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RHETORICAL CRITICISM AND PROPHETIC
LITERATURE

Assoc. Prof. Dr. lan H. HENDERSON
McGill University, Canada

Abstract

“Rhetoric” is the critical and practical discipline which studies the phenome-
na of persuasion in spoken and written communication (and, by extension, in oth-
er communication media). In the Greco-Roman world both practical rhetorical
training and rhetorical theory were prestigious and highly developed. In recent
times rhetorical theory, especially modern argumentation theory, has been revived
as a critical interpretative method, not least in Biblical Studies. Yet the relation-
ship between rhetorical theory and practice, on the one hand, and prophetic
speech and Scriptures, on the other hand, has always been problematic. In all the
prophetic traditions, God can command: God should not need to persuade. And yet
God’s Mercy condescends to express reasons, arguments and motives in aestheti-
cally, poetically beautiful language. Moreover, at times, human disobedience gives
the impression that Scriptural revelation has failed to persuade its intended audi-
ence.

Since the first proclamation of the gospel in the Greco-Roman world, the
Christian tradition has remained ambivalent toward rhetorical sophistication. For
Judaism and for Islam, the tension between rhetoric and revelation is less pro-
nounced, but still active: reverence for the Hebrew or Arabic of revealed Speech
invites a positive interest in Divine eloquence and Divine poetics, but historically
has tended to discourage application to Scripture of research questions about ar-
gumentative strategy and persuasive effectiveness derived from rhetoric.

In Biblical Studies, Roland Meynet S| has tirelessly advocated a distinctive
style of “Semitic” rhetorical criticism. Recently, Meynet’s approach to rhetorical-
criticism has been experimentally applied by his student Michel Cuypers, in a sys-
tematic “Reading of the Fifth Sura of the Qur'an,” the surat al-Md’ida. Within the
limits of a brief presentation, I pose and refine the question, how far Meynet’s Se-
mitic rhetorical criticism is (in)compatible with rhetorical-criticism grounded in
Greco-Roman theory and/or in modern argumentation theoretical approaches. In
particular, 1 examine rhetorical-critical insights into the surat al-Md’ida in dia-
logue with studies of the “Bread of Heaven” chapter of John’s Gospel. Ultimately I
wish to investigate the degree to which rhetorical study of prophetic/revelatory
texts can be both respectful and critically fruitful, a candid meeting-place for tra-
ditional, modernist and post-modern reading practices.

“Rhetoric” is the critical and practical discipline which studies the phe-
nomena of persuasion in spoken and written communication (and, by
extension, in other communication media). This means that by “rhetoric” I
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mean far more than merely the often degenerate, reductive preoccupation
with frills and ornamentation in public speaking. When I speak of “rhetorical
criticism” of Scripture or of any other text or performed speech, I have in
mind any enquiry that systematically asks about the conditions of verbal
persuasion: “What makes a particular text or performance persuasive?”
“Who is it designed to persuade?” “Is the hearer being persuaded mainly to
do something, or to believe something, or to feel some emotion?” “What are
the obstacles or limits to persuasion by this text or performance?” In this
respect Rhetoric is universal in scope: all human societies practise verbal
persuasion and every complex text was designed by somebody as an in-
strument of persuasion. Because it seeks to understand and evaluate the
persuasive design implied in particular ways of using language, rhetorical
study of sacred, prophetic texts hopes to be both respectful and critically
fruitful. In Biblical Studies, rhetorical criticism often aspires to mollify or
nuance (it can never quite eliminate) the tensions between (profane) histor-
icism and (dogmatic) confessionalism.

In the Greco-Roman world both practical rhetorical training and rhetor-
ical theory were prestigious and highly developed. Indeed, almost all com-
plex societies have traditions of valuing effective, persuasive speech; surely
every civilisation values eloquence when it is the servant of wisdom. In
general, [ will use “eloquence” to refer to highly cultivated public speaking; I
will use “rhetoric” to refer to the critical, methodic study or deployment of
eloquence as persuasion. For historical and political reasons, however, the
ancient Greeks invested more heavily than most cultures in rhetoric, in that
systematic study and theory-guided practice of eloquence and especially of
why eloquence sometimes succeeds and sometimes fails to persuade. Again
for historical and political reasons, Greek and Latin rhetorical theory and
rhetorical conventions have tended to become cross-culturally normative,
indeed, imperialistic. Verbal persuasion is universal. The Greeks did in fact
carefully reflect on persuasion over several centuries, and Greek rhetorical
theory and practice did influence Jewish, Christian and Islamic eloquence.
Consequently, I tend to think that Greek rhetorical theory is universally
relevant, at the same time that I certainly do not regard it as universally
normative.

In recent times rhetorical theory, especially modern argumentation the-
ory,! has been revived as a critical interpretative method, not least in my
“home” discipline of Biblical Studies.2 Late modern argumentation theory

1 Chaim Perelman, L’empire rhétorique: rhétorique et argumentation (Paris :J. Vrin, 1977); -,
Elements d’une théorie de I'argumentation (Bruxelles: Presses universitaires de Bruxelles, 1968); --
et Lucie Olbrechts-Tyteca, Traité de I'argumentation: la nouvelle rhétorique (1st edition, 1958; 5th
ed. Bruxelles: Editions de I'Université de Bruxelles, 1988); English transl. by John Wilkinson and
Purcell Weaver, The new rhetoric: a treatise on argumentation (Notre Dame, Ind.: University of
Notre Dame Press, 1969).

2 See the outstanding discussion by the Bible and Culture Collective (George Aichele, Wilhelm
Wauellner ... [et al.]), “Rhetorical Criticism” in The Postmodern Bible (New Haven: Yale University
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and Greco-Roman rhetorical theory differ from each other in important
ways, but they are still organically connected. As we shall see in a moment,
therefore, the worry still persists in Scriptural and cross-cultural studies
that even late modern rhetorical theory is still somehow specifically Greek
and Western and colonialist, in a way that makes some kinds, or some
practitioners of rhetorical theory deaf to non-Greek, non-Western modes of
persuasion.?

There is also an even more specific sense in which the relationship be-
tween rhetorical theory and practice, on the one hand, and prophetic dis-
course and Scriptures, on the other hand, has always been --and should be--
theologically problematic. In all the prophetic traditions, God can command:
God should not need to persuade. And yet for believers, in Torah, Gospel or
Qur’an, God’s Mercy miraculously condescends to express persuasive rea-
sons, arguments and motives in aesthetically, poetically intriguing language
to invite the trust and obedience of mortal hearers. Moreover, at times,
human disobedience gives the impression that Scriptural revelation has
failed to persuade some of its apparently intended audience.

The ancient Greeks had what they regarded as prophetic oracles, some
of them formally institutionalised, pre-eminently that at Delphi. On the
whole, the Greeks did not expect the oracles of their gods to give very clear
guidance. As Heraclitus put it, “The Lord, whose oracle is among the Delphi-
ans, neither speaks (legei) nor conceals (kruptei), but rather gives a sign
(sémainei).”* When a Greek oracle went beyond a simple yes or no response
to a ritual question, Greeks expected the god’s words to be enigmatic and
puzzling in content, yet beautiful and poetic in form.5 In the words of Chris-
tiane Sourvinou-Inwood, this was,

a result of the ambiguity inherent in the god’s signs and the Greek percep-
tion that ambiguity is the idiom of prophecy, that there are limits to man’s
access to knowledge about the future: the god speaks ambiguously, and hu-
man fallibility intervenes and may misinterpret the messages.¢

If for the ancient Greeks, “ambiguity [was] the idiom of prophecy,” I will
want to suggest in what follows that conversation is the idiom of prophecy

Press, 1995) 149-186; see also, Burton L. Mack, Rhetoric and the New Testament (Minneapo-
lis: Fortress Press, 1990); a famous impulse toward rhetorical criticism of the Hebrew Bible was
James Muilenburg’s “Form Criticism and beyond” Journal of Biblical Literature 88 (1969) 1-18; for an
opening toward rhetorical-critical comparison of Bible and Qur'an, see Vernon K. Robbins and
Gordon D. Newby, “A Prolegomenon to the Relation of the Qur'an and the Bible” in (ed.) John C.
Reeves, Bible and Qur’an: essays in scriptural intertextuality (Symposium series 24; Atlanta: Society
of Biblical Literature, 2003) 23-42.

3 Brian Vickers, In Defence of Rhetoric (Oxford: Clarendon Press; New York: Oxford University
Press, 1988).

4 Heraclitus, Diels/Kranz Fragment B 93, see Shirley M. Darcus, “Heraclitus the Riddler: B 101” Antike
und Abendland 24 (1978) 40-42.

5 Philostratus, Vita Apollonii, 6.11.

€ C. Sourvinou-Inwood, “Delphic Oracle” in (edd.) Simon Hornblower and Antony Spawforth The
Oxford classical dictionary (3rd ed. Oxford; New York: Oxford University Press, 1996) 445.
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in Torah, Gospel and Qur’an. That is, [ will want to argue here, however
sketchily, that it is the quality of conversation which finally determines the
rhetorical character of all three scriptural traditions. Specifically, I will
suggest that it is the uniquely unequal, asymmetrical quality of a nonethe-
less authentic conversation between God and various human individuals
and communities which is decisive for the fragmentary, superficially inco-
herent, aporetic quality of prophetic texts, texts in which God is not only
speaking, but also listening and answering.

In formative Christian texts, the theological relationship between rheto-
ric and Gospel proclamation is notoriously dialectical. The earliest authori-
tative Christian writings were composed in Greek, in the Greco-Roman
world. Moreover, Christians favoured the reading of the Hebrew Scriptures
in their (pre-Christian) Greek translation. A certain positive, formative
influence of Greek rhetoric is therefore to be expected. At the same time,
early Christian texts practice a rhetoric that is deliberately not sophisticat-
ed; early Christian Greek might even be said to be counter-rhetorical and
subversive.” The Apostle Paul famously and explicitly contrasts the Wisdom
of God, revealed to humble people, without eloquence or artificial persua-
siveness, with the rhetorically clever speeches of merely Human Wisdom (1
Corinthians 1:17-2:16). Ever since, the Christian tradition has remained
ambivalent toward rhetorical sophistication. Over and over again in Chris-
tian history the plain (Origen, Contra Celsum, 6.2), even crude language
(sermo incultus [Jerome, Epistula 22.30]) of Scripture initially offends read-
ers educated in classical Rhetoric, and then becomes for them a new and
transforming eloquence (altera eloquentia, de Doctrina Christiana 4.29), a
supernatural speech “not produced by human labour, but poured from the
divine mind with both wisdom and eloquence” (Augustine, dDC 4.59).

For Judaism and for Islam, the tension between rhetoric and revelation
may be less pronounced, but is still active: reverence for the Hebrew or
Arabic of revealed Speech invites an intense positive interest in Divine
eloquence and Divine poetics, but historically has tended to discourage
application to Scripture of research questions derived from rhetoric, ques-
tions about argumentative strategy and persuasive effectiveness. If I under-
stand correctly, the tradition of studying and praising the eloquence, the
style and organisation, of Qur’an, describes Quranic rhetoric somewhat
paradoxically: as the ideal, yet essentially inimitable model of perfect
speech.® The Scriptures of Torah, Gospel and Qur’an all internally attest to

7 lan H. Henderson, “The Second Sophistic and Non-Elite Speakers” in (edd.) Thomas Schmidt and
Pascale Fleury Perceptions of the Second Sophistic and its Times — Regards sur la Seconde Sophis-
tique et son époque (University of Toronto Press: Toronto, 2010) 23-35.

8 Michel Cuypers, The banquet: a reading of the fifth sura of the Qur’an (Miami: Convivium, 2009),
English transl. of Le festin: une lecture de la sourate al-Md’ida (Paris: Lethielleux, 2007), 493; Issa J.
Boullata, "Literary Structures of the Qur'an" in (ed.) Jane Dammen McAuliffe Encyclopaedia of the
Quran (Brill Online, 2013) Reference. McGill University. 10 May 2013
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/literary-structures-of-

408



the expectation that at least some hearers of divinely revealed language will
be offended by the language. The divine eloquence of prophetic rhetoric will
function -seems designed to function—as a mechanism of election: those
hearers who should respond, will respond in faith; those who do not re-
spond to prophetic rhetoric were somehow destined not to respond. Pro-
phetic discourse is thus at some important level designed both to persuade
and to dissuade, to attract and to repel.

In Biblical Studies, Roland Meynet S], founder of the Society for the
Study of Biblical and Semitic Rhetoric, has tirelessly advocated a distinctive
style of rhetorical criticism. Throughout his research career, Meynet has
argued that the Hebrew Bible and also the New Testament, notwithstanding
that it happened to be written in Greek, are essentially structured argumen-
tatively and poetically within a Semitic persuasive economy, derived from
the Ancient Near East, rather than from the Hellenised Mediterranean.
Recently, Meynet’s approach to rhetorical-criticism has been experimentally
applied by his student Michel Cuypers, in a systematic “Reading of the Fifth
Sura of the Qur'an,” the surat al-Md’ida.® 1t is obviously impossible in the
space of a short paper to do any kind of justice either to Meynet’s vast
scholarly project or to Cuyper’s more focused discussion of the rhetoric of a
single Quranic sura. Still, in what follows I am going to use Cuyper’s accessi-
ble and highly self-conscious work to reflect on the meaning of rhetorical
similarity and difference between the rhetorics of Qur'an and Bible and
specifically between the sura of the Table and a closely related passage in
the Gospel According to John, chapter 6.

The central perception behind rhetorical criticism as practised by Mey-
net on the Jewish and Christian Scriptures and, following him, as applied by
Cuypers to the study of Qur’an is that the Scriptural texts of Judaism, Chris-
tianity and Islam are all conditioned by a distinctively Semitic rhetoric. Let
me quote here at some length from the manifesto of the series Rhetorica
Semitica in which Cuypers’ monograph is published, under Meynet’s general
editorship:

Many people think that classical rhetoric, inherited from the Greeks via
the Romans, is universal - this is what seems to govern modern culture, which
the West has spread through the whole world. But the time has come to aban-

the-quran-COM_00108; Issa J. Boullata, (ed.) Literary structures of religious meaning in the Quran
(Richmond, Surrey: Curzon, 2000); Angelika Neuwirth, "Rhetoric and the Quran" in(ed.) Jane
Dammen McAuliffe Encyclopaedia of the Qur’an (Brill Online, 2013) Reference. McGill University. 10
May 2013 http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/rhetoric-and-
the-quran-COM_00176

9 Cuypers, The banquet. See also Roland Meynet, Louis Pouzet, Nayla Farouki and Ahyaf Sinno
Tarigat al-tahlil al-balaght wa’l-tafsir: tahllat nusus min al-kitab al-mugaddas wa-min al-hadith al-
nabawi al-sharif (Beirut: Dar el-Machreq, 1993); enlarged French translation Rhétorique sémitique.
Textes de la Bible et de la Tradition musulmane (Paris: éditions le Cerf, 1998), not consulted for this
paper, but cited in Michel Cuypers, “Semitic Rhetoric as a Key to the Question of the nazm of the
Qur'anic Text” Journal of Qur'anic Studies 13 (2011) 1-24, 3 and n. 12.
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don this ethnocentrism - classical rhetoric is no longer alone in the world. ...
The Hebrew Bible, whose texts were mostly written in Hebrew, but also in
Aramalic, uses a very different rhetoric from Greco-Roman rhetoric, so we need
to acknowledge that there is another rhetoric, which we refer to as «Hebrew
rhetoric».

Other biblical texts from the Old and New Testaments which were trans-
lated into or written directly in Greek broadly follow the same rules; we can
therefore rightly talk not just about Hebrew rhetoric but more widely about
«biblical rhetoric».

Furthermore, these same laws were later recognized to be at work in Ak-
kadian, Ugaritic and other texts which were earlier than the Hebrew Bible,
and then in Arabic texts from the Muslim tradition and the Qur’an, later than
the biblical literature. This rhetoric, then, is not only biblical, and we might
even say that all these texts, which come from the same cultural sphere, belong
within the same rhetorical style which we refer to as «Semitic rhetoric».1?

What are the positive characteristics of this “Semitic rhetoric,” for Mey-
net and Cuypers, beyond its negative characterisation as non-Greek and
non-Western? According to Cuypers, “[t]he basic principle of composition in
Semitic rhetoric is symmetry” (35). For Cuypers the importance of symmet-
ric and concentric organisation goes well beyond a merely stylistic prefer-
ence for figures of parallelism, repetition and variation at the sentence level.
Rather Semitic rhetoric is patterned by concentric and symmetrical disposi-
tion at the level of argumentation: the essential point of a communication,
its persuasive focus is most likely to be located at the centre of a complex
structure. In the conventions of Semitic rhetoric, according to Meynet and
Cuypers, an argument or a persuasive movement is most likely to be built up
around a centre which will then also be emphasised by stylistic figures of
repetition (or on occasion by a deliberate violation of symmetry!?). For
Cuypers, this concentric habit of argumentative disposition is over and over
again contrasted with the supposed Greek and Western -especially Western
intellectual—expectation of a linear argumentative disposition leading as
though in a straight line from arguments to conclusions, where conclusions
are not only logically, but also rhetorically at the end of the speech.

