋﻠﻰ ﻣﻦ اﻟﻤﻘﻄﻊ ،وﺗﺘﺄﻟﻒ ﻣﻦ ﻣﻘﻄﻊ واﺣﺪ أو أﻛﺜﺮ ،ﻋﻠﻰ
ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﺗﺆﻟﻒ اﻵﻳﺎت ﻣﻦ  20-12ﻣﻦ ﺳﻮرة اﻟﻤﺎﺋﺪة ﺳﻠﺴﻠﺔ ﻣﺒﻨﻴﺔ ﺑﻨﺎ ًء ﻣﺤﻮرﻳًﺎ.
 −اﻟﺸﻌﺒﺔ ) :(Sectionﻫﻲ اﻟﻤﺴﺘﻮى اﻷﻋﻠﻰ ﻣﻦ اﻟﺴﻠﺴﻠﺔ ،وﺗﺘﺄﻟﻒ ﻣﻦ ﺳﻠﺴﻠﺔ واﺣﺪة أو أﻛﺜﺮ.
 −اﻟﻜﺘﺎب ) :(Bookﻳﺘﺄﻟﻒ ﻣﻦ ﺷﻌﺒﺔ أو ﻋﺪد ﻣﻦ اﻟﺸﻌﺐ ،59واﻟﻜﺘﺎب ﻫﻮ اﻟﻤﺴﺘﻮى اﻷﻋﻠﻰ وﻫﻮ ﺑﺎﻟﻨﺴﺒﺔ
إﻟﻰ ﺗﻄﺒﻴﻖ ﻫﺬا اﻟﻤﻨﻬﺞ ﻋﻠﻰ اﻟﻘﺮآن ﻳﻌﻨﻲ اﻟﻘﺮآن ﻛﻠﻪ ،وﻟﻜﻦ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ﻳﺮى أﻧﻪ ﻟﻢ ﻳﺤﻦ اﻟﻮﻗﺖ
ﺑﻌﺪ ﻟﻤﻌﺮﻓﺔ ﻧﻈﺎم اﻟﻘﺮآن ﻛﻠﻪ ،وأن ﻏﺎﻳﺔ ﻣﺎ ﺗﻮﺻﻞ إﻟﻴﻪ اﻟﺒﺤﺚ ﻫﻮ اﻟﺴﻮر اﻟﻄﻮال ﻣﻦ اﻟﻘﺮآن.60
وﻳﻮﺿﺢ اﻟﺸﻜﻞ أدﻧﺎه ﺗﺪاﺧﻞ اﻟﻤﺴﺘﻮﻳﺎت اﻟﻨﺼﻴﺔ اﻟﻌﻠﻴﺎ.

 58اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .63
 59اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .79‒63
 60اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .79
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اﻟﺨﻄﻮة اﻟﺮاﺑﻌﺔ :اﻻﻋﺘﻤﺎد ﻋﻠﻰ ﻣﺆﺷﺮات اﻟﻨﻈﻢ ﻓﻲ ﺗﺠﺰﺋﺔ ﻧﺺ اﻟﺴﻮرة.

ﻳﺸﺪد ﻛﻮﻳﺒﺮس ﻋﻠﻰ اﻷﻫﻤﻴﺔ اﻟﺒﺎﻟﻐﺔ ﻟﻤﺆﺷﺮات اﻟﻨﻈﻢ ،أو ﻋﻼﻣﺎت ﺗﻘﺴﻴﻢ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ اﻟﻤﻮﺟﻮدة ﻓﻲ اﻟﻨﺺ
اﻟﻘﺮآﻧﻲ ﻧﻔﺴﻪ ،وﺿﺮورة اﻻﺳﺘﻨﺎد إﻟﻴﻬﺎ أﺛﻨﺎء اﻟﻌﻤﻞ ﻋﻠﻰ ﺗﺠﺰﺋﺘﻪ.
وﺗﺘﻌﺪد ﻣﺆﺷﺮات اﻟﻨﻈﻢ ﻓﻲ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻓﻤﻨﻬﺎ ﻣﺎ ﻳﺘﻌﻠﻖ ﺑﺎﻟﻨﻮاﺣﻲ اﻟﺪﻻﻟﻴﺔ ﻛﺎﻟﺘﻄﺎﺑﻖ واﻟﺘﻀﺎد
واﻻﻟﺘﻔﺎت ،ﻋﻠﻰ ﻣﺴﺘﻮى اﻟﻤﻔﺮدات أو اﻟﺠﻤﻞ أو ﻋﻠﻰ ﻣﺴﺘﻮى ﻣﺠﻤﻞ اﻟﺨﻄﺎب ،وﻣﻨﻬﺎ ﻣﺎ ﻳﺘﻌﻠﻖ ﺑﺎﻟﻨﺎﺣﻴﺔ
اﻟﺸﻜﻠﻴﺔ ﻣﺜﻞ :اﻟﺘﺸﺎﺑﻪ اﻟﻠﻔﻈﻲ ،واﻟﺘﻜﺮار ،واﻟﺴﺠﻊ ،واﻟﺠﻨﺎس ﺑﻨﻮﻋﻴﻪ :اﻟﺘﺎم واﻟﻨﺎﻗﺺ ،واﻟﺘﺸﺎﺑﻪ اﻹﻣﻼﺋﻲ
وﻏﻴﺮﻫﺎ ،وﺗﺨﺘﻠﻒ ﻣﻮاﻗﻊ ﻫﺬه اﻟﻤﺆﺷﺮات ﻓﻲ اﻟﻨﺺ ﻓﻘﺪ ﺗﻜﻮن ﻓﻲ ﺑﺪاﻳﺘﻪ ،أو ﻧﻬﺎﻳﺘﻪ ،أو ﻓﻲ وﺳﻄﻪ ،وﻳﻌﺪ
اﻻﻧﺘﺒﺎه ﻟﻬﺎ أﺳﺎﺳﻴﺎ ﻓﻲ ﺗﺤﺪﻳﺪ اﻟﺒﻨﻴﺔ اﻟﻨﺼﻴﺔ اﻷﻗﺮب إﻟﻰ اﻟﺼﻮاب.61

ااﻟﺨﻄﻮة اﻟﺨﺎﻣﺴﺔ :اﺳﺘﺨﺪام ﻗﻮاﻋﺪ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ

ﺑﺎﻹﺿﺎﻓﺔ إﻟﻰ اﺳﺘﺨﺪام ﻣﺆﺷﺮات اﻟﻨﻈﻢ اﻟﻤﻮﺿﻮﻋﻴﺔ واﻟﺸﻜﻠﻴﺔ ،ﻳﻌﺘﻤﺪ ﻛﻮﻳﺒﺮس ﻓﻲ ﺗﻘﺴﻴﻢ ﻧﺺ اﻟﺴﻮرة
وﻣﺤﺎوﻟﺔ اﻟﻜﺸﻒ ﻋﻦ ﺗﻤﺎﺳﻚ ﺑﻨﻴﺘﻬﺎ ﻋﻠﻰ ﻗﻮاﻋﺪ ﺗﻌﻮد إﻟﻰ ﻋﺎﻟﻢ اﻟﻜﺘﺎب اﻟﻤﻘﺪس ﻧﻴﻠﺲ ﻟﻮﻧﺪ)Nils Wilhelm
 (Lundﺣﻴﺚ اﺳﺘﺨﺪﻣﻬﺎ ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ ﺑﻨﻴﺔ اﻟﻨﺼﻮص اﻟﻤﻘﺪﺳﺔ ،وﻗﺪ اﺧﺘﺎر ﻛﻮﻳﺒﺮس ﻣﻨﻬﺎ ﺧﻤﺲ ﻗﻮاﻋﺪ،
ﻳﺮى أﻧﻬﺎ اﻷﻛﺜﺮ ﻣﻼﺋﻤﺔ ﻟﻠﻨﺺ اﻟﻘﺮآﻧﻲ وﻫﻲ:
 .1اﻟﻘﺎﻋﺪة اﻷوﻟﻰ :أن وﺳﻂ اﻟﺒﻨﻴﺔ اﻟﻨﺼﻴﺔ ﻳﻜﻮن داﺋﻤﺎ ﻧﻘﻄﺔ ﺗﺤﻮل ) .(turning -point
 .2اﻟﻘﺎﻋﺪة اﻟﺜﺎﻧﻴﺔ :أﻧﻪ ﻓﻲ اﻟﻐﺎﻟﺐ ﻳﺘﻢ اﻻﻧﺘﻘﺎل ﻓﻲ اﻟﻤﺮﻛﺰ ﻣﻦ ﻣﻮﺿﻮع إﻟﻰ ﻣﻮﺿﻮع آﺧﺮ ﻳﻘﺎﺑﻠﻪ ،ﺛﻢ ﻳﻌﻮد
اﻟﻨﺺ إﻟﻰ اﻟﻤﻮﺿﻮع اﻷول.
 .3اﻟﻘﺎﻋﺪة اﻟﺜﺎﻟﺜﺔ :أن ﺑﻌﺾ اﻟﻤﻌﺎﻧﻲ ،أو اﻷﻟﻔﺎظ ﺗﻈﻬﺮ ﻓﻲ أﻃﺮاف اﻟﻮﺣﺪة اﻟﻨﺼﻴﺔ ،وﻋﻨﺪ وﺳﻄﻬﺎ ،وﻻ ﺗﻈﻬﺮ
ﻓﻲ ﻣﻜﺎن آﺧﺮ.
 .1اﻟﻘﺎﻋﺪة اﻟﺮاﺑﻌﺔ :ﺗﺴﻤﻰ »ﻗﺎﻋﺪة اﻻﻧﺘﻘﺎل ﻣﻦ اﻟﻤﺮﻛﺰ إﻟﻰ اﻷﻃﺮاف« وﺗﻌﻨﻲ ﻇﻬﻮر ﻣﻮﺿﻮع ﻣﻌﻴﻦ ﻓﻲ
ﻣﺤﻮر ﺑﻨﻴﺔ ﻧﺼﻴﺔ ،وﻓﻲ أﻃﺮاف ﺑﻨﻴﺔ ﻧﺼﻴﺔ أﺧﺮى ﻣﻮازﻳﺔ ﻟﻬﺎ ﻟﻤﻨﺎﺳﺒﺔ ﺑﻴﻨﻬﻤﺎ.
اﻟﻘﺎﻋﺪة اﻟﺨﺎﻣﺴﺔ :أن ﺑﻌﺾ اﻟﻜﻠﻤﺎت أو اﻟﺠﻤﻞ داﺋﻤﺎ ﻣﺎ ﺗﺄﺗﻲ ﻟﺘﻐﻠﻖ اﻟﻮﺣﺪة اﻟﻨﺼﻴﺔ ﻛﻤﺎ ﻫﻮ اﻟﺤﺎل
ﺑﺎﻟﻨﺴﺒﺔ ﻷﺳﻤﺎء اﻟﻠﻪ ﺗﻌﺎﻟﻰ اﻟﺤﺴﻨﻰ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.62

اﻟﺨﻄﻮة اﻟﺴﺎدﺳﺔ :وﺻﻒ اﻟﻨﺺ

ﻣﻦ اﻷﺳﺲ اﻟﻤﻨﻬﺠﻴﺔ اﻟﻤﻌﺘﻤﺪة ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة اﻟﺴﻮرة ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ وﺻﻒ
اﻟﻌﻼﻗﺎت اﻟﻨﺼﻴﺔ اﻟﺘﻲ ﺗﺮﺑﻂ ﺑﻴﻦ أﺟﺰاء اﻟﺴﻮرة اﻟﻤﺨﺘﻠﻔﺔ وﺗﺤﺪﻳﺪ ﺑﻨﻴﺘﻬﺎ اﻟﻨﻈﻤﻴﺔ ﺑﺤﻴﺚ ﻳﺘﻼءم اﻟﻮﺻﻒ ﻣﻊ
ﺷﻜﻞ اﻟﻨﺺ ﻓﻴﺸﺮح ﻣﺎ ﻓﻴﻪ ﻣﻦ أﻧﻮاع اﻟﺘﻨﺎﻇﺮ واﻟﺘﻮازي.63