A further point for Cuypers is that in building up its characteristically
concentric, non-linear arguments, a unit of Semitic rhetoric will also tend to
braid together contrasting themes, or even contrasting moods. A given
rhetorical unit might therefore move back and forth between a very practi-
cal discussion and some profound aspect of theological insight -without
seeming to resolve either topic. Or, again, the same rhetorical unit might
seem to alternate abruptly between reassuring and threatening moods.

10 Cuypers, The banquet, 7; also
http://www.retoricabiblicaesemitica.org/rhetorica_semitica_en_en.php.

1 Charles H. Talbert, “Artistry and Theology: An Analysis of the Architecture of Jn 1,19-5,47”
Catholic Biblical Quarterly 32 (1970) 341-366, 362.
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In my opinion, Meynet and Cuypers often seriously oversimplify when
they claim that the expectation of a linear argumentative disposition in
Western and modern reading habits comes from Greek rhetoric. First, it has
often been pointed out that Western and modern argumentative conven-
tions are deeply rooted in the rejection of the Greco-Roman rhetorical
tradition in favour of emerging “scientific” models of persuasion.'?2 One of
the features of Western modernity has been a shift in the ideal of what
constitutes rational, convincing, truthful speech, a shift away from a rhetori-
cal ideal, one of eloquent wisdom, toward a logical ideal, one of objective
demonstration. Cuypers constantly contrasts Quranic (and Biblical) rhetori-
cal conventions with “modern and Western criteria which come from Greek
rhetoric” (121). I would warn that it is historically more truthful to say that
“modern and Western” persuasive norms come from a double rejection, of
both Scriptural and Greco-Roman rhetorics.

Not only do I doubt that “Western and modern” rhetoric can be credibly
identified so unambiguously with Greek and Roman rhetoric. I also doubt
that the Scriptural rhetoric that Meynet and his followers identify is correct-
ly labelled as “Semitic rhetoric.” In a very famous 1966 article, Robert B.
Kaplan initiated the sub-field of “contrastive rhetoric.” Kaplan claimed that,
because language and writing are cultural phenomena, each language has
higher-level rhetorical conventions unique to it.13 More broadly, as Meynet
and Cuypers are claiming, persuasion in Hebrew, Aramaic or Arabic will
consistently take place rather differently than persuasion in Greek or Latin -
or, again, in English, French, Turkish or German.'* The question is whether
such differences are deep enough to account for the distinctiveness of
Scriptural rhetorics. As has often been pointed out in criticisms of Kaplan's
original position, the language or macro-culture of rhetorical production is
far from being the only determinant for contrasting kinds of rhetorical
patterning. Well-intentioned editors, for example, routinely point out to me
that my English composition style is unnecessarily distinctive by twenty-
first century North American standards. To speak briefly, I suspect that
many of the features which Meynet and Cuypers identify as “Semitic rheto-
ric” are based not only or mainly in the influence of Semitic languages, but
also or instead in the facts of oral performance and memory and in the
influence of what I would tentatively call “prophetic dialogue.”

One phenomenon of the Scriptural rhetorics which Meynet and Cuypers
find difficult to explain historically as a function of “Semitic rhetoric” is the
apparent deafness not only of modern Westerners, but also of most Jewish,
Christian, Arab and Muslim exegetes throughout history to the patterns of
“Semitic rhetoric.” For Quranic exegesis, Cuypers covers this problem by

12 Vickers, Defence.

3 Robert B. Kaplan, “Cultural Thought Patterns in Intercultural Education” Language Learning 16
(1966) 1-20.

4 For example, see Yasmin H. Hannouna, “Assessment of Translating Recurrence in Selected Texts
from the Qur'an” trans-kom 3.1 (2010) 85-113.
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assuming that “Semitic rhetoric” “came to an end with the generalized
influence of Hellenistic culture shortly after Islam’s initial expansion” (474).
Yet the historical interaction of Hellenistic and Biblical rhetorics is, on any
account, much longer and more complex than that. It remains unclear why
the whiff of Hellenism should have been so toxic to cultural continuity of
Semitic rhetoric.!> Moreover, at least some of the figuration of intense
repetition and deliberate variation which Meynet and Cuypers call “Semitic
rhetoric,” seems to me also to characterise some samples of intensely reli-
gious public-speaking composed and performed under the strong and very
Greek influence of the Second Sophistic (see, for example, Melito, Peri
Pascha).t¢ | think that actual ancient Greek and Latin rhetoric differed at
least as much from Western and modern rhetorics as either does from
Scriptural or supposedly Semitic rhetorics. In Greek rhetorical theory,
symmetrical, concentric composition was well-recognized at the sentence
level where it was called “chiasm” (Hermogenes, Inv. 4.3). On a much more
elaborate compositional scale, Glenn Most has defended the systematic
organization and “immanent compositional unity” of the classical, yet even
in antiquity profoundly difficult poems of Pindar by appealing to structures
very like those which Meynet and Cuypers regard as “Semitic.”1?

Shortly before her death in 2007, the great anthropologist Mary Douglas
wrote what she knew was an experimental work, defending the claim that
many important works of pre-modern literature from various literary
cultures share an organizational principle of “ring composition.” Within
biblical literature Douglas claims that the Torah book of Numbers is such a
ring composition, while the book of Leviticus is not. It is essential to Doug-
las’ position that ring composition is widespread across literatures of differ-
ent languages and periods, but was never universal or distinctive of any
particular literature -and was frequently misunderstood or ignored, not
only, though not least, by Western, modern critics:

Ring composition is found all over the world, not just in a few places
stemming from the Middle East, so it is a worldwide method of writing. It is a
construction of parallelisms that must open a theme, develop it, and round it
off by bringing the conclusion back to the beginning. It sounds simple, but,
paradoxically, ring composition is extremely difficult for Westerners to recog-

> Gordon D. Newby, “Quranic Texture: a Review of Vernon Robbins's the Tapestry of Early Christian
Discourse and Exploring the Texture of Texts” Journal for the Study of the New Testament 20 (1998)
93-100, 97-98, citing R. Marston Speight, “Rhetorical Argumentation in the Hadith Literature of
Islam” Semeia 64 (1993) 73-94.

6 Jan H. Henderson, “Memory, Text and Performance in Early Christian Formation” in (edd.) Christa
Frateantonio, Helmut Krasser Religion und Bildung. Medien und Funktionen religiésen Wissens in der
Kaiserzeit (Potsdamer Altertumswissenschaftliche Beitrdge 30; Franz Steiner Verlag: Stuttgart, 2010)
157-184, esp. 176-181.

7 Glenn W. Most, The Measures of Praise: Structure and Function in Pindar’s Second Pythian and
Seventh Nemean Odes (Géttingen: Vandenhoeck and Ruprecht, 1985), quoting p. 42, cited in Mary
Douglas, Thinking in Circles: An Essay on Ring Composition (New Haven, CT: Yale University Press,
2007) 127.
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nize. To me this is mysterious. Apparently, when Western scholars perceive the
texts to be muddled and class the authors as simpletons, it is because they do
not recognize the unfamiliar method of construction.18

Douglas expressly addresses the question why ring composition is so
widespread, yet not universal and why in many canonical literatures ring
composition was misunderstood even by traditional interpreters as puzz-
lingly disorganised.

If ring composition were just a local literary form, like the sonnet, adopted
as a favored convention, or like a genre used for particular kinds of expression,
elegiac, comic, or tragic, there would not be any big puzzle. Jakobson has
launched a challenge by describing thinking in parallelisms as a faculty inher-
ent in the relation among language, grammar, and the brain. If this is so, it
would explain why the literary form based on it is so widespread. We should
expect it to rise up anywhere, at any time, and it does, with many variants.

We believe what [Jakobson] says, that writing in parallels comes to every-
one naturally— but we do not understand why we are slow to recognize it.
Recall that [ wish to understand both why ring composition fell out of fashion
in the east Mediterranean hinterland in the fourth and fifth centuries, and also
why now we have trouble recognizing rings.!?

Like Cuypers, Douglas can effectively use “social and cultural causes”2°
to account for deafness to ring composition in Western, late modern criti-
cism of the last fifty years or so, but cannot so easily explain why traditional
exegetes have also often ignored allegedly basic aspects of the architecture
of canonical texts and misinterpreted careful ring compositions as chaotical-
ly disordered collection-texts.

To show that these negative judgments on structure are not solely due to a
blind spot in Western literary criticism, I quote the Persians’ comments on the
structure of the chef d’oeuvre of their own great mystic, Rumi. ...The response
to this famous mystical writing [the Mathnawi] exactly echoes the response of
certain biblical commentaries— for example, Martin Noth’s misreading of the
book of Numbers. Rumi’s book is renowned, the commentators revere it, but
they ...complain that it consists of unconnected anecdotes, it is disjointed, and
it is full of long digressions. ...But in the case of religious mysticism, to discount
the structure is not a criticism, and these remarks are not meant to be dispar-
aging. On the contrary, the disorderly style, as the critics take it to be, is all the
more esteemed because it is supposed to indicate a spontaneous flow of inspi-
ration.?

Despite such reservations, let me briefly sketch the kind of rhetorical
pattern which Meynet and Cuypers call “Semitic rhetoric” and which I

8 Douglas, Thinking in Circles, x.

9 Douglas, Thinking in Circles, 6, and 139.
2 Douglas, Thinking in Circles, 148.

2 Douglas, Thinking in Circles, 11.
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(rather like Rumi’s Persian commentators) am tending to think of rather as
“oral prophetic rhetoric.” At the risk of trivializing, I think Cuypers posits,
for the long Sura 5 which he is studying, a basic “preferred compositional
figure” underlying the text’s whole literary and argumentative architecture.
On Cuypers’ remarkably careful, close reading, unit after unit of the surat al-
Ma’ida is related positively to a kind of ideal type of concentric, argumenta-
tive pattern. In such a concentric argument, a text segment might, for exam-
ple, begin with a reminder to its hearers of the importance of religious
loyalty, followed by a brief discussion of some very practical issue of behav-
iour or law, followed by the central, majestic assertion of the sovereignty of
God. The text segment might then return, as it were, to a discussion of a
practical issue of behaviour more-or-less related to the earlier mentioned
issue. Then the segment might conclude with a return to its starting-point in
the summons of the hearers to religious seriousness.

For Cuypers, recognizing the overwhelming dominance of this sort of
concentric and multi-topic unit within the sura of the Table,

clearly explains the impression of disorder given by linear reading -the
center of a concentric construction is always semantically different from the
units which frame it. From this comes historical criticism’s tendency to move
these centers to the end of the two units which frame them, to maintain their
logical continuity.?2

This is Cuypers’ most important claim for his method of Semit-
ic/concentric rhetorical reading: that it vindicates the persuasive, argumen-
tative integrity, organisation and coherence of the Scriptural text as it
stands, against any perception that these texts are essentially fragmentary,
round-about and incoherent. For Cuypers, the “sura studied here is not a
chaotic labyrinth whose thread it is impossible to follow, ...despite appear-
ances to the contrary... it is duly structured, perfectly coherent, and obeys
all the rules of Semitic rhetoric” (473).

According to Cuypers, readers whose expectations are formed by Greek,
Western, modern scholarly conventions of linear, one-topic-at-a-time argu-
mentative development will find the sura of the Table chaotic and incoher-
ent.

While reading a text like the Qur’an is often puzzling for a modern reader,
this is mostly because the modern reader has become a complete stranger to
the rhetoric which the Qur’anic text is based on, and the way of thinking which
underpins it.23

The kind of reader Cuypers characterises as “modern” will not only sys-
tematically fail to perceive the designed persuasive function of Scriptural
texts. We will also strongly tend positively to misconstrue the texts’ central
persuasive goals; we moderns will not only find the Scriptures puzzling, we

22 Cuypers, The banquet, 474-5.
2 Cuypers, The banquet, 474.
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will tend to solve the puzzle in ways which are, at best, strange to the texts’
own persuasive designs. And Cuypers richly documents the real tendency of
especially Eurocentric readers of Qur'an to want to move things around,
both at the macro-level of the order of suras and at the micro-
argumentational level of how particular sentences relate to each other. In
practice, moreover, the interpretative tendency to reorganise and reconfig-
ure Quranic arguments is largely shared by traditional Muslim exegesis.

One of the commonplace statements about the Quran is that its chapters
are not very coherent compilations of the pieces of revelation that came to
Muhammad over his lifetime and were stitched together after his death by a
committee headed by his personal secretary. This is both a Muslim and a
Western story, in slightly differing parts, and, within the Islamic tradition, the
Quranic verses are usually disengaged from one another and recombined with
verses from other chapters for most all purposes except liturgical recitation,
where the custom is to recite the whole of the Quran in order.2*

If, however, even such a long, complex and comparatively late sura as
the surat al-Md’ida is rhetorically coherent as it stands, then the classic (not
only Western and modern) interpretive impulse to re-arrange things may
not be needed.?>

Recognizing the essential rhetorical coherence of the text may therefore
also leave less room than usual for the strong exegetical tradition of inter-
preting specific Quranic utterances through a reconstruction of their histor-
ic “occasions/circumstances of revelation” (476; 229; 251).26 Rhetorical
criticism does not seek to de-historicize the “rhetorical situation” of the
Scriptural text-units, but Cuypers’ results are at least an argument for the
relative hermeneutical importance of the internal Scriptural literary-
argumentative context. A traditional discipline of tafsir based on authorita-
tive hadith is not in principle obviated by a rhetorical criticism like that
modelled by Cuypers, but Cuypers is not timid about identifying places
where his work corrects such exegesis.2” A rhetorical criticism which vindi-
cates the literary and argumentative coherence of each sura within the
larger unity of the Qur’an as a whole does pointedly raise the hermeneutical
question of priority among multiple readings: readings based on methodic
analysis of the Qur’an’s internal literary contexts; readings based on tradi-

24 Newby, “Quranic Texture,” 94.

% See also A. H. Mathias Zahniser, “Major Transitions and Thematic Borders in Two Long Saras: al-
Bagara and al-Nisa” in Boullata, (ed.) Literary structures of religious meaning 26-55.

% Andrew Rippin, "Occasions of Revelation" in (ed.) Jane Dammen McAuliffe Encyclopaedia of the
Quran (Brill Online, 2013) Reference. McGill University. 10 May 2013
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/occasions-of-
revelation-SIM_00305>

27 For example, Michel Cuypers, “Semitic Rhetoric as a Key to the Question of the nazm of the
Qur'anic Text” Journal of Qur'anic Studies 13 (2011) 1-24, 6-7 discusses Q. 2:106 as an instance “in
which the non-consideration of the literary context of a verse has led both the classical exegetical
tradition and even the modern one to interpret it in a totally erroneous way.”
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tional historical contexts external to the Quranic text (asbab al-nuzil);
readings based on social-historical contexts inferred from Western-style
analysis of the Qu'ran; readings based on strongly intertextual analysis of
Qur'an in dialogue with Jewish and Christian canonical and/or sub-
canonical texts.28

One of Cuypers’ most interesting and challenging results is his identifi-
cation of nine verses within the surat al-Md’ida as central and key to its
overall argument and persuasive structure (Q 5:32, 45, 93, 3, 114, 23, 48, 69,
and 117). Many of the verses Cuypers identifies this way have not only
seemed “strange” and out of place to modern and Eurocentric Orientalist
scholarship, they have also “sometimes raised problems for traditional
exegesis” (473, see 464-470).

These verses have bothered exegetical tradition and Western orientalist
historical criticism. Analysis reveals that these verses are all situated at the
very center of concentric constructions, which strongly accents them and gives
them particular importance, somehow putting them apart from the other
verses. They seem to be principles by which all the more circumstantial verses
around them are to be interpreted.?®

The verses which Cuypers’ method underlines as hermeneutically key to
the self-understanding of the sura are verses which, in his words, “appear to
concur with the most modern and open reflection of many Muslim intellec-
tuals on the Qur’an and Islam in general.” As a New Testament scholar, [ am
not competent to adjudicate on the exegetical implications of this aspect of
Cuypers’ work, except to say from the side-lines as it were, that Cuypers’
conclusions about the significance of these verses seem to follow from the
application of his method. If Cuypers’ insights here make sense to serious
Muslim readers, then they would be an exciting basis for deepened scriptur-
al dialogue among Jews, Christians and Muslims.

This potential for fruitful dialogue among Jews, Christians and Muslims
is enhanced by an additional feature of Cuypers’ work, which I can only
mention here: his study is rich with intertextual insights into relationships
among Hebrew Bible, New Testament and Qur’an. Cuypers is very successful
at showing how the surat al-Md’ida interacts rhetorically, [ would say con-
versationally, with careful, yet deliberately allusive re-readings and memo-
ries of previous Scriptures. Prior Scriptures exist in the mind of the Qur’an,
but within Quranic discourse, their stories, characters and arguments are
subsumed by the scripturality of the Qur’an; they are not quoted, as though
they were autonomous authorities. Cupyers’ approach is very helpful on the
intricacy and intensity of the resulting dialogue among Scriptures within the
Qur’an. There is, of course, a long history of usually invidious comparison of

28 Angelika Neuwirth, review of Gabriel S. Reynolds, The Qur'an and its Biblical Subtext (New York:
Routledge, 2010) Journal of Qur'anic Studies 14 (2012) 131-138.
2 Cuypers, The banquet, 464.
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Islamic, Christian and Jewish Scriptures (and Christian apocrypha3?). How-
ever we choose to evaluate the historical and theological relationships
among Tanak, Bible and Qur’an, rhetorical criticism challenges us to
acknowledge a deep relationship at the argumentative level of shared
voices, stories, topics, and persuasive strategies that co-determine the three
canonical traditions.3!

For a New Testament scholar such as myself, the Quranic sura of the Ta-
ble vividly interacts above all with the traditions behind the sixth chapter of
the Fourth Gospel of the Christian canon, the Gospel of John, in which Jesus
miraculously feeds the crowds, calms a storm, and then also speaks of the
“bread from heaven,” in turn vividly, yet allusively interacting with key
passages of the Hebrew Bible. In modern, Western biblical scholarship
John's Gospel has, like the Qur’an, generated perceptions of argumentative
(in)coherence, of displacement of fragments, of convoluted internal self-
reference and repetition, of tension between prose narrative and intensely
figurative discourse. One of the most important works of New Testament
scholarship was Rudolph Bultmann’s Das Evangelium des Johannes, first
published in the black days of 1941.32 What makes Bultmann’s work on the
Fourth Gospel great is, as my teacher John Ashton used to remind us, that
his questions are always right and his answers are always wrong.33 Bult-
mann saw, on the one hand, that the Fourth Gospel is remarkably homoge-
neous in the style of its language and in the texture of its thought, yet on the
other hand, that it is bafflingly, frustratingly discontinuous and self-
referential in both its story and its argumentation, even inside the speeches
of Jesus: nothing seems to be in the right place and everything seems to
depend self-referentially on everything else.

Bultmann'’s response was to try to reconstruct a more intelligible order,
but the result, inevitably, was Bultmann’s text. Increasingly scholarship has
come to realise that the aporetic, disjointed quality of John’s Gospel cannot
entirely or essentially be explained as the result of unintentional literary
disorder. John’s gospel may well reflect to some extent an oral-traditional
indifference to some standards of literary orderliness, but the feeling of
displacement we experience reading the Fourth Gospel is above all a func-
tion of its rhetorical design: John’s Gospel was designed to force its readers
somehow to keep in mind the whole text while reading each little part, to

30 Cuypers, The banquet, 407-09; cf. Emmanouela Grypeou, “The Table from Heaven: A Note on
Qur“an, Sura 5,111ff.” Collectanea Christiana Orientalia 2 (2005) 311-316.

31 Robbins and Newby, “Prolegomenon” 23-26; Vernon K. Robbins, “Lukan and Johannine tradition
in the Quran” in (edd.) Todd Penner and Caroline Vander Stichele Moving beyond New Testament
theology?: essays in conversation with Heikki Rdisénen (Suomen Eksegeettisen Seuran julkaisuja 88;
Helsinki: Finnish Exegetical Society; Gottingen: Vandenhoeck & Ruprecht, 2005) 336-368, 367-368.
32 Rudolf Karl Bultmann, The Gospel of John: a commentary English transl. by G. R. Beasley-Murray
(Oxford: B. Blackwell, 1971) = Das Evangelium des Johannes (Gottingen, 1941), with the Supplement
of 1966.

3 personal communication, but see also John Ashton, Understanding the Fourth Gospel
(Oxford; New York: Clarendon Press; Oxford University Press, 1991) 44-66.
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expect or remember that a question will be answered, but not in the chapter
where it was asked and that a theme will be developed across several ap-
parently haphazard mentions.

I hope [ have said enough to suggest that Western, modern scholarly en-
gagements with John’s Gospel are not radically dissimilar in mood from
Western, modern scholarly encounters with the Qur’an. To the best of my
knowledge neither Meynet nor any of his disciples has attempted a reading
of John’s Gospel on the method of Semitic rhetorical criticism (Cuypers cites
no such study), but the Retorica Biblica e Semitica website maintains a
bibliography of kindred studies, including some of John 6, the “Bread of Life”
chapter.3* In addition, Johannes Beutler has proposed a concentric structur-
al analysis of John 6 (with its turning point at ‘the first self-identification of
as Jesus as “the Bread of life” in 6:353%) which, as far as I can tell, would be
compatible with Cuypers’ approach to the surat al-Md’ida. Moreover, John 6
is a particularly good sample of that whole gospel, as a basis for suggesting
the potential fruitfulness of a wider rhetorical comparison between Qur’an
and John's Gospel.

The sixth chapter of John appears as a kind of summary of the Gospel of
John and its riddles. On the one hand, we have here a condensation of the
theological statements of the evangelist abort the unique importance of Jesus
Christ for the faithful and for the world. On the other hand, we find in this
chapter also a condensation of the problems of the interpretation of the
Fourth Gospel 3¢

The challenges of reading John 6 are not only typical of the problem of
reading John as a whole, they are reminiscent of some of the typical re-
sponses of Western criticism when faced with the Qur’an: “inferences of
narrative and discourse sources... text disruption and rearrangement theo-
ries... form-critical midrashic analysis.”37

In John 6, Jesus miraculously feeds an enormous crowd (6:1-15). He
then allusively re-interprets the Hebrew Bible tradition of the sending down
of manna/bread from heaven (22-66). In that context Jesus twice proclaims,
“I am the bread of life” (6:35, 48) and a third time, “I am the living bread”
(51). Internal to John’s narrative, many of Jesus’ listeners and of his own
disciples declare his language intolerable and leave his community (41-42,
60-66). John’s Gospel already represents Jesus’ “Bread of life” narrative and

3 http://www.retoricabiblicaesemitica.org/Bibliografie/Bibliography_by_books.pdf lists for John
6:1-12:50: Talbert, “Artistry and Theology;”and for John 6:36-40: X. Léon-Dufour, “Trois chiasmes
johanniques” New Testament Studies 7 (1961) 249-255; generally, Gunnar @stenstad, “The Structu-
re of the Fourth Gospel: Can it be Defined Objectively?” Studia Theologica 45 (1991) 33-55.

3 Johannes Beutler, “The Structure of John 6” in (ed.) R. Alan Culpepper Critical readings of John 6
(Biblical interpretation 22, Leiden; New York: Brill, 1997) 115-127, 125.

36 Beutler, “Structure,” 115.

37 paul N. Anderson “The Sitz im Leben of the Johannine Bread of Life Discourse and Its Evolving
Context” in (ed.) R. Alan Culpepper Critical readings of John 6 (Biblical interpretation 22, Lei-
den; New York: Brill, 1997) 1-59, quoting 1.
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discourse as the focus of an on-going debate, reaching back into biblical
story (Exodus 16; Psalm 78) and looking ahead to the life of the Johannine
church.38 It makes excellent rhetorical sense, then, that Qur'an should
address Christians by specifically developing this “Bread of Life” tradition
while, of course, vehemently distinguishing Jesus from the Godhead. Defin-
ing sections of the surat al-Md’ida “constitute,” as Cuypers puts it, “an urgent
invitation to Christians to convert to Islam, turning away from their basic
doctrinal error, which is the divinization of Jesus. A whole series of methods
of persuasion is used to convince them...” (432) This is not the place for
detailed discussion, but listening to these components of the argument of
Qur’an without at the same time hearing the Gospel text is like listening to
one end of a telephone conversation. In any case, from a rhetorical-critical
point of view, the surat al-Md’ida and John, chapter 6, though they vehe-
mently disagree over the nature of Jesus, and although one text is composed
in eloquent Arabic and the other in simplified Greek, nevertheless share an
economy of conversational-prophetic persuasion.

An aspect of the rhetoric of John’s Gospel that is, as far as I can tell, quite
the opposite of an aspect of Quranic rhetoric is the extreme economy of
expression and imagery in John.3° The Fourth Gospel is often exquisitely
beautiful, but its discourse is composed in what socio-linguists would call a
“restricted code,” a severely limited vocabulary and an intensely self-
referential web of metaphors and symbolism. Within a limited overall
vocabulary, Johannine Greek is nonetheless “overlexicalized”: John’s Gospel
deploys a large number of over-lapping metaphorical keywords, familiar in
their symbolism and connotations to insiders.*® John’s Gospel is coded in
two interlocking styles, a simple yet vivid narrative style and a haunting,
oracular, intensely symbolic discourse style.*! The latter in particular may
usefully be characterised as “poetised speech,”#2 that is, as intentionally and
noticeably “neither verse nor prose,”3 nor yet normal dialogue. The artifi-
cial simplicity of Johannine Greek may strongly contrast with the Arabic
eloquence of Qur’an, but both texts adopt a highly distinctive stylistic deco-
rum, a decorum which in each case marks its text as significantly unlike

38 Francis J. Moloney, “The Function of Prolepsis in the Interpretation of John 6” in (ed.) R. Alan
Culpepper Critical readings of John 6 (Biblical interpretation 22, Leiden; New York: Brill, 1997) 129-
148.

39 Ulrich Busse, “Sprachékonomisch optimierte Kommunikation in Joh 6,” in (edd.) G. van Belle, M.
Labahn, P. Maritz Repetitions and variations in the Fourth Gospel: style, text, interpretation (Bibliot-
heca Ephemeridum Theologicarum Lovaniensium 223, Leuven; Walpole, MA: Peeters, 2009) 421-
434, 421.

40 Bruce J. Malina, The Gospel of John in sociolinguistic perspective: protocol of the forty-eighth
colloquy, 11 March 1984 (Colloquy 48; Berkeley, CA: Center for Hermeneutical Studies in Hellenistic
and Modern Culture, 1985) 12-13.

41 Anderson, “Sitz im Leben,” 3-4 and nn. 6 and 7.

42 Eric A. Havelock Preface to Plato (Cambridge, Mass.: Belknap, 1963) 69.

% Taha Husayn quoted by Issa J. Boullata, “Introduction” in Boullata, (ed.) Literary structures of
religious meaning ix-xii, ix and n. 1.
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other texts. Probably, the unusual style and carefully limited vocabulary of
John’s Gospel, together with the displaced, yet often concentric and repeti-
tive argument of the speeches and the often circuitous story line, suggest
that John’s Gospel represents the memory of Jesus within a specific and self-
consciously sectarian community.** Perhaps the mastery of Arabic clarity (Q
16:103; 26:195) in Qur’an should suggest a deep-seated intentionality to
persuade, indeed, recreate the earliest Arab-Muslim community as a whole
society. Certainly Qur'an systematically and emphatically dissociates its
Messenger and its own inner voice from the voices of various soothsayers,
mediums and bards of pre-Islamic Arabia; precisely such insistent and
pervasive disassociation, however, suggests that the projected audience of
Qur’an had to be warned not to confuse the (distinctive) mantic character of
its revealed language with the (also, yet differently) mantic qualities of other
voices the Quranic world.#> That is, the rhetoric of Qur’an is as purposefully
and deliberately (and differentially) mantic as that of John’s Gospel, though
the markers of mantic speech are almost opposite in the two cases.

At the level of style and its relation to the social forms of their earliest
audiences, then, Qur’an and John’s Gospel adopt contrasting strategies. They
do so, however, with a similar underlying persuasive goal, of declaring their
uniqueness as revelatory texts. If the “‘arabi in the Qur’'an means a highly
marked elevated language, not the language of everyday triviality”,*¢ then
both Qur’an and John’s Gospel were designed linguistically -albeit by oppo-
site strategies- to indicate their difference from ordinary speech. John’s
Gospel and Qur’an seem to be linguistically designed to construct and per-
suade quite different kinds of audience, sociologically speaking. Neverthe-
less, both Qur’an and John’s Gospel are also linguistically designed to medi-
ate to their differing audiences a new trust in the Word of God, fully re-
vealed.

Stylistically --and also argumentatively, though space does not permit
me to develop this*” -- John’s Gospel and, I sense, Qur’an seek to fragment

4 See the pioneering essay by Malina, The Gospel of John.

% Thomas Hoffmann, “Agonistic Poetics in the Qur'an: Self-referentialities, refutations, and the
Development of a Qur’anic Self” in (ed.) Stefan Wild Self-referentiality in the Qur’an (Diskurse der
Arabistik 11, Wiesbaden: Harrassowitz, 2006) 39-57, esp. 80; Michael Zwettler, “A Mantic Manifes-
to: The Sura of “The Poets” and the Qur'anic Foundations of Prophetic Authority” in (ed.) James L.
Kugel Poetry and prophecy: the beginnings of a literary tradition (Ithaca: Cornell University
Press, 1990) 75-119.

4 Stefan Wild, “An Arabic Recitation. The Meta-Linguistics of Qur’anic Revelation” in (ed.) Stefan
Wild Self-referentiality in the Qur’an (Diskurse der Arabistik 11, Wiesbaden: Harrassowitz, 2006)
135-157, 140.

47 Martin Warner, “The Fourth Gospel’s Art of Rational Persuasion” in (ed.) Martin Warner The Bible
as Rhetoric: Studies in Biblical Persuasion and Credibility (Warwick Studies in Philosophy and
Literature, Routledge, London and New York, 1990) 153-177; compare Harold W. Attridge, “Argu-
mentation in John 5” in (edd.) Anders Eriksson, Thomas H. Olbricht, Walter Ubelacker Rhetorical
argumentation in biblical texts: essays from the Lund 2000 conference (Emory studies in early
Christianity 8, Harrisburg, PA: Trinity, 2002) 188-199.
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and dissolve —-and then reconstruct the self-understanding of their audience
as constituted by God’s call. In an influential 1991 article, Frank Thielman
argued that “the unusual features of John’s grammar and narrative are
intentional.”#8 The salient features Thielman had in mind were not only
John'’s strictly limited vocabulary, but also the unusually dense figures of
repetition,*® metaphoricity, riddling, surprising (dis)order, and intense self-
reference (combined with allusiveness in intertextuality), figures which also
seem to be markedly present in Quranic Arabic.5° Thielman argued that
within Mediterranean cultural expectations, John’s Gospel was deliberately
marked as in some strong sense “religious” by its adoption of a tone of
unusual sublimity, selective obscurity and solemnity. (Combining the in-
sights of Malina and of Thielman) the Greek of John’s Gospel is a rhetorically
intentional in-group, even sectarian variant; its specialized function is to
encode, express, and transmit memory and faith in the historic revelation of
Jesus. Few complex texts are as self-referentially explicit as John’s Gospel
about its primary persuasive goal:

Now Jesus did many other signs in the presence of the disciples, which are
not written in this book; but these are written so that you may believe that
Jesus is the Christ, the Son of God, and that by believing you may have life in his
name. (John 20:30-31 English Standard Version)

Like the Qur’an, John’s Gospel knows itself self-referentially to be a
“book” of “signs” which were originally performed, then remembered by
authorized witnesses (2:13-22; 12:12-19; 19:23-37, esp. 35) in order to
create a believing community.

Two recent studies specifically of repetition and variation within John
chapter 6,51 confirm the impression that the chapter as a whole, notwith-
standing a probably complicated oral and literary pre-history, constitutes a
coherent argument as it stands (a position long argued on literary-rhetorical
grounds by Peder Borgen5%). The nature of John 6 as an argumentative

8 Frank Thielman, “The Style of the Fourth Gospel,” in (ed.) Duane F. Watson Persuasive Artistry:
Studies in New Testament Rhetoric in Honor of George A. Kennedy (Sheffield: JSOT Press, 1991) 169-
183, 182.