 61ﻛﻮﻳﺒﺮس ،ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن ،ص .141‒125
 62اﻟﻤﺮﺟﻊ ﻧﻔﺴﻪ ،ص .160‒147
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اﻟﺨﻄﻮة اﻟﺴﺎﺑﻌﺔ :ﺗﻮﻇﻴﻒ ﺳﻴﺎق اﻟﺘﻨﺎص

ﻣﻊ أن اﻟﻤﻴﺰة اﻷﻫﻢ ﻟﻤﻘﺎرﺑﺔ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،ﺗﺘﺠﻠﻰ ﻓﻲ ﻣﻼﺣﻈﺔ
ﻣﺆﺷﺮات اﻟﺘﻤﺎﺳﻚ وﺗﻮﻇﻴﻔﻬﺎ ﻓﻲ ﻓﻬﻢ اﻟﺴﻴﺎق اﻟﻨﺼﻲ اﻟﻤﺒﺎﺷﺮ ،وﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة اﻟﺴﻮرة ،ﻓﺈن ﻛﻮﻳﺒﺮس
ﻻ ﻳﻜﺘﻔﻲ ﺑﺪراﺳﺔ اﻟﺴﻴﺎق اﻟﻨﺼﻲ ﻓﻲ اﻟﺴﻮرة ﻓﺤﺴﺐ ،إﻧﻤﺎ ﻳﻀﻴﻒ إﻟﻴﻪ ﺳﻴﺎق اﻟﺘﻨﺎص.
وﻟﻠﺘﻨﺎص ﻛﻤﺎ ﻳﻄﺒﻘﻪ ﻛﻮﻳﺒﺮس ﻧﻮﻋﺎن  :اﻷول ﺳﻴﺎق اﻟﺘﻨﺎص اﻟﺨﺎرﺟﻲ :واﻟﻤﻘﺼﻮد ﺑﻪ ﺳﻴﺎق ﻋﻼﻗﺔ اﻟﻘﺮآن
اﻟﻜﺮﻳﻢ ﺑﺎﻟﺘﺮاث اﻟﻜﺘﺎﺑﻲ ،وﻫﻮ ﻗﺮﻳﺐ ﻣﻦ ﺗﻮﻇﻴﻒ اﻹﺳﺮاﺋﻴﻠﻴﺎت ﻓﻲ اﻟﺘﻔﺴﻴﺮ ﻋﻨﺪ ﺑﻌﺺ ﻣﻔﺴﺮي اﻟﻘﺮآن
اﻟﻜﺮﻳﻢ ،وﺳﻴﺎق اﻟﺘﻨﺎص اﻟﺪاﺧﻠﻲ أو » اﻟﺘﻔﺴﻴﺮ ﺑﺎﻟﺘﻨﺎﻇﺮ اﻟﻨﺼﻲ« 64واﻟﻤﻘﺼﻮد ﺑﻪ اﻟﻤﻘﺎرﻧﺔ ﺑﻴﻦ اﻟﻨﺺ اﻟﻤﺒﺎﺷﺮ
ﻟﻶﻳﺔ أو اﻵﻳﺎت  ،واﻟﻨﺼﻮص اﻷﺧﺮى اﻟﻤﺸﺎﺑﻬﺔ ﻟﻬﺎ ﺳﻮاء داﺧﻞ اﻟﺴﻮرة ﻧﻔﺴﻬﺎ ،أو ﻓﻲ ﻏﻴﺮﻫﺎ ﻣﻦ ﺳﻮر اﻟﻘﺮآن
اﻟﻜﺮﻳﻢ ،وﻫﻮ ﻗﺮﻳﺐ ﻣﻦ ﺗﻔﺴﻴﺮ اﻟﻘﺮآن ﺑﺎﻟﻘﺮآن ،وﺗﻜﻤﻦ أﻫﻤﻴﺔ ﻫﺬا اﻟﺴﻴﺎق ﻓﻲ ﻛﻮﻧﻪ ﻳﻮﻓﺮ ﻓﻬﻤﺎ أﻋﻤﻖ
وأﺷﻤﻞ ﻣﻦ اﻟﻔﻬﻢ اﻟﺬي ﻳﺆﺧﺬ ﻣﻦ ﻧﺼﻮص اﻵﻳﺎت ﻣﻌﺰوﻟﺔ ﻋﻦ اﻟﺴﻴﺎق اﻟﻤﺸﺎﺑﻪ ﻟﻬﺎ ﻓﻲ ﻣﺠﻤﻞ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.

اﻟﺨﻄﻮة اﻟﺜﺎﻣﻨﺔ :اﻟﻜﺸﻒ ﻋﻦ ﺻﻮر اﻟﻨﻈﻢ

ﻫﺬه اﻟﺨﻄﻮات اﻟﺘﻲ ﺳﺒﻖ اﻟﺤﺪﻳﺚ ﻋﻨﻬﺎ ﺗﻌﺪ وﺳﺎﺋﻞ ﻓﻲ ﻃﺮﻳﻖ اﻟﻜﺸﻒ ﻋﻦ اﻟﻤﺒﺪأ اﻟﺬي ﺗﻘﻮم ﻋﻠﻴﻪ وﺣﺪة
اﻟﺴﻮرة وﻫﻮ إﻣﺎ اﻟﻨﻈﻢ اﻟﻤﺤﻮري أو اﻟﻤﻌﻜﻮس أو اﻟﻤﺘﻮازي.

اﻟﺨﻄﻮة اﻟﺴﺎﺑﻌﺔ :ﺗﻔﺴﻴﺮ اﻟﻨﺺ

ﺗﻔﺴﻴﺮ اﻟﻨﺺ ﺑﻌﺪ ﺗﺤﺪﻳﺪ ﺑﻨﻴﺘﻪ وﺳﻴﺎﻗﺎﺗﻪ اﻟﻨﺼﻴﺔ واﻟﻤﻌﻨﻮﻳﺔ اﻟﻘﺮﻳﺒﺔ واﻟﺒﻌﻴﺪة ﻫﻮ اﻟﻬﺪف اﻟﻨﻬﺎﺋﻲ ﻟﻤﻘﺎرﺑﺔ
وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ وﺗﻤﺎﺳﻜﻬﺎ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،وﻣﺎ اﻟﺨﻄﻮات اﻟﻤﻨﻬﺠﻴﺔ إﻻ وﺳﺎﺋﻞ ﺗﺤﺎول
ﺗﻘﻠﻴﻞ اﻟﺘﺪﺧﻞ اﻟﺸﺨﺼﻲ ﻓﻲ ﺗﻮﺟﻴﻪ اﻟﻤﻌﻨﻰ ،وﺗﻘﺪﻳﻢ اﻟﻨﺺ ﺑﺤﺴﺐ ﻣﺎ ﻳﻔﻬﻢ ﻣﻦ ﻟﻐﺘﻪ ،واﻟﺴﻴﺎق اﻟﺬي ﻳﻨﺘﻤﻲ
.65
إﻟﻴﻪ ،واﻟﻤﻌﺎﻧﻲ اﻟﺘﻲ ﻳﺒﺜﻬﺎ ﻓﻲ اﻟﻤﺨﺎﻃﺒﻴﻦ ﺑﻪ
وﺗﺠﺪر اﻹﺷﺎرة إﻟﻰ أن ﻫﺬه اﻟﺨﻄﻮات اﻟﻤﻨﻬﺠﻴﺔ ﻣﺘﺪاﺧﻠﺔ ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ ،وﻗﺪ ﻻ ﺗﺒﺪو أﺛﻨﺎء اﻟﺘﻄﺒﻴﻖ ﺑﻬﺬا
اﻟﻮﺿﻮح واﻟﺘﺮﺗﻴﺐ.