4 Busse, “Kommunikation,” 421-2.

%0 Thomas Hoffmann, “Agonistic Poetics in the Qur'an: Self-referentialities, refutations, and the
Development of a Qur’anic Self” in (ed.) Stefan Wild Self-referentiality in the Qur’an (Diskurse der
Arabistik 11, Wiesbaden: Harrassowitz, 2006) 39-57, esp. 46. On the hermeneutical tension
between “translucence and opacity” in Qur'an see also Jane Dammen McAuliffe, “Test and Textua-
lity: Q 3:7 as a Point of Intersection” in in Boullata, (ed.) Literary structures of religious meaning 56-
76, quoting 57.

51 Busse, “Kommunikation,” and Jean Zumstein, “’Ich bin das Brot des Lebens”: Wiederholung und
Variation eines johanneischen ego-eimi-Wortes in Joh 6,” in (edd.) van Belle, et al., Repetitions and
variations, 435-452.

52 peder Borgen, Bread from heaven: an exegetical study of the concept of manna in the Gospel of
John and the writings of Philo (Supplements to Novum Testamentum 10, Leiden: Brill, 1965); now
see also the articles in (ed.) R. Alan Culpepper Critical readings of John 6 (Biblical interpretation 22,
Leiden; New York: Brill, 1997), esp. Peder Borgen, “Tradition, Interpretation and Composition,” 95-
114. See also, John Dominic Crossan, “It Is Written: A Structuralist Analysis of John 6,” 3-21, and

m
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whole, however, is that it is a dialogue of several conflicting voices:>3 the
voices of Jesus’ contemporary compatriots --“people”/"the crowd,” individ-
ual disciples, “the Jews,” defectors from among Jesus’ disciples, the Twelve--;
voices of older scriptural tradition in unmarked allusions to Moses and
bread from heaven* and in (only) two marked, but intriguingly unspecific
quotations (John 6:31, 45)55; voices of the later believers of the Johannine
community; tied together by the oracular voice of Jesus himself remem-
bered in the distinctive language of that particular group of devotees. Even
more than in most complex texts, the parts of Qur'an and the parts of the
Fourth Gospel make sense above all in self-referential dialogue with other
parts of the same revelatory complex. In ways which are non-identical, but
worth rhetorical comparison, “[t]here is a multitude of voices speaking in
the Qur’anic recitation, and there is also a multitude of addressees”>¢ and an
overlapping multitude of voices in John. “The Qur’anic text is at many points
so self-reflexive that it seems to be a text in dialogue with itself. ...In some
parts, it is scripture, but at the same time already exegesis of scripture.”>?

By a certain Bakhtinian standard, both the Qur’an and the Fourth Gospel
are, in my view, much more polyphonic than is perhaps intuitive to those
who emphasize the authoritative centrality of the strictly revelatory voice:

...all utterances are directed towards addressees whose positioning makes
a difference to the utterances themselves: the making of meaning comes from
the always provisional process of sorting through an enormous variety of
competing possible meanings, and that process is always a social act, under-
taken with a particular audience in mind. Some types of literary writing,
according to Bakhtin, do their best to shut out that multi-faceted, polyphonous
character of language, attempting to stress their own singleness ad consisten-
¢y of voice; others however — which often receive the label ‘dialogic’ or ‘heter-
oglossic’ in modern scholarship on Bakhtin - do the opposite, revelling in the
richness of the competing voices and tones which are woven into them.%8

In particular, both the surat al-Md’ida and John 6 handle prior Scriptures
similarly: both interact intensely and correctively with earlier scriptural
traditions and receptions, but both do so with a minimum of reference to
the other scripture as text: not quite “revelling,” but definitely weaving. Like
other early Christian texts, John’s Gospel cannot evade directly addressing

Gary A. Phillips, ‘““This is a Hard Saying. Who Can Be a Listener to It?”: Creating a Reader in John 6,
23-56, in (ed.) Daniel Patte Narrative Discourse in Structural Exegesis: John 6 and | Thessalonians =
Semeia 26 (1983).

53 Anderson, “Sitz im Leben,” 17-24.

54 Anderson, “Sitz im Leben,” 11-17.

55 Moloney, “The Function,” 131 n. 6, citing Borgen, Bread from heaven, 40-42.

6 Stefan Wild, “Why Self-referentiality?” in (ed.) Stefan Wild Self-referentiality in the Qur’dan
(Diskurse der Arabistik 11, Wiesbaden: Harrassowitz, 2006) 1-23, 15.

57 Wild, “Why Self-referentiality?” 5.

%8 Jason Kénig, “Sympotic dialogue in the first to fifth centuries CE” in: Simon Goldhill (ed.) The end
of dialogue in antiquity (Cambridge, UK; New York: Cambridge University Press, 2008) 85-113, 91.
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the authority of prior Scriptures of Israel, explicitly contesting their inter-
pretation by competitors. Yet, more like Qur’an at times, John’s Gospel often
absorbs prior Scriptural voices into its own authoritative voice. Prior Scrip-
tures and their communities of reception are represented as voices among
several within the discourse of the new revelation. In both the surat al-
Ma’ida and John 6, reference to prior Scriptures is merged into the revela-
tory voice and its internal conversation partners: even reference to prior
Scriptures becomes an aspect of the self-referentiality of the new revelation
in its textual form.

[T]he Qur’anic ‘self ...is formed in relationship - in the first place with the
broader reality of the kitab and the other texts that participate in that over-
arching reality, as well as with the communities of the kitab who are repeated-
ly called upon to affirm the Qur’an’s identity with the messages to which they
adhere.*?

Conclusion: In the foregoing, I have tried to present the work of Michel
Cuypers as a remarkable, but not incontestable opportunity for dialogue
between Biblical Studies and Qur’an Studies -and also toward an approach
to the study of Qur'an which would be critical, yet non-reductive. The possi-
bility of such a critical, yet non-reductive stance has been one of the hopes
behind the flowering of various models of rhetorical criticism in Biblical
Studies. Rhetorical criticism perceives the Qur’an as essentially, intentional-
ly persuasive, both in its earliest recitations and reception and in its textual
institutionalization as mushaf. Rhetorical criticism -any criticism which
takes seriously the persuasive tendency of spoken and written language—is
unavoidably interested in the social and historical situations in which
language is generated and received. Yet rhetorical criticism has a stronger
commitment to the persuasive integrity of particular performances and
texts than has often been the case with either reductionist historical-
criticism or traditional exegesis.

In Cuypers’ work on the surat al-Ma’ida 1 found the rhetorical analogy
with John, chapter 6 to be particularly suggestive; John’s Gospel is rhetori-
cally unlike the other New Testament Gospels and Letters in ways some of
which responded well to comparison with Qur'an and with the surat al-
Mad’ida in particular as presented by Cuypers. The convergence between the
rhetoric of the surat al-Md’ida and that of John 6, “the Bread of Heaven,”
seem to me, however, better explained as “mantic speech” in the senses
being explored by Stefan Wild rather than as “Semitic rhetoric” in the sense
of Roland Meynet’s vast project. Apart from other considerations, an inves-
tigation of Quranic and Johannine Gospel rhetorics as mantic speech seems
to me to be more open to these texts’ deepest (and competing) claims, to
mediate the self-disclosure of God, to deliver the Bread of Heaven.

¥ Daniel A. Madigan, “The Limits of Self-Referentiality in the Qur’ an” in (ed.) Stefan Wild Self-
referentiality in the Qur’an (Diskurse der Arabistik 11, Wiesbaden: Harrassowitz, 2006) 59-69, 67.
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According to internal linguistic criteria, the Qur’an is marked as mantic
speech. “Mantic” is, to take up a definition of Nora Chadwick, a speech form
that speaker and listener recognize as emanating from a supernatural realm.
...This speech emanates from the speaker but is claimed to come primarily
from a force outside the speaker.®0

In its frequently disconcerting language, John’s Gospel was designed to
represent the complex rhetorical process and dialogue between the univer-
sal importance of the revelation proclaimed and enacted by Jesus and the
peculiar circumstances within which that revelation was remembered as
happening and eventually written as Gospel text. In this respect, that is, in
terms of its overall rhetorical economy, John’s gospel and its “Bread from
Heaven” chapter in particular seem to me closely analogous indeed to the
mode of persuasion cultivated in the Quranic sura of the Table. Every claim
to prophetic authority constitutes a momentous dialogue, among the pro-
phetic voice itself, the believing hearers and inevitable doubters and reject-
ers. Perhaps it is the force of that awesome dialogue which both determines
the apparently breathless and fragmentary rhetoric of so much prophetic
literature and that, rather than any ethno-linguistic traits, which caused the
eclipse of the cooler and less fraught rhetoric of the Greeks’ non-mantic
philosophical dialogue.61

0 Wild, “Why Self-referentiality?” 4-5, citing Nora Kershaw Chadwick, Poetry and Prophecy (Camb-
ridge: Cambridge University Press, 1942) 16.
&1 Goldhill, The end of dialogue.
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Abstract

Following Hebrew poet Rabbi Israel Najara, the article suggests that our
future world peace lays with the best interpretations of religious basic texts.
Sacred corpus builds the learner's body of manners, calling for action and
reflection. Through three comprehensive comparative analysis of basic religious
texts founded on international standards, and through various examples of basic
religious texts - in Atharva Veda (Hinduism), Talmud, Zohar (Judaism), New
Testament (Christianity), Qur'an (Islam), Tevijja Sutta and Holy Teaching of
Vimalakirti (Budhism) as well as in new religions - the article argues that the
concept of peace building is a philosophical evolution from the military
peacekeeping, suggesting the study of basic religious texts as part of character
education for peace, not contrary to education for peace. Moreover, given the
historical, social and developmental nature of humanity, sacred scriptures are a
foundation for preventive intervention, stimulate ideas and values to build a
culture of peace and mutual respect given that such a culture is the purpose.

Key words: Rabbi Israel Najara, Education for Peace, Curriculum, Character
Education, Basic Religious Texts, Comparative International Education, Peace
Building, Culture of Peace, World Peace

Peace education is defined by its aim to reduce violence that is instru-
mental in maintaining religious beliefs.! The early factors, - which are basic
religious texts — are not implied by the UN definition of peace-building.?
Theological studies of basic religious texts, i.e. original texts without exege-
sis were described by the founding experts of modern peace education, as a
form of violence, as an instrument for advancing and maintaining religious
beliefs and practices.? Yet, herewith, we intend differently to suggest basic
texts in general and basic religious texts in particular as potential contribu-

1 Reardon, Betty, quoted by Werner Wintersteiner, in "Educational Sciences and Peace Education:
Mainstreaming Peace Education into (Western) Academia?" in Handbook on Peace Education, ed.
Gavriel Salomon and Edward Cairns, 2010, New York and Hove, p. 46.

2 UN peacekeeping missions DPKO/DFS September, 2010.

3 Reardon, Betty, (2000), pp. 399, 401. Ibid.
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tors to peace building. With the assumption that people might adopt an
attitude from which they derive and develop the Scriptures' contents of
peace and respect to any religious other.

The 16t-17th century Hebrew poet and a scholar of the Torah, Rabbi Is-
rael Najara says our future world peace will be shaped by love and be built
by what children and students take from the Torah. In paraphrasing, as we
follow his idea and even go one step further, the future of our universe lays
with the best interpretations of religious basic texts.

Discussion will begin with the notion that peace building is practically a
philosophical shift from a Spartan militant education to a philosophical
orientation of education which is multidimensional. In terms of education
peace building is a preventive attitude to violence. We shall further discuss
the dilemma of superiority which is a cause of worry attached to any reli-
gious noting of being the Chosen People. This work is gains ground on
previous studies of scholars who were mining into basic religious texts of
the major religions as well as of new religious movements. Look at the
evolutionary nature of education and of peace-building, we examine previ-
ous scholarly international pilot studies of international comparative educa-
tion, as well as a comparative religious study, and a historical study on
Human Rights. We are suggesting here that basic religious texts may stimu-
late peace building and not necessarily contradict education for peace. As
our concern is world peace let us look into the difference between peace-
keeping and peace-building.

Peace Building: From Sparta to Athens

Education for peace has become popular due to the current global cli-
mate with abundance of tensions. Countless methods including forceful
peace keeping to multi-faceted diplomacy have been utilized to combat the
problem. Many of these methods, however, have proven themselves ineffi-
cient, perhaps because of a global lack of perspective.

While some programs promote a global perspective, the vast majority
are inadequately informed about the interdependent world in which they
live.* Therefore it is suggested to assault violence and intolerance at the root
level: the educational system itself and the misconceptions that plague the
world’s youth.>

Peacekeeping has evolved from a primarily military model of observing
cease-fires and separating forces to incorporate a mix of military, police and
civilian capabilities to support the implementation of comprehensive peace
agreements and lay the foundations for sustainable peace and legitimate

4 Bing, Anthony G, “Peace Studies as Experiential Education,” Annals of the American Academy of
Political and Social Science 504 (1989), p. 49.

% lican and Phillips suggest that acquiring peace requires to “interrogate the contradictions that
inhabit global peace efforts and to offer alternative thinking about collectivities of peace.” llcan,
Suzan and Lynne Phillips, “Governing Peace: Global Rationalities of Security and UNESCO's Culture
of Peace Campaign,” Anthropologica 48.1 (2006): 59-71. P. 59.
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governance. Peacekeepers are defined as early peace builders, contributing
to the overall peace building effort by articulating peace building priorities
of supporting consensus among national counterparts and the broader
international community, and guiding overall strategy development and
implementation.®

While peacekeeping is an international effort, peace building is particu-
larly an educational process and a national challenge and responsibility.
Whether it begins prior to the arrival of a peacekeeping mission and contin-
ues beyond its departure, it should be supported by governmental, intellec-
tual, operational, technical, national, and sub-national actors. National
spiritual factors largely shape the pace and sequencing of peace building. It
is fundamentally an educational process requiring ongoing political media-
tion by strengthening of national capacities for conflict management, and
sensitivity to the political, historical, economic, cultural context and dynam-
ics. Peace as a value has shifted from a military concept, to an educational
paradigm. Metaphorically it moved from Sparta to Athens.” As I mentioned

6 Areas in which the UN peacekeeping missions are often mandated to implement peace building
tasks directly include support to basic safety and security (e.g., security sector reform at sector-
wide and component levels of defense and police reform), DDR, mine action, justice and correcti-
ons, protection of civilians and civil affairs at the local level. They also include facilitation of political
processes, democratic institution building, electoral support, and the protection and promotion of
human rights.

Successful implementation requires reliable resources: peacekeepers must be able to rely on rapidly
deploy-able capacities, uniform standards, guidance and training, and interoperability with other
international, regional and bilateral actors, as well as flexible and adequate funding to perform core
peace building functions. According to the UN peacekeeping missions DPKO/DFS September, 2010,
peace building priorities vary in response to the demands of each context ,but typically include
support to (i) basic safety and security including protection of civilians and rule of law, (ii) inclusive
political processes, (iii) delivery of basic services, (iv) restoring core government functions, and (v)
economic revitalization. The restoration or extension of legitimate state authority, including a basic
degree of political consensus and financing, is typically one of the fundamental conditions for
sustainable peace. Yet, while the above reflects the concept as articulated in numerous Secretary-
General’s reports, starting with ‘Agenda for Peace’ in 1992 through to the 2009 report on peace
building in the immediate aftermath of conflict, the roles and responsibilities of different actors and
inter-governmental organs within the UN system and the relative importance of different types of
support remain the subject of discussion among Member States. For this reason, different constitu-
encies continue to use the term ‘peace building’ in ways that may diverge from each other and from
the concept as articulated in reports of the Secretary-General. In addition, the fragmented interna-
tional system to support peace building creates a number of systemic obstacles to coherence,
continuity and predictability. This includes the need to draw from disparate financing streams of
varying reliability and with different funding cycles across different parts of the UN system and
beyond.

7 European Union, A Human Security Doctrine for Europe: The Barcelona Report of the Study Group
of Europe’s Security Capabilities (Barcelona: Presented to EU High Representative for Common
Foreign Policy and Security Policy, Javier Solana, 2004); Natalie Mychajlyszyn, Twisting Arms and
Flexing Muscles: Perspectives on Military Force, Humanitarian Intervention and Peace Building —
Report on a Workshop (Ottawa: Carleton University Press, 2000.