اﻟﻤﺒﺤﺚ اﻟﺮاﺑﻊ :اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ :ﺗﻄﺒﻴﻘﺎ ﻋﻠﻰ ﺳﻮرة اﻟﺸﻤﺲ
اﺳﺘﻌﺮﺿﻨﺎ ﻓﻲ اﻟﻤﺒﺎﺣﺚ اﻟﺴﺎﺑﻘﺔ ﻣﻔﻬﻮم اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،وأﻫﻤﻴﺔ واﻟﺨﻄﻮات اﻟﻤﻨﻬﺠﻴﺔ ﻓﻲ ﺗﻄﺒﻴﻘﻬﺎ ﻋﻠﻰ
اﻟﻘﺮآن اﻟﻜﺮﻳﻢ؛ ﺑﻬﺪف اﻟﻜﺸﻒ ﻋﻦ إﺣﻜﺎﻣﻪ وﺗﻤﺎﺳﻚ ﺑﻨﺎﺋﻪ اﻟﻨﺼﻲ واﻟﺪﻻﻟﻲ؛ أﻣﺎ ﻫﺬا اﻟﻤﺒﺤﺚ ﻓﻨﺨﺼﺼﻪ
ﻟﺘﻘﺪﻳﻢ ﻧﻤﻮذج ﺗﻄﺒﻴﻘﻲ ﻟﻤﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ اﻧﻄﻼﻗﺎ ﻣﻦ ﺳﻮرة اﻟﺸﻤﺲ،
وﻗﺪ اﺧﺘﺮﻧﺎ ﻫﺬه اﻟﺴﻮرة ﻷﻧﻬﺎ -ﻓﻲ اﻋﺘﻘﺎدﻧﺎ -ﺗﻔﻲ ﺑﻐﺮض ﺗﻘﺪﻳﻢ ﻣﻌﻈﻢ اﻟﻤﺒﺎدئ اﻟﺘﻲ ﺗﻘﻮم ﻋﻠﻴﻬﺎ ﻣﻘﺎرﺑﺔ
وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ.
 64ﻛﻮﻳﺒﺮس ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة ،ص .26
 65روﻻن ﻣﻴﻨﻴﻪ ]وآﺧﺮون[ ﻃﺮﻳﻘﺔ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ واﻟﺘﻔﺴﻴﺮ ص 128
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ﻟﻘﺪ اﺗﺴﻤﺖ أﻏﻠﺐ اﻟﺪراﺳﺎت اﻟﺘﺮاﺛﻴﺔ اﻟﺘﻲ دارت ﺣﻮل ﻧﻈﻢ اﻟﻘﺮآن ،واﻟﻤﻨﺎﺳﺒﺔ اﻟﺘﺮﻛﻴﺒﻴﺔ ﺑﻴﻦ أﺟﺰاﺋﻪ،
ﺑﻤﻔﺎرﻗﺔ ﻻﻓﺘﺔ ﺗﻤﺜﻠﺖ ﻓﻲ ﻛﻮن ﻛﺜﻴﺮ ﻣﻨﻬﺎ ﻻ ﻳﻘﺪم ﺗﻄﺒﻴﻘﺎت ﻋﻤﻠﻴﺔ ﻣﻮﺳﻌﺔ ،وذﻟﻚ ﻷن أﺻﺤﺎﺑﻬﺎ رﺑﻤﺎ اﻋﺘﺒﺮوا
أن ﺗﻄﺒﻴﻖ ﻫﺬه اﻟﻨﻈﺮﻳﺎت ﻳﺘﺼﻞ ﺑﻌﻤﻞ اﻟﻤﻔﺴﺮ ،وﻣﻦ ﻫﻨﺎ وﺟﺪﻧﺎ ﻫﺬه اﻟﺪراﺳﺎت ﻏﺎﻟ ًﺒﺎ ﻣﺎ ﺗﻜﺘﻔﻲ ﺑﺈﻳﺮاد ﺑﻌﺾ
اﻷﻣﺜﻠﺔ اﻟﺘﻲ ﺗﺸﺮح اﻟﻘﺎﻋﺪة ﻣﻦ دون ﺗﻄﺒﻴﻖ ﻋﻤﻠﻲ ﻣﻮﺳﻊ ﻋﻠﻰ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.
وﻣﺎ ﻳﻤﻴﺰ ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ ﻛﻮﻳﺒﺮس ﻫﻮ أﻧﻪ اﺳﺘﻄﺎع أن
ﻳﻤﺰج ﺑﻴﻦ اﻟﺘﻨﻈﻴﺮ واﻟﺘﻄﺒﻴﻖ ،ﻓﻘﺪم ﻧﻤﺎذج ﺗﻄﺒﻴﻘﻴﺔ ﻋﺪﻳﺪة ﻟﻬﺬه اﻟﻤﻘﺎرﺑﺔ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.
ﺳﻨﻘﻮم ﺑﻌﺮض اﻟﺨﻄﻮات اﻹﺟﺮاﺋﻴﺔ ﻟﻠﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻦ ﺧﻼل دراﺳﺔ ﺑﻨﻴﺔ ﺳﻮرة اﻟﺸﻤﺲ ،وﺗﺤﺪﻳﺪ
اﻟﻤﺆﺷﺮات اﻟﻨﺼﻴﺔ اﻟﺘﻲ ﺗﺪل ﻋﻠﻰ ﺗﻤﺎﺳﻜﻬﺎ واﻧﺴﺠﺎم ﺑﻨﻴﺘﻬﺎ ﻋﻠﻰ اﻟﻨﺤﻮ اﻵﺗﻲ:
اﻟﻨﺺ
ّ
اﻟﺴ َﻤﺎ ِء َو َﻣﺎ ﺑَ َﻨﺎ َﻫﺎ
َواﻟﺸﱠ ْﻤ ِﺲ َوﺿُ َﺤﺎ َﻫﺎ )َ (1واﻟْ َﻘ َﻤ ِﺮ إِذَا ﺗ ََﻼ َﻫﺎ )َ (2واﻟ ﱠﻨ َﻬﺎ ِر إِذَا َﺟ ﱠﻼ َﻫﺎ )َ (3واﻟﻠﱠﻴْﻞِ إِذَا ﻳَﻐْﺸَ ﺎ َﻫﺎ )َ (4و ﱠ
)َ (5و ْاﻷَ ْر ِض َو َﻣﺎ ﻃَ َﺤﺎ َﻫﺎ )َ (6وﻧَﻔ ٍْﺲ َو َﻣﺎ َﺳ ﱠﻮا َﻫﺎ ) (7ﻓَﺄَﻟْ َﻬ َﻤ َﻬﺎ ﻓُ ُﺠﻮ َر َﻫﺎ َوﺗَ ْﻘ َﻮا َﻫﺎ ) (8ﻗَ ْﺪ أَﻓْﻠ ََﺢ َﻣ ْﻦ َزﻛﱠﺎ َﻫﺎ )(9
َﺎب َﻣ ْﻦ َد ﱠﺳﺎ َﻫﺎ ) (10ﻛَ ﱠﺬﺑَ ْﺖ ﺛ َ ُﻤﻮ ُد ِﺑﻄَ ْﻐ َﻮا َﻫﺎ ) (11إِ ِذ اﻧْﺒَ َﻌﺚَ أَﺷْ ﻘَﺎ َﻫﺎ ) (12ﻓَﻘ ََﺎل ﻟَ ُﻬ ْﻢ َر ُﺳ ُ
ﻮل اﻟﻠﱠ ِﻪ ﻧَﺎﻗَ َﺔ
َوﻗَ ْﺪ ﺧ َ
اﻟﻠﱠ ِﻪ َو ُﺳ ْﻘ َﻴﺎ َﻫﺎ ) (13ﻓَ َﻜ ﱠﺬﺑُﻮ ُه ﻓَ َﻌ َﻘ ُﺮو َﻫﺎ ﻓَ َﺪ ْﻣ َﺪ َم َﻋﻠَ ْﻴ ِﻬ ْﻢ َرﺑﱡ ُﻬ ْﻢ ِﺑ َﺬﻧْ ِﺒ ِﻬ ْﻢ ﻓ ََﺴ ﱠﻮا َﻫﺎ )َ (14وﻻَ ﻳَﺨ ُ
َﺎف ُﻋ ْﻘ َﺒﺎ َﻫﺎ )(15
اﻟﻨﻈﻢ:
ﺗﻨﻘﺴﻢ ﺳﻮرة اﻟﺴﻤﺶ إﻟﻰ ﺛﻼث وﺣﺪات دﻻﻟﻴّﺔ ﻣﺮﺗﺒﺔ ﻋﻠﻰ ﻫﻴﺌﺔ اﻟﻨﻈﻢ اﻟﻤﺤﻮري )أ/ب/أ’(  .ﻓﺎﻷوﻟﻰ
)اﻵﻳﺎت (8-1:أﻗﺴﺎم ﺑﺂﻳﺎت اﻟﻠﻪ ﻓﻲ اﻵﻓﺎق ،وﻓﻲ اﻟﻨﻔﺲ اﻟﺒﺸﺮﻳﺔ .واﻟﺜﺎﻧﻴﺔ )اﻵﻳﺎت (10-9:اﻟﻤﻮﺿﻮع اﻟﻤﻘﺴﻢ
ﻋﻠﻴﻪ؛ وﻫﻮ ﻓﻼح ﻣﻦ زﻛﻰ ﻧﻔﺴﻪ ﺑﺎﻟﺘﻘﻮى ،وﺧﺴﺮان ﻣﻦ دﺳﺎﻫﺎ ﺑﺎﻟﻔﺠﻮر .و أ ّﻣﺎ اﻟﺜﺎﻟﺜﺔ )اﻵﻳﺎت (15-11:ﻓﺘﻘﺪم
ﺛﻤﻮد ﻗﻮم ﺻﺎﻟﺢ ﻣﺜﺎﻻ ﺗﺎرﻳﺨﻴﺎ ﻋﻠﻰ ﺗﺪﺳﻴﺔ اﻟﻨﻔﺲ ﺑﺎﻟﻄﻐﻴﺎن واﻟﻔﺠﻮر.
ﺳﻨﻘﻮم ﺑﺎﻟﺘﺪرج اﻟﻌﻤﻠﻲ ﻓﻲ ﺗﺤﻠﻴﻞ ﻫﺬه اﻟﻮﺣﺪات اﻟﺪﻻﻟﻴﺔ اﻟﺜﻼﺛﺔ ،وﻧﺒﻴﻦ ﻣﺆﺷﺮات اﻟﻨﻈﻢ اﻟﺘﻲ
ﺗﺠﻤﻌﻬﺎ -اﺑﺘﺪا ًء ﻣﻦ اﻟﻤﺴﺘﻮﻳﺎت اﻟﺪﻧﻴﺎ)اﻟﻤﻔﺼﻞ ،اﻟﻔﺮع ،اﻟﺠﺰء( ،وﺻﻮﻻ إﻟﻰ اﻟﻤﺴﺘﻮﻳﺎت اﻟﻌﻠﻴﺎ )اﻟﻤﻘﻄﻊ وﻫﻮ
ﻫﻨﺎ ﺳﻮرة اﻟﺸﻤﺲ ﺑﺮﻣﺘﻬﺎ(  -ﺣﺴﺐ اﻟﺨﻄﻮات اﻹﺟﺮاﺋﻴﺔ اﻟﻤﺘﺒﻌﺔ ﻓﻲ ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر
اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ ﻛﻮﻳﺒﺮس.
66

أ -اﻟﻮﺣﺪة اﻷوﻟﻰ )(8-1

ﺗﺤﺘﻮي اﻟﻮﺣﺪة اﻷوﻟﻰ ﻣﻦ ﻫﺬه اﻟﺴﻮرة اﻟﻜﺮﻳﻤﺔ ﻋﻠﻰ ﻗﺴﻤﻴﻦ 4-1) :و(8-5
 -1ﻣﺴﺘﻮى اﻟﻤﻔﺎﺻﻞ
ﺗﺘﻤﺜّﻞ أ ّوﻟﻰ ﻣﺮاﺣﻞ دراﺳﺔ وﺣﺪة اﻟﺴﻮرة ﻓﻲ ﺗﻘﺴﻴﻢ ﻧﺼﻮﺻﻬﺎ إﻟﻰ ﻣﻔﺎﺻﻞ .وﻏﺎﻟﺒﺎ ﻣﺎ ﻳﻮاﻓﻖ اﻟﻤﻔﺼﻞ ،ﺟﻤﻠﺔ
ﻓﻌﻠﻴﺔ أو اﺳﻤﻴﺔ.
See Michel Cuypers, A Qur’anic Apocalypse: A Reading of the Thirty-three Last Surahs of the

66

Qur’an, Jerry Ryan (trans.) (Bristol, CT: Lockwood Press, 2018),145
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اﻟﺘﻴﺒﻮﻏﺮاﻓﻴﺎ
ﻛﻞ
ﺣﺴﺐ اﻟﻄﺮﻳﻘﺔ اﻟﻤﺘﺒﻌﺔ ﻓﻲ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ﻟﺒﻨﻴﺔ اﻟﺴﻮرة ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﻴﺔ اﻟﺴﺎﻣﻴﺔ ﻳﻌﺮض ّ
ﻛﻞ ﻣﻔﺼﻞ
ﻣﻔﺼﻞ أو ﻛﻞ ﺟﻤﻠﺔ ﻓﻲ ﺳﻄﺮ .وﻋﻨﺪﻣﺎ ﺗﺤﺘﻮي اﻵﻳﺔ اﻟﻮاﺣﺪة ﻋﻠﻰ أﻛﺜﺮ ﻣﻦ ﻣﻔﺼﻞ واﺣﺪ ﻳﺴﺒﻖ ّ
ﺣﺮف ]أ[ أو ]ب[ أو ]ج[ وﺗُﻜﺘَﺐ أرﻗﺎم اﻵﻳﺎت ﻓﻲ ﺑﺪاﻳﺔ اﻟﺴﻄﺮ .67ﻋﻠﻰ ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﺗﻜﺘﺐ اﻟﻮﺣﺪة اﻷوﻟﻰ
ﻣﻦ ﻫﺬه اﻟﺴﻮرة ﻋﻠﻰ ﻫﻴﺌﺔ ﻣﻔﺎﺻﻞ ﻋﻠﻰ اﻟﻨﺤﻮ اﻵﺗﻲ:
 َواﻟﺸﱠ ْﻤ ِﺲ َوﺿُ َﺤﺎ َﻫﺎ)(1
ِ
 َواﻟْ َﻘ َﻤ ِﺮ إذَا ﺗ ََﻼ َﻫﺎ)(2
ِ
ِ
= َواﻟ ﱠﻨ َﻬﺎر إذَا َﺟ ﱠﻼ َﻫﺎ
)(3
= َواﻟﻠﱠ ْﻴﻞِ إِذَا ﻳَﻐْﺸَ ﺎ َﻫﺎ
)(4
اﻟﺴ َﻤﺎ ِء َو َﻣﺎ ﺑَ َﻨﺎ َﻫﺎ
)(5
َ +و ﱠ
َ +و ْاﻷَ ْر ِض َو َﻣﺎ ﻃَ َﺤﺎ َﻫﺎ
)(6
َ :وﻧَﻔ ٍْﺲ َو َﻣﺎ َﺳ ﱠﻮا َﻫﺎ
)(7
َ
 :ﻓَﺄﻟْ َﻬ َﻤ َﻬﺎ ﻓُ ُﺠﻮ َر َﻫﺎ َوﺗ َ ْﻘ َﻮا َﻫﺎ
)(8

ﺗﺴﻬﻢ إﻋﺎدة اﻟﻜﺘﺎﺑﺔ ﻫﺬه ﻓﻲ اﻟﻮﺻﻮل إﻟﻰ اﻟﻤﺴﺘﻮى اﻷول ﻣﻦ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ،وﻫﻮ ﻣﺴﺘﻮى
اﻟﻤﻔﺎﺻﻞ ،وﻓﻲ رﺻﺪ وﺗﺤﺪﻳﺪ ﻣﺆﺷﺮات اﻟﺘﺮاﺑﻂ اﻟﺘﻲ ﺗﺘﻤﺜﻞ ﻓﻲ ﻋﻼﻗﺎت اﻟﺘﻄﺎﺑﻖ واﻟﺘﻀﺎد واﻟﺘﺮادف
وﻏﻴﺮﻫﺎ ﻣﻦ اﻟﻌﻼﻗﺎت ،ﻋﻠﻰ ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﻧﻼﺣﻆ ﻫﻨﺎ اﻟﺘﻘﺎﺑﻞ ﺑﻴﻦ اﻟﺸﻤﺲ واﻟﻘﻤﺮ ،واﻟﻨﻬﺎر واﻟﻠﻴﻞ،
واﻟﺴﻤﺎء واﻷرض ،واﻟﺘﻘﻮى واﻟﻔﺠﻮر ،وﻫﺬا اﻟﺘﻘﺎﺑﻞ أو اﻟﺜﻨﺎﺋﻴﺔ ﺳﻤﺔ ﻣﻦ ﺳﻤﺎت اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ،إﺿﺎﻓﺔ
إﻟﻰ ذﻟﻚ ﻳﺴﻬﻢ ﺗﺸﺎﺑﻪ اﻟﻔﻮاﺻﻞ واﻧﺘﻬﺎؤﻫﺎ ﻛﻠﻬﺎ ﺑﺤﺮف اﻟﻬﺎء ﻓﻲ ﺗﻤﺘﻴﻦ اﻷواﺻﺮ اﻟﻨﺼﻴﺔ ﺑﻴﻦ اﻵﻳﺎت
اﻟﻤﺬﻛﻮرة.

 -2ﻣﺴﺘﻮى اﻟﻔﺮوع
اﻟﺘﻴﺒﻮﻏﺮاﻓﻴﺎ
ﻳﺘﻀﻤﻦ اﻟﻔﺮع ﻋﺎدة ﻣﻔﺼﻼ واﺣﺪا ،أو اﺛﻨﻴﻦ ،أو ﺛﻼﺛﺔ .وﻳﻜﺘﺐ ﻛﻞ ﻣﻔﺼﻞ ﻋﻞ ﺳﻄﺮ ﻣﺴﺒﻮق ﺑﻌﻼﻣﺔ
ﺗﻴﺒﻮﻏﺮاﻓ ّﻴﺔ ﻣﺜﻞ – */::/=/+/وﻳﻘﺘﺼﺮ دور ﻫﺬه اﻟﻌﻼﻣﺎت ﻋﻠﻰ اﻹﺷﺎرة إﻟﻰ اﻟﻤﻨﺎﺳﺒﺎت ﺑﻴﻦ اﻟﻤﻔﺎﺻﻞ .وﺗﺮص
اﻟﻨﺺ ،ﻳﺠﺐ ﺟﻌﻞ اﻟﺒﻴﺎض ﺳﺎﺑﻘّﺎ وﻻﺣﻘّﺎ ﻟﻪ .وﻳﻬﺪف
ﺑﺪاﻳﺎت اﻟﻤﻔﺎﺻﻞ رأﺳﻴﺎ ،وﺣﺘﻰ ﻧﻤﻴﺰ اﻟﻔﺮع ﻋﻦ ﺑﻘﻴّﺔ ّ
اﺳﺘﺨﺪام وﺳﺎﺋﻞ اﻟﻄﺒﺎﻋﺔ ﻓﻲ ﻣﺨﺘﻠﻒ ﻣﺴﺘﻮﻳﺎت اﻟﻨﺺ إﻟﻰ ﺟﻌﻞ اﻟﺸﻜﻞ اﻟﻄﺒﺎﻋﻲ ﻳﺨﺪم اﻟﺒﻨﻴﺔ اﻟﺒﻼﻏﻴﺔ
ﻟﻠﻨﺺ.
ﺑﻌﺪ اﻟﻤﺴﺘﻮى اﻷول اﻟﻤﺘﻤﺜﻞ ﻓﻲ ﻛﺘﺎﺑﺔ اﻟﻤﻔﺎﺻﻞ ،ﻳﺒﺪأ اﻟﻤﺴﺘﻮى اﻟﺜﺎﻧﻲ وﻫﻮ ﻣﺴﺘﻮى اﻟﻔﺮوع ،ﻋﻠﻰ
ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﻧﻼﺣﻆ أن اﻟﻘﺴﻢ اﻷول ﻣﻦ اﻟﻮﺣﺪة اﻷوﻟﻰ ﻣﻦ ﻫﺬه اﻟﺴﻮرة ﻣﻜﻮن ﻣﻦ ﻓﺮﻋﻴﻦ ﺛﻨﺎﺋﻴﻲ اﻟﻤﻔﺎﺻﻞ،
اﻟﻔﺮع اﻷول ) (2-1واﻟﺜﺎﻧﻲ ) (4-3ﻳﺘﻘﺎﺑﻞ اﻟﻤﻘﺴﻢ ﺑﻪ ﻓﻲ ﻛﻞ ﻣﻨﻬﻤﺎ وﻳﺮﺑﻂ ﺣﺮف إذا ﺑﻴﻨﻬﻤﺎ.68
 67ﺣﻮل ﻃﺮﻳﻘﺔ ﻛﺘﺎﺑﺔ ﻣﺴﺘﻮﻳﺎت اﻟﻨﺺ اﻟﻤﺨﺘﻠﻔﺔ )اﻟﻤﻔﺎﺻﻞ واﻟﻔﺮوع واﻷﻗﺴﺎم واﻷﺟﺰاء واﻟﻤﻘﺎﻃﻊ إﻟﺦ (..اﻧﻈﺮ :ﻓﻲ ﻧﻈﻢ
اﻟﻘﺮآن ص .192‒176
68
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]أ[ َواﻟﺸﱠ ْﻤ ِﺲ َوﺿُ َﺤﺎ َﻫﺎ
]ب[ َواﻟْ َﻘ َﻤ ِﺮ إِذَا ﺗ ََﻼ َﻫﺎ
]ج[ َواﻟ ﱠﻨ َﻬﺎ ِر إِذَا َﺟ ﱠﻼ َﻫﺎ
]د[ َواﻟﻠﱠ ْﻴﻞِ إِذَا ﻳَﻐْﺸَ ﺎ َﻫﺎ

–
)(1
)(2
=
)(3
=
)(4
 -3ﻣﺴﺘﻮى اﻷﻗﺴﺎم
ﺗﺸﻜﻞ اﻵﻳﺎت ) (8-5اﻟﻘﺴﻢ اﻟﺜﺎﻧﻲ ﻣﻦ ﻫﺬه اﻟﻮﺣﺪة.
اﻟﺘﻴﺒﻮﻏﺮاﻓﻴﺎ
وﻟﻺﺷﺎرة إﻟﻰ اﻟﻘﺴﻢ ﻳﺴﺒﻖ ﺧ ﱞﻂ ﻋﻠﻮي اﻟﻤﻔﺼﻞ اﻟﻄﺮﻓﻲ اﻷ ّول وﻳﻠﻲ ﺧ ﱞﻂ ﺳﻔﻠﻲ اﻟﻤﻔﺼﻞ اﻟﻄﺮﻓﻲ
ﺑﻴﺎض اﻷﻓﺮع اﻟﻤﻜ ّﻮﻧﺔ ﻟﻠﻘﺴﻢ.
اﻷﺧﻴﺮ ،ﺑﻴﻨﻤﺎ ﻳﻔﺼﻞ ٌ
ـــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــ
اﻟﺴ َﻤﺎ ِء َو َﻣﺎ ﺑَ َﻨﺎ َﻫﺎ
+
)(5
]أ[ َو ﱠ
]ب[ َواﻷْ َ ْر ِض َو َﻣﺎ ﻃَ َﺤﺎ َﻫﺎ
+
)(6
]ج[ َوﻧَﻔ ٍْﺲ َو َﻣﺎ َﺳ ﱠﻮا َﻫﺎ
*
)(7
]د[ ﻓَﺄَﻟْ َﻬ َﻤ َﻬﺎ ﻓُ ُﺠﻮ َر َﻫﺎ َوﺗَ ْﻘ َﻮا َﻫﺎ
*
)(8
ـــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــ
ﺗﻘﻮم ﺑﻴﻨﺔ اﻟﻔﺮع اﻷول ) (6-5ﻋﻠﻰ اﻟﺜﻨﺎﺋﻴﺔ ﻣﻦ ﺧﻼل اﻟﻤﻘﺎﺑﻠﺔ ﺑﻴﻦ اﻟﺴﻤﺎء واﻻرض ،وﺗﺘﻤﺜﻞ اﻟﺼﻠﺔ ﺑﻴﻦ
اﻟﻔﺮع اﻟﺜﺎﻧﻲ وﻣﺎ ﻗﺒﻠﻪ ﻓﻲ ﻟﻔﻆ وﻣﺎ ،اﻟﺬي ﻳﺘﻜﺮر ﻓﻲ اﻵﻳﺎت.7-5 :
وﻳﺨﺘﻠﻒ اﻟﻘﺴﻢ ﻓﻲ اﻟﻔﺮع اﻷﺧﻴﺮ ﻋﻦ أﻗﺴﺎم اﻟﺴﻮرة اﻟﻤﺎﺿﻴﺔ إذ ﻛﺎﻧﺖ ﻛﻠﻬﺎ ﻣﺮﺗﺒﻄﺔ ﺑﺎﻟﻄﺒﻴﻌﺔ أﻣﺎ ﻓﻲ
اﻵﻳﺔ اﻟﺴﺎﺑﻌﺔ ﻓﺠﺎء اﻟﻘﺴﻢ ﺑﺘﺴﻮﻳﺔ اﻟﻨﻔﺲ اﻟﺒﺸﺮﻳﺔ  ،69وﻣﻨﺤﻬﺎ اﻟﻘﺪرة ﻋﻠﻰ اﻟﺘﻤﻴﻴﺰ ﺑﻴﻦ اﻟﺘﻘﻮى واﻟﻔﺠﻮر.
 -4ﻣﺴﺘﻮى اﻷﺟﺰاء
ﺑﻨﺎء ﻋﻠﻰ اﻟﺘﺤﻠﻴﻞ اﻟﻨﺼﻲ اﻟﺴﺎﺑﻖ ﻳﺘﻀﺢ أن اﻟﻮﺣﺪة اﻷوﻟﻰ ﻣﻦ ﺳﻮرة اﻟﺸﻤﺲ ﻣﻜﻮﻧﺔ ﻣﻦ ﻗﺴﻤﻴﻦ ﻋﻠﻰ اﻟﻨﺤﻮ
اﻵﺗﻲ:
اﻟﺘﻴﺒﻮﻏﺮاﻓﻴﺎ
ﻳﺘ ّﻢ ﺗﺄﻃﻴﺮ اﻟﺠﺰء ﺑﺨﻄّﻴﻦ )ﻋﻠﻮي وﺳﻔﻠﻲ( ﻋﻠﻰ ﻏﺮار اﻟﻘﺴﻢ .وﻳﻔﺼﻞ ﺧ ﱞﻂ ﻣﺘﻘﻄﻊ ﺑﻴﻦ اﻷﻗﺴﺎم.
]أ[ َواﻟﺸﱠ ْﻤ ِﺲ َوﺿُ َﺤﺎ َﻫﺎ
)– (1
ِ
ْ
]ب[ َواﻟ َﻘ َﻤ ِﺮ إذَا ﺗ ََﻼ َﻫﺎ
)- (2
]ج[ َواﻟ ﱠﻨ َﻬﺎ ِر إِذَا َﺟ ﱠﻼ َﻫﺎ
)= (3
]د[ َواﻟﻠﱠ ْﻴﻞِ إِذَا ﻳَﻐْﺸَ ﺎ َﻫﺎ
)= (4
.............................................................
اﻟﺴ َﻤﺎ ِء َو َﻣﺎ ﺑَ َﻨﺎ َﻫﺎ
)+ (5
]أ[ َو ﱠ
َ
ِ
َ
]ب[ َواﻷْ ْرض َو َﻣﺎ ﻃ َﺤﺎ َﻫﺎ
)+ (6
Ibid.,145
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)* (7
)* (8