Haltiner calls this the move from a “Sparta” to an “Athens” model. Karl W. Haltiner, Do New Military
Missions Require New Military Structures? Reflections on the Constabularization of the Military
Form from the Perspective of the Sociology of Organizations. (Zurich: Swiss Military Academy,
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much earlier “The real importance actually lies in the spiritual guidance of
[...] physical force”.8

With that, one finds that European military academies move indeed
from stress on military skills towards a broader education in the behavioral
science. Kobi Michael, Eyal Ben-Ari and Menachem Kellen suggest conceptu-
al clarifications about wars and peace support operations in the contempo-
rary world, on the emerging international norms that involve what have
come to be called wars of conscience,” where in the last twenty years there
is a questioning of the legitimacy of the unilateral use of military force to
resolve international disputes, and that this is “the increased focus on
human rights as an addition to the concept of security.”1?® We are facing an
era where new international norms have been developed that defines what
is legitimately accepted by state actors. Certain actors or norm entrepre-
neurs created loose coalitions of intellectuals, informed publics, human
rights and humanitarian movements, and national and transnational judicial
bodies which have been producing a global discourse on human rights and
the rules and expectations developed within it for the proper initiation and
use of force.ll As a consequence, human rights now provide the very basis
for justifying and legitimizing military intervention.!? The power of these
global norms, refracted through domestic and international pressure is
ethically and emotionally evocative. They touch on the basis of human self-
perceptions as good, responsible and moral beings, and call for Human
Security or indeed humanitarian interventions or peace-building.13

lan M. Harris and Mary Lee Morrison, who brought up the preventive
concept of peace building into peace education, are suggesting it is similar to
a medical therapeutic process to the illness of violence.1# The organic notion

2005). In Kobi Michael, David Kellen and Eyal Ben-Ari, The Transformations in the World of War and
Peace Support Operations, Praeger Security International (PSI — Greenwood Publication Group USA)
2009 (218 pages), p. 22.

8 Elkayam, Shelley, Presentations In Commission lll “World Peace and Disarmament” 36 b, in World
Conference on Religion and Peace, Fourth World Assembly, Unabridged Proceedings of the Fourth
World Conference on Religion and Peace (WCRP V), Nairobi, Kenya, 23-31 August 1984, eds. L.B.
Taylor and G. Gebhardt, Geneva, 1986. p. 187-188.

9 Dandeker, Christopher, “A Farewell to Arms? The Military and the Nation-State in a Changing
World,” in The Adaptive Military, ed. James Burk, New Brunswick: Transaction Press, 1998), 139—
161, p. 35.

10 Michael, Ben-Ari and Kellen, The Transformations in the World of War and Peace, p. 8

11 Ibid

12 Richard Minear and Thomas G. Weiss, Mercy Under Fire: War and the Global Humanitarian
Community, Boulder: Westview, 1995.

13 European Union, A Human Security Doctrine for Europe: The Barcelona Report of the Study
Group of Europe’s Security Capabilities, Barcelona: Presented to EU High Representative for
Common Foreign Policy and Security Policy, Javier Solana, 2004; Natalie Mychajlyszyn, Twisting
Arms and Flexing Muscles: Perspectives on Military Force, Humanitarian Intervention and Peace
Building — Report on a Workshop, Ottawa: Carleton University Press, 2000.

14 Harris, lan M. and Morrison, Mary Lee, Peace Education, Second Edition, McFarland & Company,
Inc. Publishers, Jefferson, North Carolina, 2003, p. 10
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of peace building as a preventive attitude to violence, connoting more than
no violence, and is defined as different from peacekeeping and peacemak-
ing.1> Though not looking at the various social organs and functions, they
imply the nation, culture, institutions, to be the interpersonal multi-levels of
peace.l’® Some scholars, as Harris and Morison, call for kindness, critical
thinking, and cooperation. Others rather look at the psychic spiritual con-
nectedness to other forms of life than to the earthly emotional religious
dimension of peace.

Religious concept of peace is, by nature, particular. And particular reli-
gious concepts in education are to be found in the study of basic religious
texts. Yet, this comes to clash with modern peace education. As particular
religious concepts would be defined by modern peace education as a form of
violence, and used as an instrument for advancing and maintaining religious
beliefs and practices. As already mentioned above, traditionally, peace
education has focused on the causes of war.l” Indeed, even post-modern
books on peace education study firstly religious concepts of war.18 Reardom,
who has shaped with her insights and perspectives the whole field of peace
education, defined peace education as:

the transformation of knowledge about requirements [...] for interpreting
the knowledge [...] to overcoming problems and achieving possibilities [///] [it
is] planned and guided learning that [...] reduce the multiple forms of violence
[..] used as instruments for the advancement or maintenance of cultural,
social or religious beliefs and practices [...].1°

In this paper, we looked for examples of basic religious texts that are not
necessarily contrary to a corriculum of education for peace. As religions
have played a central part in peoples’ minds for ages, it is within religious
basic texts, we assume, that education for peace needs look for inspiration,
as well as for points of philosophical reference and interpretation.

Education, Religion, and Human Rights

Recent anthologies on peace education reveal that most studies of edu-
cation for peace range from various psychological perspectives to inner

15Ibid, p. 12

16 Ibid, p.14

17 More recently peace education expanded into the study of domestic and interpersonal violence
and environmental destruction. Harris and Morrison (ibid, p. 29.) trace the evolution of concepts of
war, peace and peace education from their historical origin in world religions, through their
development in Europe to their manifestation in the United State. Ibid, p.37

18 For example, Canadian principles of peace studies include inner peace, spiritual awareness;
micro-peace studies the immediate environment, macro-peace studies national and international;
and planetary peace. Selman, Ruth Corey; Selman, Elsie M., Education for Peace, International
Journal of Innovative Higher Education, v.13 p79-82, Fall 1999.

19 Betty Reardon (2000), pp. 399, 401, quoted by Werner Wintersteiner, in "Educational Sciences
and Peace Education: Mainstreaming Peace Education into (Western) Academia?" in Handbook on
Peace Education, eds. Gavriel Salomon and Edward Cairns, 2010, New York and Hove, p. 46
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spirituality.20 It seems the emphasis on inner peace spirituality in education
for peace is modeled on the concept of nirvana. While perhaps what educa-
tors look for is an active integration, of character education. For anyone
concerned with world peace looks for passionate emotions combined with
critical thinking regarding the great efforts that are needed - considering
the historical, social and developmental nature of humanity - from fragmen-
tation into unity. We shall be reminded again that peacekeeping is still an
international military term. The contrast between this and peace education
in evident. Education for Peace is a term that is widely used to describe the
desired methods and curriculum necessary to promote peace and cultural
understanding amongst the world’s youth through education. On this phi-
losophy, Christopher Meredith states that the main motivation is to educate
so that our “predominant feelings are well wishing and charitable towards
others. Then, when disputes do arise—on matters of race, religion, ideology
or economic interests, the first thought will be to seek peaceful solutions
and avoid exacerbation”?!

Education for peace aims at transforming society to become better to
live in,22 eventually, such a vast task must begin at a young age and continue
through the realm of higher learning so that it is emulated and passed on. In
order for this to be effective, peace studies requires a symbiotic connection
between theory and experience.?3 Indeed, an integration between action and
reflection, theory and praxis is fundamental for any character education and
can be applied with basic religious texts.

Current education for peace focuses on inner peace and spiritual
awareness, small scale micro-peace studies on an immediate environment,
and macro-peace studies on national and international, even planetary
peace, but not on religious studies.2* Thus, one may rightly conclude, that
modern scholars regard religions as if in contradiction to peace education.
This in general is a modern outlook on religions. Post-modern works on
peace education also study firstly religious concepts of war and of occupa-
tion. Considering post-modernity in its most eloquent expressed by writers
of New Age movements, rapidly growing around the globe, we find them
different in their relations to the secular/religious dichotomy. In that sense
one often hears in post-modernity as in pre-modernity the notion of spiritu-
ality which is both religious and secular. The new religious movements

20 Wintersteiner, Werner, "Educational Sciences and Peace Education: Mainstreaming Peace
Education into (Western) Academia? (chapter 4) in Handbook on Peace Education, eds. Gavriel
Salomon and Edward Cairns, 2010, New York and Hove, p. 46.

21 Meredith, Christopher, “Education for Peace,” Interdisciplinary Science Reviews 16.2 (1991): 114-
116. P. 115.

22 Bing, ibid, p. 52.

2 Such an education encourages to “act one’s way into new ways of thinking and think one’s way
into new ways of acting,” thereby reflecting both action and reflection. Bing, ibid, p. 51.

24 See for example, Selman, Ruth Corey; Selman, Elsie M, "Education for Peace”, International
Journal of Innovative Higher Education, v.13 p79-82 Fall 1999.
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assume religions do not necessarily contradict one another due to them
being directly revealed from one source. The new global peace axiom is
organic, as if as “All religions come from one Source”, as if as holding a vision
of species by means of natural inclusion. Indeed, a look into religious basic
texts to find in what way they are not contradictory but rather complemen-
tary to each other. The term organic might help the reader imagine one huge
source as if as there is a huge sourcing with its various organs and channels,
to each his function. Following such a concept, education for world peace is
focused on the attribute of each of these basic organs. An organic education
for peace is easily understood, yet complicated to implement. Why so? Let
us look into the paradox of education for superiority to dig for an answer
there.

The Dilemma of Religious Superiority

As a scholar of education and of religious studies I have come to learn
within thirty years of observation and Large Group analysis that each reli-
gion regards its own Scripture and its own customs as superior. I am not
saying here that secular intellectuals who study peace education do not
regard their own ideas as superior. They, too, do not wish to find themselves
inferior to anyone else. I do suggest herewith that, paradoxically, the reli-
gious sense of superiority could counter-intuitively support our educational
efforts for global peace. The phenomenon of subjective superior religious
feelings has three things unfolding: firstly, the equality of superiority among
religions is evident as they are all superior they are equal in that. Secondly,
such superior feelings in religions and among religious students, must be
pulling up, eventually, the respective religious educations into a global
vision, of an unknown yet somehow super level, which - I refer here to what
Martin Luther King called Beloved Communities, - would perhaps culminate
into the creating of a better world, and, thirdly, feeling superior religiously
may lead to a global cultural satisfaction, where to each his satisfying reli-
gion would seem a good enough place.2> With the last notion we followed an
educational mission where every child is accepted and respected for his
good qualities and divine nature. In this way, both religious education and
peace education are concerned with the creating of a better world, i.e. with
an evolutionary educational concept. One may rightly assume that both
education for peace and religious education are aiming to a novel purpose,
such as Reagan implies by “suggesting that the purpose of education is to
reveal and tap into those energies that make possible the full enjoyment of a
meaningful and productive existence”.26

International Studies on Comparative Nature
A comparative religious case-study of few different sources would

25 Sigmund Freud, Das Unbehagen in der Kultur (Civilization and its Discontents),Vienna, 1930
26 Reagan, Timothy, in Harris and Morison, Peace Education, 2011. p. 1-2.
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manifest our claim. From Atharva Veda (Hinduism), to Talmud and Zoar
(Judaism), New Testament (Christianity), Quran (Islam) Tevijja Sutta and
Holy Teaching of Vimalakirti (Budhism) as well as in new religions such as
Sikhism and Unificationism - all sharing the very motif of acknowledging
such a challenge of educating for peace through basic religious texts.
Through the study of basic religious texts, one becomes sufficiently wise to
be entrusted with leadership as a person of peace and justice and as a
participant in, and builder of, a culture of peace. Based on comparative
studies of religious basic texts from ancient times up to contemporary
international documents on human rights, it was proven in a previous
research, supported by the UN, that ancient texts, from the Hebrew Bible to
Indian scripture as well as Buddhist scripture, the New Testament and the
Quran, are precursors of our very modern concepts of human rights.

In the comparative research of basic religious texts there were at least
three pioneering studies made. They have been sources for the herewith
inter-textual analysis: 1. A comparative analysis of basic religious texts in
school curricula based on international standards; 2. A theological study of
world sacred texts, presenting basic religious education for peace, and; 3. A
comperative study on human rights evolved from basic religious texts, and
through cultural traditions. These three are educational peace-building
initiatives. Starting with the last but not least the comprehensive compara-
tive analysis of basic religious texts in school curricula based on interna-
tional standards is being studied by curriculum researchers in Jerusalem,
Israel.?” A similar work on religious textbooks is independently also starting
this year in Braunschweig, Germany, and both yet to draw conclusions
regarding religious curriculum in school education. The Jerusalem method-
ology is applying international educational standards, based on UNESCO
resolutions, adapting the 1948 United Nations Universal Declaration of
Human Rights,?8 following the UN search of the common good that had
inspired the Enlightenment's human rights visionaries. In this comparative
peace-building education researchers ask regarding any given curriculum
questions about the religious, social and national "others". Such questions
are, for example, does the curriculum promote tolerance understanding and
respect toward the other, their culture, achievements, values and ways of
life? Does it address the sources of intolerance, develop capabilities of a
non-violent conflict resolution, and promote peace, peace processes, inter-
national understanding and cooperation? Does it bring the pupil to under-
stand and assume his or her responsibilities for the maintenance of peace?
Is the curriculum free of wording, imagery and ideologies that would likely
create prejudices and misconceptions, stereotypes, misunderstandings,

27 By IMPACT-SE Institute for Monitoring Peace and Cultural Tolerance in School Education, an
institute with a research methodology of applied international educational standards based on
UNESCO resolutions and on UN Universal Declaration of Human Rights.

28 The Human Rights Reader Major Political Essays, Speeches, and Documents From the Bible to the
Present, ed. Micheline R. Ishay, 1997, Routledge, New York London, p. 407-412
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mistrust, racial hatred, religious bigotry, and national hatred, as well as any
sort of hatred or contempt for other groups or peoples? Are all educational
materials, - textbooks, workbooks, teachers’ guides, maps, illustrations, aids
- up-to-date, accurate, complete, balanced, and unprejudiced, and do they
use equal standards so as to promote mutual knowledge and understanding
between different peoples? Does the curriculum include full, adequate and
objective data and critical analysis of the historical and contemporary
factors underlying the contradictions, disputes, conflicts and tensions
between countries and groups, together with studies of ways to overcome
these contradictions?

As the questions a researcher asks lead to the answers one gets so from
these questions derived the criteria for analysis and evaluation of curricular
content.

Another pioneering study, was made, much earlier, by Wilson, a scholar
of Unification Theology, in the joint theological peace project of World
Scripture A Comparative Anthology of Sacred Texts. The pilot project
presents basic religious education not contrary to global peace efforts.2?
Drawing on basic religious texts, The World Scripture is a large anthology
of quotations from the world's religions. The first edition of the publication
demonstrates that world scriptures were precursors of modern and post-
modern concepts of peace, delineating peace as a super global state of
human brotherhood without one superior to other for its customs and
religious beliefs.30

Another comperative study that corresponds with our evolutionary
nature of education, was made by Ishay, a scholar of the history of human
rights, who illustrated how human rights evolved from basic religious texts,
and through cultural traditions. That pilot project begins with Hammurabi's
Mesopotamian Codes to our era of globalization. Human Rights benefit from
portrayals of universal brotherly love as one finds in the Hebrew Bible, the
New Testament, Buddhism, the Quran, and others, and also, in a different
way, "from the detached universal love professed by the ancient Greek and
Roman philosophers such as Epictetus, Plato, Aristotle, and Cicero."3!

29 World Scripture: A Comparative Anthology of Sacred Texts, ed. A. Wilson, Paragon House, New
York, 1991.

30 Wilson concluded that "Outward peace is emphasized in the Abrahamic faiths, for which the
work of God has a social and historical dimension. The love of God breaks down the walls of hostility
between people, and thus becomes the foundation for their lasting peace. Yet peace in this social
and political sense is not only given by God; it must also be built by the efforts of human beings.
Those who are blessed with inner peace have the responsibility to become peacemakers, reconci-
ling conflict." Wilson, Andrew, World Scripture, 1992, p. 392.

31 Ishay, Micheline R, The History of Human Rights: From Ancient Times to the Globalization Era,
California and London, [2004] 2008, p. 19; Ishay, Micheline R, The Human Rights Reader Major
Political Essays, Speeches, and Documents From the Bible to the Present. Ed. Ishay, Micheline R,
New York, London, 1997. Harris and Morrison later traced the evolution of concepts of war, peace
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Ishay notes that the Quran shares with the Hebrew Bible, Christianity
and other sources of religious and secular ethics the notion of impartial
justice: God commanded justice and goodness. The real test of impartiality is
the ability to treat a person justly even if harbored some aversion toward
that person. In this test of character, distorting the truth is futile, for

God is well informed3? () [..] Slaying an innocent individual, says the
Quran, is like slaying the whole people”.33

Based on the above three comparative pilot studies we argue that the
learning of basic religious texts is not contrary to education for peace but
rather a significant component of peace-building.

Examining a few typical examples3* will further demonstrate that the
study of basic religious texts can be in concert with education for peace.

The motif of acknowledging the educational challenge of peace is found
in various religious texts, to mention but few.