]ج[ َوﻧَﻔ ٍْﺲ َو َﻣﺎ َﺳ ﱠﻮا َﻫﺎ
]د[ ﻓَﺄَﻟْ َﻬ َﻤ َﻬﺎ ﻓُ ُﺠﻮ َر َﻫﺎ َوﺗ َ ْﻘ َﻮا َﻫﺎ

ب -اﻟﻮﺣﺪة اﻟﺜﺎﻧﻴﺔ )(10-9

]أ[ ﻗَ ْﺪ أَﻓْﻠ ََﺢ َﻣ ْﻦ َزﻛﱠﺎ َﻫﺎ
)– (9
َﺎب َﻣ ْﻦ َد ﱠﺳﺎ َﻫﺎ
)- (10
]ب[ َوﻗَ ْﺪ ﺧ َ
ﻫﺎﺗﺎن اﻵﻳﺘﺎن ﻫﻤﺎ ﻣﺤﻮر اﻟﺴﻮرة اﻟﻤﻘﺴﻢ ﻋﻠﻴﻪ ﺑﺎﻷﻗﺴﺎم اﻟﺴﺎﺑﻘﺔ ،وﺗﻘﻮم اﻟﻌﻼﻗﺔ ﺑﻴﻦ ﻣﻔﺼﻠﻴﻪ ﻋﻠﻰ
اﻟﺘﻘﺎﺑﻞ ﺑﻴﻦ أﻓﻠﺢ وﺧﺎب وزﻛﻰ ودﺳﯩﻰ ،وﻣﺤﻮر اﻟﻨﺺ – ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ -ﻫﻮ اﻟﻤﻔﺘﺎح ﻟﺘﺄوﻳﻞ
ﻳﺤﺘﻞ ﻣﺮﻛﺰه .وﻏﺎﻟ ًﺒﺎ ﻣﺎ ﻳﺮد ﻣﺤﻮر اﻟﻨﺺ ﻓﻲ ﺻﻴﻐﺔ ﺳﺆال أو ﺣﻜﻢ أو ﺷﺎﻫﺪ أو َﻣﺜَﻞ ﻳﺪﻋﻮ
اﻟﻨﺺ اﻟﺬي ّ
ﻣﺠﻤﻞ ّ
70
إﻟﻰ اﻟﺘﻔﻜّﺮ واﻟﺘﺄﻣﻞ ،أو ﻟﺘﻘﺮﻳﺮ ﻣﺒﺪأ أﺧﻼﻗﻲ ﻛﻤﺎ ﻫﻮ اﻟﺨﺎل ﻓﻲ ﻣﺤﻮر ﻫﺬه اﻟﺴﻮرة  ،اﻟﺬي ﻳﺮﺑﻂ اﻟﻔﻮز
واﻟﻔﻼح ﺑﺎﻟﺘﺰﻛﻴﺔ ،واﻟﺨﻴﺒﺔ واﻟﺨﺴﺮان ﺑﺘﺪﺳﻴﺔ اﻟﻨﻔﺲ ﺑﺎﻵﺛﺎم واﻟﻤﻌﺎﺻﻲ.

ج -اﻟﻮﺣﺪة اﻟﺜﺎﻟﺜﺔ )(15-11

ﺗﺤﺘﻮى ﻫﺬه اﻟﻮﺣﺪة ﻋﻠﻰ ﺟﺰأﻳﻦ :اﻷول ﻣﻨﻬﻤﺎ ﻣﺮﺗﺐ ﻋﻠﻰ ﻫﻴﺌﺔ اﻟﻨﻈﻢ اﻟﻤﺤﻮري )أ.ب.أ’( ﻳﺘﺤﺪث ﻋﻦ
ﺗﻜﺬﻳﺐ ﺛﻤﻮد ﻟﺮﺳﻮﻟﻬﻢ ،واﻧﺘﺪاب أﺷﻘﺎﻫﻢ ﻟﻌﻘﺮ اﻟﻨﺎﻗﺔ اﻟﻤﻌﺠﺰة ،واﻟﺜﺎﻧﻲ ﻋﻦ ﻋﻘﺎب اﻟﻠﻪ ﻟﻬﻢ ﺑﻤﺎ ارﺗﻜﺒﻮه ﻣﻦ
اﻟﻄﻐﻴﺎن وﻣﺎ اﻗﺘﺮﻓﻮه ﻣﻦ اﻵﺛﺎم.
ـــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــ
ﻛَ ﱠﺬﺑَ ْﺖ ﺛ َ ُﻤﻮ ُد ِﺑﻄَ ْﻐ َﻮا َﻫﺎ
=
)(11
إِ ِذ اﻧْ َﺒ َﻌﺚَ
أَﺷْ ﻘَﺎ َﻫﺎ
=
)(12
]أ[ ﻓَﻘ ََﺎل ﻟَ ُﻬ ْﻢ َر ُﺳ ُ
ﻮل اﻟﻠﱠ ِﻪ
+
)(13
]ب[ ﻧَﺎﻗَ َﺔ اﻟﻠﱠ ِﻪ َو ُﺳ ْﻘ َﻴﺎ َﻫﺎ
+
)] (14أ[  -ﻓَ َﻜ ﱠﺬﺑُﻮ ُه
]ب[  -ﻓَ َﻌ َﻘ ُﺮو َﻫﺎ
..................................................................................
ِﺑ َﺬﻧْ ِﺒ ِﻬ ْﻢ
َرﺑﱡ ُﻬ ْﻢ
َﻋﻠَ ْﻴ ِﻬ ْﻢ
]ج[ ﻓَ َﺪ ْﻣ َﺪ َم
]د[ ﻓ ََﺴ ﱠﻮا َﻫﺎ
)َ (15وﻻَ ﻳَﺨ ُ
َﺎف ُﻋ ْﻘﺒَﺎ َﻫﺎ
ـــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــــ
ﺗﺘﻤﺜﻞ اﻟﻤﺆﺷﺮات اﻟﻨﺼﻴﺔ اﻟﺘﻲ ﺗﺼﻞ ﺑﻴﻦ أﺟﺰاء ﻫﺬه اﻟﻮﺣﺪة ﻓﻲ ﻟﻔﻆ اﻟﺘﻜﺬﻳﺐ اﻟﺬي ﻳﺮد ﻓﻲ اﻟﻔﺮع
اﻷول واﻟﺜﺎﻟﺚ )11و14أ(.
وﻓﻲ وﺳﻂ اﻟﺒﻨﻴﺔ ) (13ﺗﺄﺗﻲ اﻹﺷﺎرة إﻟﻰ ﺗﺤﺬﻳﺮ ﺻﺎﻟﺢ ﻟﻘﻮﻣﻪ ﻣﻦ اﻟﺘﻌﺮض ﺑﺴﻮء ﻟﻨﺎﻗﺔ اﻟﻠﻪ أو ﻣﻨﻌﻬﺎ
ﻣﻦ ﺷﺮﺑﻬﺎ ﻓﻲ ﻳﻮﻣﻬﺎ.
Ibid.,145
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وﻳﺼﻞ ﻟﻔﻆ اﻟﺠﻼﻟﺔ )اﻟﻠﻪ( اﻟﺬي ﻳﺘﻜﺮر ﻓﻲ اﻟﺠﺰء اﻷول ﻣﻦ ﻫﺬه اﻟﻮﺣﺪة )13أ وب( ،وﻟﻔﻆ رﺑﻬﻢ ﻓﻲ
اﻟﺠﺰء اﻟﺜﺎﻧﻲ )14ج( ﺑﻴﻦ ﺟﺰأي اﻟﻮﺣﺪة اﻟﺜﺎﻧﻲ واﻟﺜﺎﻟﺚ؛ وﻳﻌﺮف ﻫﺬا اﻟﻨﻮع ﻣﻦ اﻟﻤﺆﺷﺮات اﻟﻨﺼﻴﺔ ﺑﻘﺎﻋﺪة
اﻻﻧﺘﻘﺎل ﻣﻦ اﻟﻤﺮﻛﺰ إﻟﻰ اﻷﻃﺮاف وﺗﻌﻨﻲ ﻇﻬﻮر ﻣﻮﺿﻮع ﻣﻌﻴﻦ ﻓﻲ ﻣﺤﻮر ﺑﻨﻴﺔ ﻧﺼﻴﺔ ،وﻓﻲ أﻃﺮاف ﺑﻨﻴﺔ ﻧﺼﻴﺔ
أﺧﺮى ﻣﻮازﻳﺔ ﻟﻬﺎ ﻟﻤﻨﺎﺳﺒﺔ ﺑﻴﻨﻬﻤﺎ وﻫﻲ اﻟﻘﺎﻋﺪة اﻟﺮاﺑﻌﺔ ﻣﻦ ﻗﻮاﻋﺪ ﻧﻴﻠﺲ ﻟﻮﻧﺪ اﻟﺘﻲ اﻋﺘﻤﺪﻫﺎ ﻛﻮﻳﺒﺮس ﻓﻲ
رﺻﺪ ﻣﺆﺷﺮات اﻟﺘﻤﺎﺳﻚ ﻓﻲ ﺑﻨﻴﺔ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ.71
اﻟﺘﻨﺎص:
ﻓﻲ ﻫﺬه اﻟﺴﻮرة ﻋﻠﻰ ﺳﺒﻴﻞ اﻟﻤﺜﺎل ﻳﺮى ﻛﻮﻳﺒﺮس أن ﻗﺼﺔ ﺛﻤﻮد اﻟﻮاردة ﻓﻲ اﻵﻳﺎت (15-11):ﺗﺤﻴﻞ إﻟﻰ اﻵﻳﺎت
)  ( 31-23ﻣﻦ ﺳﻮرة اﻟﻘﻤﺮ اﻟﺘﻲ ﻳﺮد ﻓﻴﻬﺎ ﻣﺰﻳﺪ ﺗﻔﺼﻴﻞ ﻟﻘﺼﺔ ﺻﺎﻟﺢ ﻣﻊ ﻗﻮﻣﻪ ،وﻋﻘﺮ أﺷﻘﺎﻫﻢ اﻟﻨﺎﻗﺔ وإﻫﻼك
اﻟﻠﻪ ﻟﻬﻢ ، 72واﻵﻳﺎت اﻟﺘﻲ ﻳﺸﻴﺮ إﻟﻴﻬﺎ ﻛﻮﻳﺒﺮس ﻫﻲ ﻗﻮﻟﻪ ﺗﻌﺎﻟﻰ:
ﻛَ ﱠﺬﺑَ ْﺖ ﺛ َ ُﻤﻮ ُد ﺑِﺎﻟ ﱡﻨ ُﺬ ِر ) (23ﻓَﻘَﺎﻟُﻮا أَﺑَﺸَ ًﺮا ِﻣ ﱠﻨﺎ َو ِ
اﺣ ًﺪا ﻧَﺘﱠ ِﺒ ُﻌ ُﻪ إِﻧﱠﺎ إِذًا ﻟَ ِﻔﻲ ﺿَ َﻼ ٍل َو ُﺳ ُﻌ ٍﺮ ) (24أَأُﻟْ ِﻘ َﻲ اﻟ ﱢﺬﻛْ ُﺮ َﻋﻠَ ْﻴ ِﻪ
ﱠاب اﻷْ َ ِﺷ ُﺮ ) (26إِﻧﱠﺎ ُﻣ ْﺮ ِﺳﻠُﻮ اﻟ ﱠﻨﺎﻗَ ِﺔ ِﻓﺘْ َﻨ ًﺔ ﻟَ ُﻬ ْﻢ ﻓَﺎ ْرﺗ َ ِﻘ ْﺒ ُﻬ ْﻢ
ﱠاب أَ ِﺷ ٌﺮ )َ (25ﺳ َﻴ ْﻌﻠَ ُﻤﻮ َن َﻏ ًﺪا َﻣﻦِ اﻟْ َﻜﺬ ُ
ِﻣ ْﻦ ﺑَ ْﻴ ِﻨ َﻨﺎ ﺑَ ْﻞ ُﻫ َﻮ ﻛَﺬ ٌ
َ
ِ
اﺻﻄَ ِﺒ ْﺮ )َ (27وﻧَﺒﱢﺌْ ُﻬ ْﻢ أ ﱠن اﻟْ َﻤﺎ َء ِﻗ ْﺴ َﻤ ٌﺔ ﺑَﻴْ َﻨ ُﻬ ْﻢ ﻛ ﱡُﻞ ِﺷ ْﺮ ٍب ُﻣ ْﺤﺘَﻀَ ٌﺮ ) (28ﻓَ َﻨﺎ َد ْوا َﺻﺎﺣﺒَ ُﻬ ْﻢ ﻓَﺘَ َﻌﺎﻃَﻰ ﻓَ َﻌ َﻘ َﺮ )(29
َو ْ
َ
ِ
ِ
ِ
ِ
ﻓَ َﻜﻴْ َﻒ ﻛَﺎ َن َﻋﺬَاﺑِﻲ َوﻧُ ُﺬ ِر ) (30إﻧﱠﺎ أ ْر َﺳﻠْ َﻨﺎ َﻋﻠَﻴْ ِﻬ ْﻢ َﺻﻴْ َﺤ ًﺔ َواﺣ َﺪ ًة ﻓَﻜَﺎﻧُﻮا ﻛَ َﻬﺸﻴﻢِ اﻟْ ُﻤ ْﺤﺘَﻈ ِﺮ ).(31
 -5ﻣﺴﺘﻮى اﻟﻤﻘﺎﻃﻊ
اﻟﺘﻴﺒﻮﻏﺮاﻓﻴﺎ
ﻋﻠﻰ ﻣﺴﺘﻮى اﻟﻤﻘﻄﻊ ﺗ ُﺤﺎط اﻷﺟﺰاء ﺑﺈﻃﺎر ﻟﻺﺷﺎرة إﻟﻰ أ ّن اﻟﻤﻘﻄﻊ ﻳﻤﺜّﻞ ﻣﺴﺘﻮى أﻋﻠﻰ ،ﻣﺴﺘﻮى
ﻣﺴﺘﻘﻼ ﻣﻦ اﻟﻤﻨﻈﻮ َرﻳﻦ اﻟﺸﻜﻠﻲ واﻟﺪﻻﻟﻲ ﻋﻠﻰ ﺣ ﱟﺪ ﺳﻮاء .ﻳﻤﺜﻞ ﻫﺬا اﻟﻤﺴﺘﻮى ﻫﻨﺎ
ٍّ
ﻛﻼ
اﻟﺘﺮﻛﻴﺒﺎت اﻟﺘﻲ ﺗﻜ ّﻮن ٍّ
ﺳﻮرة اﻟﺸﻤﺲ ﻛﺎﻣﻠﺔ ﻓﻬﻲ ﺑﻤﻨﺰﻟﺔ ﻣﻘﻄﻊ ﻣﻜﻮن ﻣﻦ ﺛﻼﺛﺔ أﺟﺰاء ﻛﻤﺎ ﺳﻴﺘﻀﺢ ﻓﻲ اﻟﻨﻘﻄﺔ اﻟﻤﻮاﻟﻴﺔ.

د -ﻧﻈﻢ ﺳﻮرة اﻟﺸﻤﺲ ﻛﺎﻣﻠﺔ واﻟﺮواﺑﻂ ﺑﻴﻦ أﺟﺰاﺋﻬﺎ:
اﻟﺴ َﻤﺎ ِء َو َﻣﺎ
َواﻟﺸﱠ ْﻤ ِﺲ َوﺿُ َﺤﺎ َﻫﺎ )َ (1واﻟْ َﻘ َﻤ ِﺮ إِذَا ﺗ ََﻼ َﻫﺎ )َ (2واﻟ ﱠﻨ َﻬﺎ ِر إِذَا َﺟ ﱠﻼ َﻫﺎ )َ (3واﻟﻠﱠ ْﻴﻞِ إِذَا ﻳَﻐْﺸَ ﺎ َﻫﺎ )َ (4و ﱠ
ﺑَ َﻨﺎ َﻫﺎ )َ (5واﻷْ َ ْر ِض َو َﻣﺎ ﻃَ َﺤﺎ َﻫﺎ )َ (6وﻧَﻔ ٍْﺲ َو َﻣﺎ َﺳ ﱠﻮا َﻫﺎ ) (7ﻓَﺄَﻟْ َﻬ َﻤ َﻬﺎ ﻓُ ُﺠﻮ َر َﻫﺎ َوﺗ َ ْﻘ َﻮا َﻫﺎ )(8
َﺎب َﻣ ْﻦ َد ﱠﺳﺎ َﻫﺎ )(10
ﻗَ ْﺪ أَﻓْﻠ ََﺢ َﻣ ْﻦ َزﻛﱠﺎ َﻫﺎ )َ (9وﻗَ ْﺪ ﺧ َ
ﻛَ ﱠﺬﺑَ ْﺖ ﺛ َ ُﻤﻮ ُد ِﺑﻄَ ْﻐ َﻮا َﻫﺎ )ِ (11إ ِذ اﻧْ َﺒ َﻌﺚَ أَﺷْ ﻘَﺎ َﻫﺎ ) (12ﻓَﻘ ََﺎل ﻟَ ُﻬ ْﻢ َر ُﺳ ُ
ﻮل اﻟﻠﱠ ِﻪ ﻧَﺎﻗَ َﺔ اﻟﻠﱠ ِﻪ َو ُﺳ ْﻘ َﻴﺎ َﻫﺎ ) (13ﻓَ َﻜ ﱠﺬﺑُﻮ ُه
ﻓَ َﻌ َﻘ ُﺮو َﻫﺎ ﻓَ َﺪ ْﻣ َﺪ َم َﻋﻠَﻴْ ِﻬ ْﻢ َرﺑﱡ ُﻬ ْﻢ ِﺑ َﺬﻧْ ِﺒ ِﻬ ْﻢ ﻓ ََﺴ ﱠﻮا َﻫﺎ )َ (14وﻻَ ﻳَﺨ ُ
َﺎف ُﻋ ْﻘﺒَﺎ َﻫﺎ )(15
ﺑﻌﺪ اﻻﻧﺘﻬﺎء ﻣﻦ دراﺳﺔ اﻟﻌﻼﻗﺎت ﺑﻴﻦ اﻟﻮﺣﺪات اﻟﻨﺼﻴﺔ اﻟﻤﺨﺘﻠﻔﺔ اﻟﺘﻲ ﺗﻜﻮن ﻫﺬه اﻟﺴﻮرة اﻟﻜﺮﻳﻤﺔ،
ﻧﺼﻞ إﻟﻰ ﻣﺴﺘﻮى اﻟﻌﻼﻗﺎت اﻟﻨﺼﻴﺔ اﻟﺘﻲ ﺗﺮﺑﻂ ﺑﻴﻦ أﺟﺰاﺋﻬﺎ اﻟﻤﺨﺘﻠﻔﺔ.
See Cuypers, A Qur’anic Apocalypse, 145.
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ﺗﺘﺸﻜﻞ ﺳﻮرة اﻟﺸﻤﺲ ﻛﻤﺎ ﻗﺪﻣﻨﺎ ﻣﻦ ﻣﻘﻄﻊ ﻣﻦ ﺛﻼﺛﺔ أﺟﺰاء ﻣﺮﺗﺐ ﻋﻠﻰ ﻫﻴﺌﺔ اﻟﻨﻈﻢ اﻟﻤﺤﻮري )
أ/ب/أ’ ،10-9 ،8-1 ،و.(15-11
)ﺳ ﱠﻮا َﻫﺎ( ﺑﻴﻦ اﻟﺠﺰء اﻷول واﻟﺜﺎﻟﺚ ﻣﻦ ﻫﺬه اﻟﺴﻮرة؛ ﻓﻲ اﻵﻳﺔ
ﻛﻠﻤﺔ
ﺗﺼﻞ
اﻟﻨﺼﻴﺔ،
ﻣﻦ ﻧﺎﺣﻴﺔ اﻟﻤﺆﺷﺮات
َ
) (7ﺗﻌﻨﻲ ﻛﻠﻤﺔ ﺳﻮاﻫﺎ :ﺧﻠﻖ ﻓﻴﻬﺎ اﻟﻘﺪرة ﻋﻠﻰ اﻟﺘﻤﻴﻴﺰ ﺑﻴﻦ اﻟﺨﻴﺮ واﻟﺸﺮ  ،وﺑﻴﻦ اﻟﻔﺠﻮر واﻟﺘﻘﻮى ،وﻓﻲ اﻵﻳﺔ
) (14ﺗﻌﻨﻲ ﺳﻮاﻫﺎ أﻫﻠﻜﻬﺎ ودﻣﺮﻫﺎ.
وﺗﻠﺨﺺ اﻵﻳﺘﺎن ) (9و ) (10اﻟﻠﺘﺎن ﺗﻘﻌﺎن ﻓﻲ اﻟﻘﻠﺐ ﻣﻦ ﻫﺬه اﻟﺴﻮرة رﺳﺎﻟﺘﻬﺎ اﻟﺠﻮﻫﺮﻳﺔ اﻟﻤﺘﻤﺜﻠﺔ ﻓﻲ
رﺑﻂ اﻟﻔﻼح واﻟﺼﻼح ﺑﺘﺰﻛﻴﺔ اﻟﻨﻔﺲ ،واﻟﻔﺴﺎد واﻟﻔﺠﻮر ﺑﺘﺪﺳﻴﺘﻬﺎ.
أﻣﺎ اﻟﺠﺰء اﻟﺜﺎﻟﺚ ﻓﻴﻘﺪم ﺗﻜﺬﻳﺐ ﺛﻤﻮد ﻟﺮﺳﻮﻟﻬﻢ وﻃﻐﻴﺎﻧﻬﻢ ،ﻛﻨﻤﻮذ ًﺟﺎ ﺗﺎرﻳﺨﻴًﺎ ﻟﻠﻔﺠﻮر وﺗﺪﺳﻴﺔ اﻟﻨﻔﺲ،
اﻟﻮاردﻳﻦ ﻓﻲ ﻣﺤﻮر اﻟﺴﻮرة.73
ورﺑﻤﺎ ﺗﺠﺪر اﻹﺷﺎرة ﻓﻲ ﻧﻬﺎﻳﺔ ﺗﺤﻠﻴﻞ ﻧﻈﻢ ﺳﻮرة اﻟﺸﻤﺲ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ إﻟﻰ ﺑﻌﺾ
اﻟﻤﻼﺣﻈﺎت اﻟﻤﻬﻤﺔ:
اﻟﻤﻼﺣﻈﺔ اﻷوﻟﻰ :أن اﻟﻘﻴﻤﺔ اﻷﺳﺎﺳﻴﺔ ﻟﻤﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﺗﻜﻤﻦ
ﻓﻲ ﺗﺮﻛﻴﺰ ﻫﺬه اﻟﻤﻘﺎرﺑﺔ ﻋﻠﻰ رﺻﺪ ﻣﻈﺎﻫﺮ اﻟﺘﻤﺎﺳﻚ واﻻﺗﺴﺎق اﻟﻨﺼﻲ واﻻﻧﺴﺠﺎم اﻟﺪﻻﻟﻲ ﺑﻴﻦ أﺟﺰاء اﻟﺴﻮرة
اﻟﻘﺮآﻧﻴﺔ ،ﻛﻞ ذﻟﻚ ﻣﻦ أﺟﻞ ﻏﺮض وﺣﻴﺪ ﻫﻮ ﻓﻬﻢ اﻟﺒﻴﻨﺔ اﻟﺘﺮﻛﻴﺒﻴﺔ اﻟﺘﻲ ﺗﺤﻜﻢ ﻧﻈﺎم أﺟﺰاﺋﻬﺎ اﻟﻨﺼﻴﺔ اﻟﻤﺨﺘﻠﻔﺔ.
اﻟﻤﻼﺣﻈﺔ اﻟﺜﺎﻧﻴﺔ :أن ﻃﺮﻳﻘﺔ اﻟﻌﻤﻞ ﻓﻲ اﻟﺘﺤﻠﻴﻞ اﻟﻨﺼﻲ اﻟﻤﺘﺒﻌﺔ ﻓﻲ ﻫﺬه اﻟﻤﻘﺎرﺑﺔ ﺗﺴﻬﻢ ﺑﺸﻜﻞ
ﻣﻠﺤﻮظ ﻓﻲ »اﻟﺘﺪﺑﺮ اﻟﺒﺼﺮي ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ« ،وﺗﻈﻬﺮ ﺟﺎﻧﺒﺎ ﻣﻦ ﺟﻤﺎل اﻟﺸﻜﻞ اﻟﺒﻨﺎﺋﻲ ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ،وﺗﺆﻛﺪ
ﺑﻄﺮﻳﻘﺔ ﻋﻠﻤﻴﺔ ﻣﺎ ﻫﻮ راﺳﺦ ﻟﺪى اﻟﻤﺴﻠﻤﻴﻦ ﻣﻦ إﺣﻜﺎم ﻧﻈﻢ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،وﺗﻤﺎﺳﻚ ﺑﻨﺎﺋﻪ ﻋﻠﻰ اﻟﻤﺴﺘﻮﻳﻴﻦ
اﻟﻨﺼﻲ واﻟﺪﻻﻟﻲ.
اﻟﻤﻼﺣﻈﺔ اﻟﺜﺎﻟﺜﺔ :أن ﻫﺬه اﻟﻤﻘﺎرﺑﺔ ﺗﺪﺣﺾ اﻟﺪﻋﺎوى اﻻﺳﺘﺸﺮاﻗﻴﺔ اﻟﺘﻲ ﺗﺼﻒ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ
ﺑﺎﻟﺘﻔﻜﻚ واﻓﺘﻘﺎد اﻟﻮﺣﺪة واﻻﻧﺴﺠﺎم ،ﻓﻘﺪ ذﻫﺐ ﻋﻠﻰ ﺳﺒﻴﻞ اﻟﻤﺜﺎل رﻳﺘﺸﺎرد ﺑﻴﻞ  -وﻫﻮ ﻣﻦ اﻟﻤﺴﺘﺸﺮﻗﻴﻦ
اﻟﺬﻳﻦ ﻳﻘﻮﻟﻮن ﺑﺎﻓﺘﻘﺎد اﻟﻨﺺ اﻟﻘﺮآﻧﻲ ﻟﻠﻮﺣﺪة واﻻﻧﺴﺠﺎم وﻣﻦ اﻟﺬﻳﻦ ﻋﻤﺪوا إﻋﺎدة ﺗﺮﺗﻴﺒﻪ -إﻟﻰ أن ﺳﻮرة
اﻟﺸﻤﺲ ﻣﺆﻟﻔﺔ ﻣﻦ ﺟﺰأﻳﻦ :اﻵﻳﺎت ) (10- 1واﻵﻳﺎت ) (15-11وأﻧﻪ ﻻ ﻳﻮﺟﺪ أي ارﺗﺒﺎط ﻧﺤﻮي وﻣﻮﺿﻮﻋﻲ ﺑﻴﻦ
ﻫﺬﻳﻦ اﻟﺠﺰأﻳﻦ وإﻧﻤﺎ ﺗﻢ وﺿﻌﻬﻤﺎ ﺟﻨﺒﺎ إﻟﻰ ﺟﻨﺐ رﻋﺎﻳﺔ ﻟﻠﻘﺎﻓﻴﺔ ﻓﺤﺴﺐ.74
أﻣﺎ ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ ﻫﺬه اﻟﺴﻮرة ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﺘﻔﻨﺪ ﻣﺎ ذﻫﺐ إﻟﻴﻪ ﺑﻴﻞ وﺗﺆﻛﺪ – ﻛﻤﺎ ﻳﻘﻮل
ﻛﻮﻳﺒﺮس  -ﻣﺘﺎﻧﺔ اﻻرﺗﺒﺎط اﻟﻨﺼﻲ واﻟﻤﻮﺿﻮﻋﻲ ﺑﻴﻦ اﺟﺰاء ﻫﺬه اﻟﺴﻮرة اﻟﻤﺨﺘﻠﻔﺔ.75
ورﻏﻢ أن ﻣﻘﺎرﺑﺔ اﻟﻘﺮآن ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ ﻛﻮﻳﺒﺮس ﺗﻨﻄﻮي ﻋﻠﻰ ﻗﺪر ﻛﺒﻴﺮ ﻣﻦ اﻟﺪرس
اﻟﻤﻨﻬﺠﻲ ﻟﺒﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ،وﺗﻜﺸﻒ ﺟﻮاﻧﺐ ﻣﻦ إﺣﻜﺎم ﻧﻈﻤﻪ وﺣﺴﻦ ﺗﺮﺗﻴﺒﻪ ،ﻟﻜﻨﻬﺎ ﺗﻨﻄﻮى ﻣﻦ ﺟﻬﺔ
أﺧﺮى ﻋﻠﻰ أﺧﻄﺎء ﻣﻌﺮﻓﻴﺔ وﻣﻨﻬﺠﻴﺔ ،ﺑﻞ ﻻ ﻳﺨﻠﻮ أﺳﺎس ﻣﻦ اﻷﺳﺲ اﻟﻨﻈﺮﻳﺔ واﻟﻤﻨﻬﺠﻴﺔ اﻟﺘﻲ ﺗﻘﻮم ﻋﻠﻴﻬﺎ ﻫﺬه
Ibid.,147
Blachère, Le Coran