The Bhagavad-Gita is the Hindu Scripture, based on questions from a
man, Arjuna, and answers from God, Lord Krishna. In its chapter 2.70 one is
reminded on a principle of education for peace-building, that there is no
education for peace without an educator of a good-character. Perhaps the
first educational principle: No global peace without great educators. Within
the Oneness of Divinity, the Bhagavad Gita speaks about the elevated human
nature, in spite of circumstances and facts, and in spite of the flood of all
kind of news that one receives from the world - whenever it gets to the sage
it turns better:

as rivers flow into the ocean but cannot make the vast ocean overflow, so
flow the streams of the sense-world into the sea of peace that is the sage.3*

Hinduism unfolds here the principal nature of the teacher. The peace-
building educator is a sage. The sage is inclusive. Whatever you tell and ask
of a sage turns into peace.

Another holy scripture of Hinduism, the Atharva Veda,3¢ acknowledges

and peace education from their historical origin in world religions, through their development in
Europe to their manifestation in the United States. M. Harris and Mary Lee Morrison, 2003, p. 37.

32 Quran, Surah 5, 8

33 Quran, Surah 5, 32. In Ishay, Micheline, The History of Human Rights: From Ancient Times to
the Globalization Era, California and London, [2004] 2008, p. 34. Ishay illustrates how these rights
evolved through basic religious texts, and through cultural traditions.

34 See, World Scripture: A Comparative Anthology of Sacred Texts, ed. A. Wilson, Paragon House,
New York, 1991. This varied anthology of scripture is demonstrating the commonality of the world's
religions, and offers a collection of religious excerpts from the holy texts, representing a holistic
approach to the world's religions.

35 Bhagavad Gita 2.70

36 37YddE Atharva Veda 19.9.14. Atharva Veda is a sacred text of Hinduism and one of the four

Vedas, often called the "fourth Veda". For a different translation, see Ralph Griffith, The Hymns of
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that the awful spell was made3” in the heart of the one who prays. In spite of
realizing that, the sage blesses the five sense-organs - with the mind as the
sixth - and prays for his own senses to be sharpened by prayer, abiding in
the heart of the one who prays. The healing facet of religion and the dual
value of the heart - the very reason of education for peace is manifested in
the following Basic Hindu Text:

Peace be to earth and to airy spaces!

Peace be to heaven, peace to the waters,

peace to the plants and peace to the trees!

May all of God grant me peace!

By this invocation of peace may peace be diffused!
By this invocation of peace may peace bring peace!
With this peace the dreadful I appease,

with this peace the cruel I appease,

with this peace all evil I appease,

so that peace may prevail, happiness prevail!

May everything for us be peaceful!38

Judaism teaches us that religion is the purpose of peace. In the Talmud
and in the Book of Zohar it is said that God is peace, His name is peace, and
all is bound together in peace.3® The whole of the Torah is for the purpose of
promoting peace.*?

Human beings need education for each to acquire his/her own property,
good manners and knowledge. According to Rabbi Israel Najara, the virtue
person, within his character-education, needs to build himself economically,
so to have physical, mental and emotional peace. This is in relation to one's
household, wife and children. Then, one needs guidance to teach him mor-
als, and to do so in relations with Sacred Scriptures, as a corpus of study that
builds the learner's body of manners, thus to evolve one's good manners.

the Atharvaveda 1895-96 [http://www.sacred-texts.com/hin/av/av19009.htm]; Parts of Atharvave-
das were translated by Maurice Bloomfield, Hymns of the Atharva-veda, Sacred Books of the East,
v. 42 (1897) [Scanned at www.sacred-texts.com]; Alexander Lubotsky, Atharvaveda-Paippalada,
Kanda Five, Harvard College (2002); Thomas Zehnder, Atharvaveda-Paippalada, Buch 2, Idstein
(1999); Dipak Bhattacharya, Paippalada-Samhita of the Atharvaveda, Volume 2, The Asiatic Society
(2007); B.R. Modak, The Ancillary Literature of the Atharva-veda, Rashtriya Veda Vidya Pra-
tishthan, New Delhi (1993)

37 37YddgC Atharva Veda 19.9.5 [http://www.sacred-texts.com/hin/av/av19009.htm]

38 Atharva Veda 19.9.14. | translated “May all gods” as “May all of God” because Hindu Theologi-
ans told me that gods for them are various manifestations of the One God.

39 Zohar, Leviticus 10b ,o7°32 of?Y ntpiv a13 vp7 208,000 )ayiva (Poglinl3g ,001innnd on? oIbow .
.0i7wa P Yo oy 1Ly oivy X 0w R RIT T2 WiTRT AN X2 .019W Dy X9y 22 1IN o7iv
7T 7R9) 770 7 (17791 02277 , 708 957 ,0190 NI 990 wiTpa 199Y7 oWaw 2R IR RN 21

40 Talmud, Gittin 59b
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One needs to complete one's wisdom, and at the same time to relate modest-
ly to all the above mentioned educational achievements.*!

Christianity teaches the good reputation that anyone will receive by be-
coming a peacemaker, which is by making peace, even more precisely: by
peace-building. The holy scriptures of Matthew*2 blesses the peace-builders
for they shall be called sons of God.

The Jewish notion of East for Peace at the World Conference on Religion
and Peace in 1984 was that “The need for peace is not that we become
richer and owners of land and property, but that we be peacefully in contact
with the essence of our being [...] free to have time to deal with [...] the
teachings of wisdom and knowledge”.43

Islam, too, teaches to become active in building peace. In the noble
Quran, The Chambers, Ayah 9 directs:

If two parties of believers fall to fighting, then make peace between them.
And if one party of them does wrong to the other, fight that wrong-doer until it
returns to the ordinance of God; then if it returns, make peace between them
justly, and act equitably. Lo! God loves the equitable.**

Islam teaches the inclusive state of peace-building, as in Quran' Surah
Al-Fajr (Dawn):

O tranquil soul,

return to your Lord

so pleasant and well-pleased!

Enter among My servants

and enter My garden!*

The one source principle that all religions are organs of the One, mani-
fested in Islam educates to remember that we all come from the same divine
source: "In the remembrance of God do hearts find satisfaction"4¢.

Mahayana Buddhism is an organ in the body of world religions, which
teaches the value of balance and tranquility, especially in the midst of diffi-
culties. So the lay Buddhist Vimalakirti in a scripture of the Mahayana school
of Buddhism educates:

During the short eons of swords,

41 Rabbi Israel Najara, Mikve Israel, 21

42 Matthew 5.9

43 Elkayam, World Conference on Religion and Peace, p. 189.
44 & yaalls ) o SN oA (Quran, Surah Al-Hujurat), 9

45 Quran 89, 27-30

46 Quran 13, 28
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They meditate on love,

Introducing to nonviolence
Hundreds of millions of living beings.
In the midst of great battles

They remain impartial to both sides;
For bodhisattvas of great strength
Delight in reconciliation of conflict.4”

In The Long Discourses (Tevijja Sutta) the Buddha shapes a model of a
man of peace, who indeed is a peace-building educator. He brings together
those who are divided, he encourages those who are friendly; he is a peace-
maker indeed following our previous discussion: he is a peace builder, a
lover of peace, impassioned for peace, a speaker of words that make for
peace.*8 Morality, concentration and wisdom are three values of which
Buddhism builds its character education for peace.

New religions get deeper into the educational aspect of peace. Within
the holy scriptures of Sikhism, Sri Guru Grant Sahib describes poetically in
Sri Raga a religious peace-building, through administration for peace which
is supporting a peaceful society:

Now is the gracious Lord's ordinance promulgated,
No one shall cause another pain of injury;

All mankind shall live in peace together,

Under a shield of administrative benevolence"#

The ethical responsibility of Sikh religious reveals a principle of peace-
building education including the concept of an egalitarian society that is free
from exploitation.

Unificationist teaching educates to unite people by forgiveness and by
reconciliation:

47 The Vimalakirti Nirdesa Satra (Sanskrit: [#erehc 321 ), 8, Thurman. Robert (2000), The
Holy Teaching of Vimalakirti: A Mahayana Scripture, Pennsylvania State University Press.

48 Digha Nikaya xiii, 75, Tevijja Sutta. According to Maurice Walshe, in the Tevijja Sutta (The
Threefold Knowledge: The Way of the Brahma). Two young Brahmins are puzzled because different
teachers speak of different ways of attaining fellowship (or union) with Brahma, which to them is
the highest goal. The Buddha gets them to admit that none of their teachers, or even those from
whom the tradition stems, have ever seen Brahma face to face, then instructs them in the Brahma-
viharas, which do lead to that goal — which is not, of course, the goal of Buddhism." Thus have |
Heard: The Long Discourses of the Buddha, Wisdom Publications, Massachusetts, 1987, 1995. pp.
58. Thus in pp 194-195 Welshe condensed DN 43-75 into one paragraph.

49 Adi Granth, Sri Raga, M.5. p. 74
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When Jesus was crucified, Roman soldiers pierced him. And Jesus prayed
for his enemies: "Father, forgive them; for they know not what they do."? Even
at the moment of death on the cross, Jesus was so earnest in forgiving. His very
last act was motivated by his love for his enemies. He was the supreme form of
giving - a paragon of love. The example of Jesus Christ is the absolute standard
for all mankind. Just imagine an entire nation composed of Jesus-like men.
What would you call it? The Kingdom of Heaven on earth - it could be nothing
less. 51

Love Your Enemy is the educational peace-building principle Reverend
Sun Myung Moon is teaching. His vision of peace is shaping intercultural,
inter-racial and inter-religious weddings, a revolutionary vision of building
peaceful families by means of natural inclusion. Through new interpreta-
tions the evolutionary nature of education prevails, as long as a given par-
ticular primal learning refers to the universal acceptance of the right of
others to exist and prosper.

Conclusion:

We discussed herewith peace building as primal factor in education for
peace and as a philosophical evolution from the military peacekeeping. We
suggested sacred scriptures are a foundation for preventive intervention.
Mining into basic texts of religions stimulate ideas and values to build a
culture of peace given that such a culture is the purpose. Through various
examples we showed that the study of basic religious text is not necessarily
contrary to education for peace nor are they in contrast to education for
peace-building. All the examples mentioned share the motif of acknowledg-
ing an educational challenge for peace-building. Moreover, religious peace
education is needed, for developmental reasons. To tackle the vision of
world peace, educators for peace better integrate the passion of religious
emotions with logic regarding the great efforts needed to move from Athens
to Everywhere.

50 Luke 23:34
51 Sun Myung Moon, 10-20-73. Forgiveness and Reconciliation, in Wilson, ed., World Scripture.
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SIDDETI ONLEYICI BIR UNSUR OLARAK
INANCIN ROLU

Yrd. Dog. Dr. Harun ISIK

Erciyes Universitesi ilahiyat Fakiiltesi

Ozet

Siddet, gegmisten giiniimiize tarihin her doneminde var olan bir olgudur.
Diinyada ve iilkemizde o6zellikle son yillarda artan siddet olaylar1 karsisinda
uzman kisi ve kurumlar, bu ¢ok yonlii etkileri olan problemin nasil giderilebile-
cegi lizerinde siirekli diistinmekte ve ¢6ziim yollar1 bulmaya ¢alismaktadir. Sid-
det insan merkezli bir olgu oldugundan, bu sorunun ortadan kaldirilmasi ¢alis-
malarinda mutlaka maddi ihtiyaglarin yani sira kaynagi din ve dini degerler olan
manevi beklentilerin de karsilanmasi gerekmektedir. Dolayisiyla bu bildirideki
amacimiz da otokontrol mekanizmasi olarak inancin yeri ve 6nemini ortaya
koymaya ¢alismak olacaktir.

Anahtar Kelimeler: Siddet, din, dini degerler, inang, manevi beklentiler

Abstract

Violence occurs in every period of history from past to present. In the
world and in our country, especially in the face of increasing violence in recent
years, experts and institutions are constantly thinking and trying to find ways of
solutions on how to fix this problem which has multi-faceted effects. As well as
material needs must be met, moral expectations based on religion and religious
values must be met in the works of the elimination of this problem because vio-
lence is a human-centered case. Therefore, our aim is to demonstrate the impor-
tance of faith and its place as the self-control mechanism in this paper.

Key Words: Violence, religion, religious values, faith, moral expectations

Giris

Siddet, insanlk tarihi kadar eskidir. i1k insanin yaratilisiyla birlikte tarih
boyunca her toplumda var olan ve giinlimiizde de olduk¢a 6nemli bir sorun
olarak varligim siirdiiren bir olgudur. Ozellikle son yillarda artan siddet
olaylar1 sadece bireysel hayata zarar vermekle kalmamakta, toplumsal
iliskileri de bozan bir yap1 arz etmektedir. Nitekim yazili ve gorsel basinda
neredeyse her giin yeni bir siddet olayi ile karsi karsiya kaliyor, insanoglu-
nun sirf diinyevi zevk ve menfaat elde etmek i¢in biiyilik-kiiciik demeden
toplumun bireylerine zarar verdigini goriiyoruz. Gelecek agisindan hi¢ de iyi
sinyal vermeyen bu olumsuzluk karsisinda uzman kisiler ve toplum “bize ne
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oluyor”, “bu karmastk problemi nasil ¢é6zebiliriz?”sorusunu sormakta, gelecek
acisindan hig de iyi sinyal vermeyen bu olumsuzlugun nasil giderilebilecegi-
ni tartismaktadir. Tiim diinyada oldugu gibi tilkemizde de siddeti 6nlemeye
yonelik pek ¢ok arastirma ve c¢alisma yapilmis olmasina ragmen siddet
olaylarindaki hizli artis somut manada bir ¢6ziim iiretilemedigini goster-
mektedir. Azaltilmasi ve 6nlenmesi ¢ok yonlii bir ¢caba ve gayreti gerektiren
siddetin merkezinde insan yer aldigindan, siddeti 6nleyici tedbirlerle ilgili
calismalarda insanin yapist ve dogasinin, maddi ihtiyaclar1 oldugu kadar
manevi beklentilerinin de karsilanmasi hususunun da mutlaka géz dniinde
bulundurulmasi gerekmektedir. Kaynagi din olan ahlaki degerleri saglikli bir
sekilde 6ziimsemis bir birey basta kendisi olmak iizere tiim c¢evresi ile
barisik bir durus sergileyecektir. Dolayisiyla bu bildiride, ilk olarak siddetin
tanimi, kapsami, nedenleri ve tiirleri iizerinde durulacaktir. ikinci olarak da
ayet ve hadisler 1s181nda siddeti 6nleyici bir unsur olarak sahip oldugumuz
inancg ve dini degerlerin roli ve 6nemi analiz edilecektir.

Siddetin Tanimi

Siddet, kaba kuvvet, baski ve zorlama yoluyla, sadece bedensel degil,
ruhsal zarara da yol agan her tiirlii s6z ve davranisi i¢ine alan bir kavram-
dir.® Bir kisi veya toplulugun fiziksel ve ahlaki biitiinligiine, miilkiyetine,
kiiltiirel veya sembolik degerlerine karsi, herhangi bir birey, grup ya da
orgiitlii bitiinliik tarafindan verilen zarar, fiziksel ya da psikolojik acidir. 2
Siddet, kanuna uymamak, bireye zarar vermek, hakaret etmek, onurunu
kirmak, huzuru bozmak, birinin hakkini ¢ignemek ve canini acitmak igin zor
kullanmak, birini hirpalamak, incitmek, abartili sekilde 6fke ifade etmek vb.
sekillerde kendini gésteren davranis bi¢imi olarak da tanimlanmaktadir.3

Bu tanimlardan da goriildiigl lizere siddetin sadece fiziki yoniine degil,
ayni zamanda ruhsal bir boyutunun bulunduguna da vurgu yapilmaktadir.
Nitekim sadece giice dayali saldirgan bir tavir neticesinde meydana gelen
her tirlii hareket siddet sayildigi gibi hakaret, asagilama, tehdit, giiven
zedeleyici, korku, panik, kaygi ve rahatsizlik meydana getiren her tiirlii soz
ve davranis da siddet kapsaminda degerlendirilmektedir.# ister fiziki, isterse
ruhsal olsun, 6zl itibariyle kanunun ¢ignendigi, kaba kuvvet ve sertligin
bulundugu siddetin temelinde, karsi tarafi sindirme ve korkutma yoluyla
arzu edilen sonuca ulagma yer almaktadir.>

Siddetin Kapsami
Siddetin kapsamini ortaya koymak bakimindan Michaud’'un tanimi son

t Mehmet Yiiksel, Medyada Siddete Karsi Duyarlilik, Panel, RTUK, istanbul, 2004, s. 36.

2 Dogu Ergil, “Siddetin Kiltiirel Kékenleri”, Bilim ve Teknik Dergisi, Promat Basim Yayin, istanbul,
Subat 2001, Sayi: 339, s. 40.