73
74

Surahs of the Qur’an, 144.
Ibid.,144.
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اﻟﻤﻘﺎرﺑﺔ ﻣﻦ ﺑﻌﺾ اﻟﻤﻼﺣﻈﺎت واﻻﺳﺘﺪراﻛﺎت اﻟﺘﻲ ﻳﺘﻌﻴﻦ أﺧﺬﻫﺎ ﻓﻲ اﻻﻋﺘﺒﺎر ﻣﻦ أﺟﻞ اﺳﺘﻨﺒﺎت ﻫﺬا اﻟﻤﻨﻬﺞ
ﻓﻲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ اﺳﺘﻨﺒﺎﺗﺎ ﺣﺴﻨﺎ.76

ﺧﺎﺗﻤﺔ اﻟﺒﺤﺚ:
ﻧﺨﻠﺺ ﺑﻌﻮن اﻟﻠﻪ وﺗﻮﻓﻴﻘﻪ إﻟﻰ ﻧﻬﺎﻳﺔ ﻫﺬا اﻟﺒﺤﺚ اﻟﺬي ﺣﺎوﻟﻨﺎ ﻓﻴﻪ أن ﻧﻘﺪم ﻋﺮﺿﺎ وﺻﻔﻴﺎ ﺗﻄﺒﻴﻘﺎ
ﻟﻤﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻣﻦ ﺧﻼل ﺟﻬﺪ ﻣﻴﺸﻴﻞ ﻛﻮﻳﺒﺮس ،وﻗﺪ ﺗﻮﺻﻞ اﻟﺒﺤﺚ
إﻟﻰ اﻟﻨﺘﺎﺋﺞ اﻟﺘﺎﻟﻴﺔ:
أوﻻ :ﺗﻨﺪرج ﻣﻘﺎرﺑﺔ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ واﻟﺴﻌﻲ إﻟﻰ اﻟﻜﺸﻒ ﻋﻦ ﺗﻤﺎﺳﻚ ﺑﻴﺘﻬﺎ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ
اﻟﺴﺎﻣﻴﺔ ﻓﻲ ﺳﻴﺎق ﺗﻄﻮر اﻻﻫﺘﻤﺎم اﻟﻐﺮﺑﻲ ﺑﻤﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ ﻣﻘﺎرﺑﺔ ﺗﺰاﻣﻨﻴﺔ )Synchronic
 (Approchﺗﺴﻌﻰ إﻟﻰ ﻓﻬﻢ اﻟﻘﺮآن ﻓﻲ ﻧﺴﺨﺘﻪ اﻟﺤﺎﻟﻴﺔ ،ﺑﻐﺾ اﻟﻨﻈﺮ ﻋﻦ ﻣﺼﺪره وﻣﺄﺗﺎه ،وﺗﻮﻇﻒ ﻓﻲ ﺳﺒﻴﻞ
ذﻟﻚ ﺑﻌﺾ اﻷدوات اﻟﻤﻨﻬﺠﻴﺔ اﻟﺘﻲ ﺗﻮﻓﺮﻫﺎ اﻟﻠﺴﺎﻧﻴﺎت اﻟﺤﺪﻳﺜﺔ.
ﺛﺎﻧﻴﺎ :اﻣﺘﺎزت ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻋﻨﺪ ﻛﻮﻳﺒﺮس ﻋﻦ ﻏﻴﺮﻫﺎ ،ﻣﻦ اﻟﻤﻘﺎرﺑﺎت
اﻟﺘﻲ ﺗﻨﺎوﻟﺖ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﺑﻤﻴﺰﺗﻴﻦ أﺳﺎﺳﻴﺘﻴﻦ :اﻷوﻟﻰ ﺗﻄﺒﻴﻖ ﻧﻈﺮﻳﺔ اﻷﺷﻜﺎل اﻟﺜﻼﺛﺔ ﻟﻨﻈﻢ اﻟﻨﺼﻮص
اﻟﺴﺎﻣﻴﺔ اﻟﻤﻄﺒﻘﺔ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻜﺘﺎﺑﻴﺔ ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ وﺣﺪة اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ  ،واﻟﺜﺎﻧﻴﺔ :ﺗﻮﻇﻴﻒ ﻣﺒﺎدئ
ﻟﺴﺎﻧﻴﺎت اﻟﻨﺺ وﺗﺤﻠﻴﻞ اﻟﺨﻄﺎب ﻓﻲ اﻟﻜﺸﻒ ﻋﻦ ﻫﺬه اﻷﺷﻜﺎل اﻟﺜﻼﺛﺔ ﻓﻲ اﻟﻘﺮآن اﻟﻜﺮﻳﻢ.
ﺛﺎﻟﺜﺎ :ﻳﻤﻜﻦ اﻟﻘﻮل ﻣﻦ ﺧﻼل ﻫﺬا اﻟﺒﺤﺚ أن ﻣﻘﺎرﺑﺔ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ
ﺑﺂﻟﻴﺎﺗﻬﺎ اﻟﻤﻨﻬﺠﻴﺔ – رﻏﻢ ﺟﻮاﻧﺐ ﻗﺼﻮرﻫﺎ اﻟﺘﻲ ﻟﻢ ﻧﺘﻌﺮض ﻟﻬﺎ ﻓﻲ ﻫﺬا اﻟﺒﺤﺚ -ﺗﺴﻬﻢ إﺳﻬﺎﻣﺎ واﺿﺤﺎ ﻓﻲ
اﻟﻜﺸﻒ ﻋﻦ إﺣﻜﺎم ﻧﻈﻢ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ واﻧﺴﺠﺎم ﻣﻮﺿﻮﻋﺎﺗﻬﺎ ،وﺗﻘﺪم إﺿﺎﻓﺔ ﻣﺘﻤﻴﺰة ﻓﻲ اﻟﺪرس اﻟﺒﻨﺎﺋﻲ
ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ﻻ ﺗﻔﺼﻞ ﺑﻴﻦ أﺟﺰاﺋﻪ ،وﻛﻠﻴﺘﻪ.
راﺑﻌﺎ :ﺗﺴﻬﻢ ﻣﻘﺎرﺑﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﻣﻦ ﻣﻨﻈﻮر اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ ﻓﻲ دﺣﺾ اﻟﺪﻋﺎوى اﻻﺳﺘﺸﺮاﻗﻴﺔ اﻟﺘﻲ
ﺗﺼﻒ ﺑﻨﻴﺔ اﻟﺴﻮرة اﻟﻘﺮآﻧﻴﺔ ﺑﺎﻟﺘﻔﻜﻚ واﻓﺘﻘﺎد اﻟﻮﺣﺪة واﻻﻧﺴﺠﺎم.
اﻟﺸﻜﻞ اﻟﺠﻤﺎﻟﻲ ﻟﻠﻘﺮآن اﻟﻜﺮﻳﻢ ،وﺗﻜﺸﻒ ﺟﺎﻧﺒًﺎ ﻣﻦ ﺟﻤﺎل
َ
ﺧﺎﻣﺴﺎ :ﺗُﺒﺮز ﺧﻄﻮات ﺗﻄﺒﻴﻖ ﻫﺬا اﻟﻤﻨﻬﺞ
وﺗﻨﺎﺳﻖ وروﻋﺔ ﺑﻨﺎء اﻟﻘﺮآن اﻟﻜﺮﻳﻢ؛ وﻫﻮ ﻣﻦ ﻫﺬه اﻟﻨﺎﺣﻴﺔ ﻟﺼﻴﻖ ﺑﻤﺒﺎﺣﺚ إﻋﺠﺎز اﻟﻘﺮآن اﻟﻜﺮﻳﻢ اﻟﺘﻲ ﻋﺮﻓﻬﺎ
اﻟﺘﺮاث اﻹﺳﻼﻣﻲ.

 76ﻟﻢ ﻧﺘﻌﺮض ﻓﻲ ﻫﺬا اﻟﺒﺤﺚ ﻟﻠﻤﺎﺧﺬ اﻟﻨﻘﺪﻳﺔ ﻋﻠﻰ ﻫﺬه اﻟﻤﻘﺎرﺑﺔ ،وﻗﺪ أوردﻧﺎ ﻋﺪدا ﻣﻦ اﻟﻤﺂﺧﺬ اﻟﻨﻘﺪﻳﺔ ﻋﻠﻴﻬﺎ ﻓﻲ ﺑﺤﺚ
آﺧﺮ اﻧﻈﺮ :ﻣﺤﻤﺪ ﻳﺴﻠﻢ اﻟﻤﺠﻮد ،ﻣﻨﻬﺞ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ :ﻓﻲ ﺗﺤﻠﻴﻞ ﺑﻨﻴﺔ اﻟﻘﺮآن  :دراﺳﺔ وﺻﻔﻴﺔ ﻧﻘﺪﻳﺔ ،ﻣﻨﺸﻮر ﻋﻠﻰ
ﻣﻮﻗﻊ ﻣﺮﻛﺰ ﺗﻔﺴﻴﺮ ﻟﻠﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ ﻋﻠﻰ اﻟﺮاﺑﻂ5e43d985/655/https://tafsir.net/uploads/researches/3469 :
 cb317.pdfص .99‒78
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اﻟﻤﺼﺎدر واﻟﻤﺮاﺟﻊ
اﻟﻌﺮﺑﻴﺔ
اﺑﻦ ﻫﺸﺎم ،أﺑﻮ ﻣﺤﻤﺪ ﻋﺒﺪاﻟﻤﻠﻚ ﺑﻦ ﻫﺸﺎم اﻟﺤﻤﻴﺮي ،اﻟﺴﻴﺮة اﻟﻨﺒﻮﻳﺔ ،ﺗﺤﻘﻴﻖ ﻣﺼﻄﻔﻰ اﻟﺴﻘﺎ ]وآﺧﺮون[ ط4
)دﻣﺸﻖ :دار اﺑﻦ ﻛﺜﻴﺮ (2017
اﻟﺒﺎﻗﻼﻧﻲ ،أﺑﻮ ﺑﻜﺮ ﻣﺤﻤﺪ ﺑﻦ اﻟﻄﻴﺐ .إﻋﺠﺎز اﻟﻘﺮآن .ﺗﺤﻘﻴﻖ اﻟﺴﻴﺪ أﺣﻤﺪ ﺻﻘﺮ .اﻟﻘﺎﻫﺮة :دار اﻟﻤﻌﺎرف.1997 ،
ﺛﻼث رﺳﺎﺋﻞ ﻓﻲ إﻋﺠﺎز اﻟﻘﺮآن ﻟﻠﺮﻣﺎﻧﻲ واﻟﺨﻄﺎﺑﻲ وﻋﺒﺪ اﻟﻘﺎﻫﺮ اﻟﺠﺮﺟﺎﻧﻲ ﻓﻲ اﻟﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ واﻟﻨﻘﺪ
اﻷدﺑﻲ .ﺗﺤﻘﻴﻖ وﺗﻌﻠﻴﻖ ﻣﺤﻤﺪ ﺧﻠﻒ اﻟﻠﻪ أﺣﻤﺪ وﻣﺤﻤﺪ زﻏﻠﻮل ﺳﻼم .اﻟﻘﺎﻫﺮة :دار اﻟﻤﻌﺎرف .1976
ﺣﻮى ،ﺳﻌﻴﺪ .اﻷﺳﺎس ﻓﻲ اﻟﺘﻔﺴﻴﺮ .ط  .6اﻟﻘﺎﻫﺮة :دار اﻟﺴﻼم1424 ،ﻫـ.
اﻟﺮاﻓﻌﻲ ،ﻣﺼﻄﻔﻰ ﺻﺎدق .ﺗﺎرﻳﺦ آداب اﻟﻌﺮب .اﻟﻘﺎﻫﺮة :ﻣﻜﺘﺒﺔ اﻹﻳﻤﺎن.1997 ،
اﻟﻤﺠﻮد ،ﻣﺤﻤﺪ ﻳﺴﻠﻢ .ﻣﻨﻬﺞ اﻟﺒﻼﻏﺔ اﻟﺴﺎﻣﻴﺔ :ﻓﻲ ﺗﺤﻠﻴﻞ ﺑﻨﻴﺔ اﻟﻘﺮآن :دراﺳﺔ وﺻﻔﻴﺔ ﻧﻘﺪﻳﺔ ،اﻟﻤﻨﺸﻮر ﻋﻠﻰ
ﻣﻮﻗﻊ ﻣﺮﻛﺰ ﺗﻔﺴﻴﺮ ﻟﻠﺪراﺳﺎت اﻟﻘﺮآﻧﻴﺔ ﻋﻠﻰ اﻟﺮاﺑﻂhttps://tafsir.net/uploads/researches/34 :
69/655/5e43d985cb317.pdf
ﻛﻮﻳﺒﺮس ،ﻣﻴﺸﻴﻞ» .ﻧﻈﺮة ﺟﺪﻳﺪة إﻟﻰ ﻧﻈﻢ اﻟﻘﺮآن« .ﺗﺮﺟﻤﺔ ﻳﻮﺳﻒ ﺣﺒﻴﺐ ﻧﻘﻮﻻ ﺣﺒﻴﺐ .ﺑﺤﺚ ﻗُ ّﺪم ﺿﻤﻦ
وﻗﺎﺋﻊ اﻟﻤﺆﺗﻤﺮ اﻟﺪوﻟﻲ اﻟﺜﺎﻟﺚ ﺣﻮل »اﻟﻌﻠﻮم اﻹﺳﻼﻣﻴﺔ واﻟﻌﺮﺑﻴﺔ وﻗﻀﺎﻳﺎ اﻹﻋﺠﺎز ﻓﻲ اﻟﻘﺮآن واﻟﺴﻨﺔ
ﺑﻴﻦ اﻟﺘﺮاث واﻟﻤﻌﺎﺻﺮة« اﻟﻤﻨﻌﻘﺪ ﺑﻜﻠﻴﺔ دار اﻟﻌﻠﻮم ﺑﺠﺎﻣﻌﺔ اﻟﻤﻨﻴﺎ ﺑﻤﺼﺮ .2007/6/4-3 ،ﻓﻲhttp:// :
bit.ly/2svyQJT
_____ .ﻓﻲ ﻧﻈﻢ ﺳﻮرة اﻟﻤﺎﺋﺪة :ﻧﻈﻢ آي اﻟﻘﺮآن ﻓﻲ ﺿﻮء ﻣﻨﻬﺞ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ .ﺗﺮﺟﻤﺔ ﻋﻤﺮو ﻋﺒﺪ اﻟﻌﺎﻃﻲ
ﺻﺎﻟﺢ .ط  .1ﺑﻴﺮوت :دار اﻟﻤﺸﺮق.2016 ،
_____ .ﻓﻲ ﻧﻈﻢ اﻟﻘﺮآن .ﺗﺮﺟﻤﺔ ﻋﺪﻧﺎن اﻟﻤﻘﺮاﻧﻲ وﻃﺎرق ﻣﻨﺰو .ﺑﻴﺮوت :دار اﻟﻤﺸﺮق .2018
ﻛﻤﺎل رﺑﺤﻲ  ،اﻟﻤﻌﺠﻢ اﻟﺤﺪﻳﺚ ﻋﺒﺮي -ﻋﺮﺑﻲ ﻟﻠﻤﺘﺮﺟﻢ وﻟﻠﻄﺎﻟﺐ اﻟﺠﺎﻣﻌﻲ ط) 2ﺑﻴﺮوت :دار اﻟﻌﻠﻢ ﻟﻠﻤﻼﻳﻴﻦ
(1992
ﻣﺴﻠﻢ ،ﻣﺼﻄﻔﻰ .ﻣﺒﺎﺣﺚ ﻓﻲ اﻟﺘﻔﺴﻴﺮ اﻟﻤﻮﺿﻮﻋﻲ .دﻣﺸﻖ :دار اﻟﻘﻠﻢ.2000 ،
ﻣﻴﺮ ،ﻣﺴﺘﻨﺼﺮ» .اﻟﺴﻮرة وﺣﺪة ﻧﺼﻴﺔ ﺗﻄﻮر ﻓﻲ ﺗﻔﺴﻴﺮ اﻟﻘﺮآن ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ« .ﺗﺮﺟﻤﺔ ﺣﺎزم ﻣﺤﻲ
اﻟﺪﻳﻦ .ﻣﺆﻣﻨﻮن ﺑﻼ ﺣﺪود ﻟﻠﺪراﺳﺎت واﻷﺑﺤﺎث .2017/6/28 .ﻓﻲhttp://bit.ly/2ZHHalC :
ﻣﻴﻨﻴﻪ ،روﻻن ]وآﺧﺮون[ .ﻃﺮﻳﻘﺔ اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ واﻟﺘﻔﺴﻴﺮ :ﺗﺤﻠﻴﻼت ﻧﺼﻮص ﻣﻦ اﻟﻜﺘﺎب اﻟﻤﻘﺪس وﻣﻦ
اﻟﺤﺪﻳﺚ اﻟﻨﺒﻮي اﻟﺸﺮﻳﻒ .ﺗﺮﺟﻤﺔ ﺟﺮﺟﻮرة ﺟﺮدان وﻫﻨﺮي ﻋﻮﻳﺲ .ﺑﻴﺮوت :دار اﻟﻤﺸﺮق.1993 ،
ﻣﻴﻨﻴﻪ ،روﻻن .اﻟﺘﺤﻠﻴﻞ اﻟﺒﻼﻏﻲ ﻃﺮﻳﻘﺔ ﺟﺪﻳﺪة ﻹدراك ﻣﻌﺎﻧﻲ اﻟﻜﺘﺎب اﻟﻤﻘﺪس ،ﻣﺠﻠﺔ اﻟﻤﺸﻜﺎة ،ﺟﺎﻣﻌﺔ
اﻟﺰﻳﺘﻮﻧﺔ ،ﺗﻮﻧﺲ ع2003 ،1
ﻧﻮﻟﺪﻛﻪ ،ﺗﻴﻮدر .ﺗﺎرﻳﺦ اﻟﻘﺮآن .ﺗﻌﺪﻳﻞ ﻓﺮﻳﺪﻳﺮﻳﺶ ﺷﻔﺎﻟﻲ .ﺗﺮﺟﻤﺔ ﺟﻮرج ﺗﺎﻣﺮ .ﺑﻴﺮوت :ﻣﺆﺳﺴﺔ ﻛﻮﻧﺮاد أدﻧﺎرو،
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