3 Omer Demir ve Mustafa Acar, Sosyal Bilimler SézIig, Vadi Yay, Ankara 2002, s 386.

4 Yiiksel, Medyada Siddete Karsi Duyarlilik, 2004, s. 36.

5 Artun, Unsal, “Genisletilmis Bir Siddet Tipolojisi”, Cogito, say! 6-7, Kis-Bahar, ss5.29-36, 1996, s. 29;
Y. Erten ve C. Ardali, “Saldirganlik, Siddet ve Terériin Psiko-sosyal Yapilar”, Cogito, Sayi: 6-7, Kis-
Bahar 1996, istanbul,Yapi Kredi Bankasi Yay., ss. 143-163, 1996, s. 143.
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derece dikkat ¢ekicidir. O'na gore siddet, karsilikl: iligkiler ortaminda taraf-
lardan birinin veya birkaginin dogrudan veya dolayli, toplu veya daginik
olarak, baskalarinin bedensel ya da manevi biitiinliigiine, mallarina, simge-
sel ve kiiltlirel degerlerine, orani ne olursa olsun zarar verecek sekilde
hareket etmesidir.6 Bu agiklama, bir yandan siddet uygulayan ve uygulanan
taraflara diger yandan da siddetin tiiriine dikkat ¢ekmesi bakimindan son
derece 6nemlidir. Nitekim siddetin ortaya ¢ikmasi birey dl¢ekli gerceklestigi
gibi, belirli bir sayidaki topluluk ya da tlkeler bazinda da varlik kazanan bir
yapidadir. Siddetin ne oldugu ise, kendisi ve g¢evresiyle barisik bir sekilde
yasayan bir insana kendi istegi disinda baski ve zorlama yoluyla fiziksel
veya ruhsal, maddi ya da manevi olarak verilen her tiirlii sikint1 olmaktadir.

Siddetin Nedenleri

Yazili ve gorsel basinda hemen her giin farkli boyutlariyla tanik oldu-
gumuz siddetin basta aile olmak iizere psikolojik, biyolojik ve sosyal cevre-
den kaynaklanan pek ¢ok nedeni bulunmaktadir.” Sahis merkezli diisiiniil-
digiinde, siddet ve saldirgan tavirlar icerisinde olan kimselerin boyle bir
tutum sergilemesinin farkli nedenleri oldugu goriilmektedir. Bunlar1 su
sekilde ifade etmek miimkiindiirs:

1) Siddetin terbiye ve egitim amach kullanimindan kaynaklanan etki-
tepki durumu

2) insanlara zarar verebilecek bir takim aletlere kolaylikla ulagabilme

3) Otokontrolii kaybetmesine yol acacak 6nceki yasamindan saglanan
bilgi

4) Siirekli olarak ofke, kizginlik, kin, nefret ve diismanlik duygularina
sahip olma

5) Siddetin bireyde haz uyandirmasi

6) Ozellikle erkekler icin cocukluk déneminden itibaren siddetin hos go-
riilen ve bazen tesvik edilen bir davranis olmasi

7) Manevi degerlerin yoksunlugu nedeniyle merhametsizlik hissinin da-
ha agir basmasi

8) Kendisini degersiz ve dislanmis olarak gérmenin neticesinde cevresi-
ne tepki gdsterme

9) Sosyo-ekonomik nedenlerle hayattan beklentilerin karsilanamamasi
ve tatminsizlik

10) Cocukluk déneminde aile ve ¢evresinden kotii muamele gérme

® Yves Michaud, Siddet, cev: Cem Muhtaroglu, istanbul, iletisim Yay., 1991, s. 11.

7 E. Turhan, “Catisma Yontemleri Olgeginin Tiirk Toplumuna Uyarlanmasi ve Kadina Yénelik Aile ici
Siddetin Bazi Sosyo-Demografik Degiskenlerle iligkisi”, Uzmanlik Tezi, Erzurum 2005, s. 6.

8 Hannah Arend, Siddet Uzerine, cev: B. Peker, istanbul, iletisim Yay., 1997, s. 41-44; Dogu Er-
gil,”Siddetin Kulturel Kokenleri”, Bilim ve Teknik. say1 399. Subat 2001, s.40-41; Ahmet Eken, “Bir
Olgu Olarak Turkiye’de Siddet”, Cogito. Sayi 6-7. Kig-Bahar, s.407-410,1996, s. 409; Rafael Moses,
“Siddet Nerede Basliyor?”, Cogito, Yapi Kredi Yayinlari, istanbul, Bahar 1996, Sayi 6-7, ss. 23-28, s.
24,
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11) Kavga ve giiriiltiiniin yogun oldugu bir aile ortaminda yetisme
12) Aile igerisinde sevgi-sayg], sicaklik, sefkat ve ilgi azlig1
13) Ebeveynlerden biri veya her ikisini erken dénemlerde kaybetme

14) Bosanma neticesinde meydana gelen anne ya da baba otoritesi bos-
lugu

15) Cocukluk donemlerine ait olan yangin ¢ikarma, yatak islatma ve
hayvanlara zalim davranma gibi davranislarin siire¢ icerisinde farkl sekil-
lerde yenilenmesi

16) Alkol, uyusturucu vb. madde bagimliligi

Yukarida zikredilen bu nedenlerden baska insani siddete sevk eden bi-
yolojik, psikolojik ve ¢evre ile toplum gibi baska faktorler de bulunmaktadir.
Biyolojik faktorler olarak sunlari saymak miimkiindiir®:

1) Asiri fizyolojik uyari: Yarismalar, fiziksel ve zihinsel alistirmalardaki
asirilik, siddet icerikli goriintii, dizi ve filmler saldirganlik halini, dolayisiyla
siddeti artirmaktadir.

2) Cinsiyet ve hormon: Yapilan arastirmalar erkeklerin daha ¢ocuk yas-
lardan itibaren siddete daha yatkin oldugunu goéstermektedir. Nitekim
15.03.2013 tarihi itibariyle ceza infaz kurumlarinda bulunan toplam
127.284 tutuklu ve hiikiimliiniin yas ve cinsiyet durumlarina gore su sekilde
ifade etmek miimkiindiir: Cocuk kategorisi olarak degerlendirilen 12-17 yas
araliginda erkek tutuklu-htiikiimlii sayis1 1.834, bayan ise 46’dir. Geng kate-
gorisi olan 18-20 yas grubunda toplam erkek mevcudu 6.932, bayan 202’dir.
Geng-orta yetiskin sinifi olan 21-39 yas sinifinda erkek mahkim sayisi
78.418, bayan ise 2.815'dir. ileri yetiskin ad1 altinda simiflandirilan 40-64
yas araligindaki erkek tutuklu-hiikiimlii 33.766, bayan sayisi ise 1.447’dir.
Yasli (65-79 arasi), iler yash (80 ve iizeri) ve yasi bilinmeyenler gurubunda
yer alan mahk{imlardan erkeklerin sayis1 1.747, bayanlar da 77’dir.1® Bu
rakamlardan da goriildiigii iizere her yas grubunda bayanlara oranla erkek-
lerin suc¢ ve siddete yatkinlig1 son derece agiktir.

3) Cinsel arzu ve istegin tesvik edilmesi: Cinsel diirtiilerin bir sekilde
harekete gecmesi ayni zamanda siddeti de ateslemektedir.

4) Fiziksel ac1 cekme: Fiziksel anlamda ac1 ¢eken bir kimsenin, 6zellikle
baskalar1 tarafindan zarar verilen birinin, digerlerine de zarar verme ihti-
mali bulunmaktadir.

5) Madde Bagimhiligi: Alkol ve her tiirlii uyusturucu madde kullanimi
siddeti tetikleyen etkenlerdir. Kayseri Kapali Ceza infaz kurumunda bulunan
tutuklu ve hiikiimliilerle yaptigimiz goériismeler, yaklasik olarak %70’inin bu
tiirden zararlh aligkanliklar ytiziinden sug islediklerini gostermektedir.

° Rabia Calhan, Cocuga Siddetin Basinda Sunumu (Cumhuriyet, Hiirriyet ve Zaman Gazetelerinde
Cocuk ve Siddet Haberleri, Yayinlanmamis Yiiksek Lisans Tezi, A.U. S.B.E., Erzurum 2008, s. 30-31.
0 http://www.cte.adalet.gov.tr/ 10.04.2013 tarihinde ulasiimistir.
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Psikolojik faktdrler olarak sunlar gosterilebilir:11

1) Engellenme: Belirlenmis olan bir hedefe ulasma yogun bir sekilde
engellendiginde veya yavaslatildiginda siddet ve saldirganlik artmaktadir.

2) Provokasyona dayal1 eylemler: Bir insanin alaya alinmasi ya da fi-
ziksel olarak kotiiye kullanilmasi siddete davetiye ¢ikarmaktadir.

3) Siddet iceren érnekler: Yazili ve gorsel basinda neredeyse her giin
yer alan siddet haber ve goriintiiler, siddet igerikli filmler vb. hedef kitlenin
siddete ilgisini artiran bir yap1 arz etmektedir.

4) Kisilik bozuklugu: Kisilik bozuklugu bulunan insanlar, i¢ diinyala-
rindaki catismadan dolay1 hem aile bireyleri, hem de akraba ve toplumla
saglikl iliski kuramazlar. Bu yapidaki kisiler i¢giidileri ve diirtiilerinden
kaynaklanan olumsuz davranislari bastirma, denetleme ve engelleme baki-
mindan yetersizdirler ve ¢ok basit seylere hemen 6fkelenerek muhatabina
karsi siddet eyleminde bulunurlar.

Cevre ve toplumsal faktorlere gelince, her iki faktorde siddetin ve sugun
onemli etkenleri arasinda yer almaktadir. Kayseri kapali ceza infaz kuru-
munda bulunan tutuklu ve hiikiimliilerle yapmis oldugumuz goériismelerde
tutuklu ve hiikiimliiler, sayet farkl bir cevrede yetismis olsalard: siddet ve
suc icerikli bir yasam tarzin1 benimsemelerinin mimkiin olmadigini dile
getirmislerdir. Ayrica tutuklu ve hiikiimliiler, genellikle ayni ¢evreden, gelir
ve egitim dizeyi disik, alt sosyo-kiiltiirel tabakadan gelen insanlardan
olusmaktadir.12

Burada dikkat edilmesi gereken bir baska husus da toplumun kiiltiirel
bir deger olarak siddeti hos gormesi ve dahasi bir deger olarak sonraki
kusaklara aktariminin saglanmasidir. Nitekim kadinin lizerinde erkegin
baski kurmasi, bir baska ifadeyle sert erkek roliinii oynamasi bizzat toplum
tarafindan desteklenen bir yapidadir.’3 Istanbul Universitesi tarafindan
yapilan Tiirkiye'nin aile i¢i siddet profilini ¢ikarmak i¢in 1133 kisi tizerinde
yapilan bir arastirmaya gore aile ici siddet %75’tir. Dayak, zorla cinsel iligki,
a¢ birakma, eve hapsetme, lizerinde sigara sondiirme, kesici veya delici
aletlerle yaralama, kiifiir, asagilama, eve para birakmama gibi durumlar aile
ici siddetin unsurlar1 olarak degerlendirilebilir.'# Bu tarz davranislarin bir
uzantisi olarak bosanma oranlari da giiniimiizde son derece artmigtir. TUIK
verilerine gore 2012 yilinin ilk déneminde iilkemizde bosanma sayisi
33.474 olmustur. Raporda bu oranin bir 6nceki yilin ayn1 dénemine gore
%5,8 artis gosterdigi ifade edilmistir.l®> Toplam bosanma sayisi ise
123.325’dir. Bosanma nedenleri arasinda zina, cana kast ve pek fena mua-
mele, clirlim ve haysiyetsizlik, terk, akil hastaligl, gecimsizligi saymak mim-
kiindiir. Bunlar arasinda ge¢imsizlik 119.921 kisi ile ilk sirada yer almakta-

1 calhan, Cocuga Siddetin Basinda Sunumu, s. 32-34.

12 calhan, Cocuga Siddetin Basinda Sunumu, s. 35.

13 Ergil, “Siddetin Kiiltiirel K6kenleri”, 2001, 43

1% http://www.turkhukuksitesi.com/showthread.php?t=3109.

15 7.C. TUIK Haber Biilteni, Evlenme ve Bosanma istatistikleri, 28 Eyliil 2012.
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dir.16
Siddet Tirleri

Maddi ve manevi boyutlari bulunan siddeti fiziksel, s6zli, cinsel, eko-
nomik ve siyasi olmak tizere alt1 farkli tiirde degerlendirmek miimkiindiir.

1) Fiziksel Siddet: insan bedenini hedef alan ve ona zarar veren tokat
atma, tekmeleme, dayak, kesici ve delici alet vb. ile yaralama, 6ldiirme gibi
her tiirlii eylem fiziksel siddet kapsamindadir.l? Ceza infaz kurumlarinda
bulunan tutuklu ve hiikiimliilerin biiyiik bir ¢gogunlugu bu kategoride yer
almaktadir. Oldiirme, yaralama, Kisiyi hiirriyetinden yoksun birakma, gasp
ve kotii muamele gibi suclari bu kategoride degerlendirmek miimkiindiir.

2) Sozlii Siddet: insanin kendisi ve deger verdigi seylerin bir takim s6z
ve davranislarla alaya alinmasi sonucunda onun ruh sagligini olumsuz
yonde etkileyen her tiirlii sozlii veya fiili eylemdir. Boyle bir davranis sergi-
lenmesinin arkasinda yatan temel neden kisinin cezalandirilmasi ve bu
sayede kontroliiniin saglanmasidir. Reddetme, asagilama, yoksun birakma,
ylldirma, alaya alma, umursamama, bagirma, dini veya etnik kimligine
yonelik hakarette bulunma, kiiciik diisiirme, iletisimi yasaklama, tehdit edip
korkutma, endiselendirme, goriis, diisiince ve ¢alismalarim kiigimseme gibi
eylemler sozlli siddete drnek verilebilir. Birey ve toplumu yakindan ilgilen-
dirmesi, tedavisinin zor, masrafli ve uzun siireli olmasi nedeniyle en 6nemli
siddet tiirii olarak goriilmektedir.18

3) Cinsel Siddet: ister erkek isterse bayan olsun bireyin kendi rizasi
olmadan cinsellik iceren her tiirlii eylem cinsel siddet icermektedir. Kisinin
kendi rizasi disinda cinsel iliskiye zorlanmas, tecaviiz, cinsel obje olarak
kullanilmasi, cinsel obje olarak kullanilmasina géz yumulmasi, cinsel yonden
asagilama veya zarar verme, iletisim araclarindan faydalanarak cinsel
icerikli tacizde bulunma gibi her tiirlii davranis cinsel siddete 6rnek verile-
bilir.1?

4) Ekonomik Siddet: Bir sahsa mali anlamda uygulanan her tiirli yapti-
rim bu baslik altinda degerlendirilmelidir. Kisinin ekonomik agidan mahrum
birakilmasi, parasinin alinip geri verilmemesi, istemedigi bir iste zoraki
calistirllmasi, istedigi halde calismasinin engellenmesi, giivenlik tedbirleri
alinmadan ve saglik giivencesi olmadan calistirilmasi vb. eylemler ekonomik
siddete 6rnek olarak verilebilir.20

Bu aciklamalar géstermektedir ki nedenleri ve tiirleriyle siddet olgusu,
siddet uygulayan kisi/kisiler veya devletler tarafindan bilingli bir sekilde
gerceklestirilen bir eylem olma 6zelligindedir. Burada temel amag, ya kendi

16 http://tuikapp.tuik.gov.tr/demografiapp/bosanma.zul (10.04.2013 tarihinde ulasilmistir)

17 Eken, “Bir Olgu Olarak Tiirkiye’de Siddet”, s. 408

18 pierre Bourdieu, Pratik Nedenler: Eylem Kurami Uzerine, Cev. Hiilya Ugur Tanriéver, Hil Yayin,
istanbul, 2006, s. 38.

9 R. W. Connel, Toplumsal Cinsiyet ve iktidar, cev: Cem Soydemir, Ayrinti Yayinlari, istanbul,1998, s.
85

20 Ergil, “Siddetin Kiiltirel Kékenleri”, s. 41.
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veya baskas1 adina maddi/manevi ¢ikar elde etmek, iistiinliik ya da hakimi-
yet kurmak, yapilmasi istenilen tutum ve davranislarin sergilenmesini
saglamak, muhataba karsi imtiyaz ve sayginlik kazanmak icindir. Bu menfa-
atlerden biri veya bir ka¢1 ugruna gergeklestirilen siddet unsuru insanlik
tarihi kadar eski bir gegmise ve evrensel bir karaktere sahiptir. Siddetin
merkezinde bizzat insan oldugundan iizerinde durulmasi gereken dnemli
bir husus hig siiphesiz insan ve onun dogasi olacaktir.

insanin Sahip Oldugu Ozellik ve Siddete Yonelik Tavri

Siddeti azaltma ve 6nleme ¢alismalarinda insanin yapi ve dogasinin, ya-
ratilis ozellikleri ve egilimlerinin bilinmesi son derece 6nemlidir. Nitekim
insan yaratilis bakimindan melekler gibi sadece iyilik ya da seytan gibi
sadece kotiilik yapmaya degil, her ikisini de yapacak kabiliyettedir.2! Ku-
ran’da bu husus su ayetle ifade edilmektedir:

“Nefse ve onu sekillendirene, sonra da ona kotiiliik (fiicur) ve iyiligi (tak-
va) idrak kabiliyetini ilham edene yemin olsun ki, nefsini (kétiiliiklerden)
temizleyen gercekten kurtulusa ermistir. Onu kirletip (koétiiltiklere) gémen de
hiisrana ugramigtir.”??

Ayetin ifadesinden de goriildiigli lizere insanin karakteri, mizaci, yete-
negi ve egilimi cift yonlii bir yapiya sahiptir. insanin bu diialist yapisi onun
hayir ve ser, hidayet ve dalalet temayiilii bulundugunu ortaya koymakta-
dir.23 Nitekim ayet-i kerimede yer alan fiicur kavraminin karsilig1 her tiirli
kotilagi, giinah ve sapmayi ifade derken takva ise dogruluk, iyilik ve hak
yolda kararlilk manalarini ihtiva etmektedir. Fiicur ve takvanin ilham
olunusu da Allah’in insanin fitratina dogru ve yanls, iyilik ve kotulaga,
giinah ve sevabi bilme, tanima, ayirt etme, birini veya digerini se¢ip yapma
giicii ve 6zglrliigi vermesi anlamindadir.2* Bununla birlikte -Kuran’da yer
alan “Hakka ydnelen bir kimse olarak yiiziinii dine cevir. Allah’in insanlari
yarattigi fitrata simsiki tutun Allah’in yaratmasinda hicbir degisme yoktur.
Iste bu dosdogru dindir. Fakat insanlarin codu bilmezler” ayeti?5 ile insanin
yaratilisindaki safliga, tevhide yonelme kabiliyetine vurgu yapilmaktadir.
Ciinkii Islam dini, insana hiikkmetmeyi, onu yénetmeyi, hastahgini tedavi
etmeyi ve her tirlil yanlis tutum ve davranistan, dalaletten korumay1 hedef-
lemektedir. Yonelimin dogru dine bagh kilinmasi da Allah'a yonelme ve her
durumda O'na dénme, hatadan sakinma, i¢ duyarlhigi koruma, gizli, acik her
konumda Allah'in kontroliinii g6z oniinde bulundurma, her hareket ve
durgunluk aninda bu kontrolii duyumsama manasini muhtevidir.26 Hz.

2 Kinalizade Ali Efendi, Ahlak-1 Alai, MatbaatiV’l-Bulak, Bulak 1572, s. 37-38; ibrahim Canan, Hz.
Peygamber’in Siinnetinde Terbiye, Diyanet isleri Baskanligi Yayinlari, Ankara 2009, s. 49.

22 Sems 91/7-10.

2 Seyyid Kutub b. ibrahim, Fi Zilali’l-Kuran (Kur’an’in Gélgesinde, ¢ev: M. Emin Sarag, i. Hakki
Sengiiler, Bekir Karliga, Hikmet Yayinlari, istanbul ty, c. 16, s. 232-234.

24 Hayrettin Karaman, Mustafa Cagrici vd., Kur’an Yolu: Tiirkge meal ve tefsir, Diyanet isleri Bagkanli-
81 Yay., Ankara 2007, c. V, s. 566.

25 Rum 30/30.

26 Kutub, Fi Zilal, c. 11, s.422-423.
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Peygamber’in “her yeni dogan cocuk Isldm fitrati iizere dogmaktadir. Daha
sonra (basta) anne ve babasi (olmak lizere yakin gevresi) onu Hiristiyanlagti-
rabilir, Yahudilestirebilir ya da Mecisilestirebilir.” ifadesinde oldugu gibi
fitrat-1 selime lizere diinyaya gelmektedir.?” Bu hadisin yorumunda Gazali,
her diinyaya gelen bebegin tertemiz bir ruha sahip bulundugunu, bu ruhun
iyi veya kotii her seyi almaya kabiliyetli oldugunu, yonetildigi ve yonlendi-
rildigi sekilde bir hal alacagini belirtmekte, ¢ocugun iyilik veya kotiilige
sevkinde anne-babanin roliine dikkat ¢cekmektedir.28 Sadece ebeveyn degil,
slire¢ icerisinde ¢evre de insan karakteri lizerinde 6nemli bir etkiye sahiptir.
Egitim ve cevrenin etkisiyle insanin bu iyi veya kotiiye meyilli yapis1 hem
kendisi hem de baskalarinin yarari ya da zarar1 igin gelistirilip kullanilabilir.

Insanin fiziksel ve ruhsal acidan yaratilisinin temizligi ve miikemmelli-
gini ifade eden su ayetler de dikkat ¢ekicidir:

“Biz insani, gercekten en giizel bir bicimde yattik?°

“O, gdkleri ve yeri yerli yerince yaratmigtir. Sizi sekillendirdi ve sekillerini-
zi de giizel yapti. Déniis ancak O’nadir.”0

Nitekim insan konusma, isitime, dinleme, gérme, akil, diisiince, irade,
ilim gibi kabiliyetlerin yani sira manevi bakimdan da tertemiz bir fitrat
iizere donatilan, bedenen ve ruhen diger mahliklardan daha iistiin olan bir
varliktir.3! Ancak Allah’in insani yarattigi bu fitrati bozmaya ve degistirmeye
calismak hic siiphesiz bir takim olumsuz tutum ve davranislar1 da berabe-
rinde getirecektir. Dolayisiyla yapilmasi gereken sey, insanin duygu, diisiin-
ce ve davranislarinin olumlu yénde gelistirilmesi icin ¢aba sarfedilmesidir.
Aksi takdirde bu ii¢ 6zellik olumsuza dogru ilerleyecek ve bu da bir takim
sug ve siddete yol acacaktir.

Insan ruh ve bedenden miitesekkil bir varlik oldugundan duygu ve dii-
stinceleri ruhsal, davranislan ise fiziksel alanla ilgilidir. Insanin huzur ve
mutlulugu i¢in her iki ihtiyacinda saglikli ve dengeli bir sekilde karsilanma-
lidir. Siddetle ilgili agiklamalardan da goriildiigii gibi bazis fiziksel, bazisi da
ruhsal iceriklidir. Negatif olan duygu, diisiince ve davranislarin pozitif yonde
bir seyir izlemesinin saglanmasi sugun ve siddetin dnlenmesinde 6nem
arzetmektedir. Dolayisiyla rehabilitasyon faaliyetleri sadece bedene degil,
ruha yonelik de olmahdir. Insani her iki yonii ile bir biitiin olarak géren,
ikisinin de iyi yonde gelisimini hedefleyen din ve dini degerler son derece
o6nem arz etmektedir. Halkinin neredeyse tamami Miisliiman olan ve deger-
lerine sahip ¢ikma arzusu igerisinde bulunan bir toplumda son zamanlarda

27 Buhari, Ebu Abdullah b. ismail, Sahih-i Buhari — el-Camiu’s-Sahih, Cenaiz 93, istanbul 1296.

28 Gazali Ebu Hamid Muhammed b. Muhammed, ihyau Ulumi’d-Din, gev: Ali Arslan, Arslan Yayinlari,
istanbul 1971, c. 2, s. 468,

29 Tin 95/4.

%0 Tegabun 64/3.

31 Fahreddin Razi, Mefatihu’l-Gayb (Tefsir-i Kebir), terc:Suat Yildirim, Ak¢ag Yayinlari, Ankara 1995, c.
23, s. 245-246; Sabuni Muhammed Ali, Safvetii't-Tefasir, (Tefsirlerin Ozii), cev: Sadreddin Giimiis,
Nedim Yilmaz, Ensar Nesriyat, istanbul 1992, c. 7, s. 358.
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yukariya dogru bir trend gosteren siddet gibi genis capli toplumsal bir
sorunun ¢6ziimiinde manevi degerler daha 6n planda olacaktir. Nitekim son
bir kac yildir 6zellik aile ici siddetin énlenmesi ¢alismalarinda Diyanet isleri
Baskanlig1 ve personelinin aktif katilimi dikkat ¢ekicidir.

Siddeti Onleyici Bir Unsur Olarak inancin Rolii

Siddet egiliminin, dolayisiyla sugun temelinde, maddi-manevi, kisisel, ai-
levi veya toplumsal bir takim problemler karsisinda yenik diismemiz yer
almaktadir. Bu yenilginin uzantis1 olarak bir anlik 6fkemiz, kizginligimiz,
gafletimiz ve hatamiz neticesinde kendimize ve baskalarina zarar veren bir
davranis icerisine girmekteyiz. Bunun bir yansimasi olarak da sug¢ ve suglu
sayisl Ulkemizde her gecen giin artmakta ve ceza infaz kurumlar1 kapasite-
sinin lizerinde bir dolulukla topluma hizmet etmektedir.32 Yapilmasi gere-
ken sey, bilinmezlik, korku, depresyon, lizlintii, stres, sevgiden yoksunluk
gibi olumsuz etkilere sahip olan diinyamizda din ve dini degerlerden en st
diizeyde yararlanmaktir. Ciinkii tiim insanligin siddetten arinmasinin teme-
linde dinin manevi desteginin bulundugu reddedilemez bir gercektir. Nite-
kim Carrel bu hususta sunlar1 sdylemektedir: "Bugiin eger biz vahim bir
buhran iginde isek, bunun tek ve en 6nemli sebebi, modern toplumun maddi
degerlere fazla diiskiin olmasi ve temel manevi problemleri ihmal etmesidir.
Maddf hayata diiskiinliik insanliga bir saadet getirmek sdyle dursun, harap
olmasini bile énleyememistir. Ciinkii gercek imanin kaybolmasi, insani kor-
kung bir manevi ucurumas stirtiklemistir.”33

Din birey ve toplumlarn etkileyen sosyo-kiiltiirel bir kurum olmasinin
yanisira insanin giinliik hayatindaki davranislarina da y6n veren bir unsur-
dur.3* Nitekim siddet, su¢ ve sugun dnlenmesi ile ilgili arastirmalari bulunan
Krumbholtz'un su ifadesi tespitimizi dogrulamaktadir: “Hi¢bir rehabilitasyon
stireci dinin manevi destegi olmaksizin bagarili olamaz.”35

Dinin rehabilitasyon stirecindeki yeri ve 6nemi konusunda Krumbholz
tarafindan yapilan bu tespitin Kayseri Kapali Ceza infaz Kurumunda bulu-
nan tutuklu ve hiikiimliiler tarafindan da paylasildigini su ifadelerde gormek
mimkindiir:

“Biz tutuklu ve hiikiimliiler, din hizmetleri sayesinde sikinti ve bunalima
sebep olan cezaevi ortamindan bir nebzede olsa kurtularak rahatlamakta ve
gelecege iimitle bakarak hayata simstki tutunabilmekteyiz.”

“Cezaevine girmeden énceki yasaminda dine uzak bir hayat yasayan pek
¢ok arkadasimiz icin cezaevi din hizmetlerinin bir déniim noktasi oldugunu

322001 yilinda tiim ceza infaz kurumlarinda bulunan hiikimlii, hilkkmen tutuklu ve tutuklu mevcudu
55.609 iken, 15.03.2013 tarihi itibariyle de 127.284 kisiye ulagsmistir. Turkiye’de bulunan ceza infaz
kurumlarinin toplam kapasitesi ise 90.000 civarindadir.

33 Abdurrahman Kaymak, “Dini Tutum ve inanglarin Sosyal Ahlaka Etkisi ile ilgili Goriis ve Degerlen-
dirmeler”, Yeni Umit Dergisi, sayi: 61, yil: 6, Temmuz-Agustos-Eyliil 2003.

34 Kaymak, a.g.e.

% Jody L. Sundt, Harry R. Dammer, Francis T. Cullen, “The Role of the Prison Chaplain in Rehabilita-
tion”, Journal of Offender Rehabilitation, Volume 35, Issue 3-4, (2002), s. 77.
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gormekteyiz.”

Ingiltere’de bulunan ceza infaz kurumlarinda sunulan din hizmetleri
lizerine Birmingham Universitesinde yapmis oldugumuz master calismasi
esnasinda Birmingham Hapishanesinde goérev yapan Hiristiyan, Miisliman
ve Budist cezaevi vaizlerinin de siddetin ve sugun 6nlenmesi ve su¢lunun
rehabilitasyonunda dinin yeri ve 6nemi hakkinda su ifadelere yer verdikleri
saptanmigtir:3¢

Miisliiman cezaevi vaizine gore “rehabilitasyon siirecinde olduk¢ca dnemli
bir yere sahip olan din ve dini degerler her zaman degisimin anahtari olmus-
tur.”

Hiristiyan cezaevi vaizine gelince bu konudaki diisiincesi sudur: “Reha-
bilitasyon siirecinin en énemli unsuru dindir. Tutuklu ve hiikiimliilere dini
destek en list diizeyde saglanmalidir. Ceza sisteminin mahkiimlari degistirmesi
zordur. Ama din arzulanan degisimi saglayabilir.”

Bir baska Hiristiyan cezaevi vaizi de sunlar1 séylemistir: “Din rehabili-
tasyon stirecinin olmazsa olmazlarindandir. Ciinkii din insanoglunun en
6nemli motivasyonlarindan biridir. Dinin de ifade ettigi gibi herkes daha farkli
ve iyi bir hayata sahip olabilir. Su¢ ve suglu probleminin ¢éziimiinde din ve
dini degerlerin 6nemi g6z ardi edilmemelidir.”

Budist cezaevi vaizinin konu ile ilgili diisiincesi ise soyledir: “Din, dini
degerler ve uygulamalar herkes iizerinde, mahkiim ya da degil fark etmez,
donlistiirticii ve iyilestirici bir etkiye sahiptir.”

Aciklamalar ortaya koymaktadir ki, siddetin ve sugun 6nlenebilmesinde,
siddet egilimi gosteren bireylerin ve suglularin rehabilitasyonunda din ve
dini degerler son derece énemli bir yere sahiptir. insan, ruh ve bedenden
miitesekkil bir varliktir. Ruh ve bedeninin ihtiya¢ alanlari ise birbirinden
farklidir. Bedenimiz nasil ki yemek, icmek, hava ve su gibi seylere muhtagsa,
ruhumuzun da tatmin olabilmesi icin din ve dini/ahlaki degerler gibi manevi
besine ihtiyac1 vardir. Maddi ihtiyag¢larimizin karsilanma diizeyi ne kadar
yuksek olursa olsun, manevi yonden tatmin olmadik¢a mutlu olmamiz,
yasamdan zevk almamiz miimkiin degildir.3” insan, yasami boyunca bir
takim olumsuz hadislerle karsilasmakta, bunalima girmekte, stres ve sikinti
yagsamakta, bir siginak ve teselli kaynagi aramaktadir. insanin siginabilecegi
en blylik siginak ve teselli kaynag1 din ve dini degerlerdir. Dinin temel
hedefi, inan¢ mensuplarinin duygu, diisiince, irade, vicdan ve davranis gibi
biitiin kabiliyetlerine hitap ederek en iyiye, en giizele, en dogruya ulastir-
mak, affediciligi, hosgoriyt, bagislamayi, sevgiyi, merhameti, barisi 6n plana
cikarip insanin can, mal, namus ve diger kutsallarin1 muhafaza altina almak-
tir. Nitekim Yiice dinimiz islam, inanan kimselerin sosyal hayatta karsilas-
malar1t muhtemel bir takim siddete doniik olaylar karsisinda takinmalari

% Harun Isik, Cezaevlerinde Din, Lagin Yay., Kayseri 2009, s. 115-116.
37 Osman Pazarli; Din Psikolojisi, Remzi Kitabevi, istanbul 1968, s. 33; Ahmet Hamdi Akseki; islam
Fitri, Tabii ve Umumi Bir Dindir, D.i.B. Yay., istanbul 1943, c. 1, s. 42.
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gereken tavri su ayetlerle net bir sekilde ortaya koymustur:
“(Restiliim!) Sen af yolunu tut, iyiligi emret ve cahillerden yliz cevir.”38

“.Iyilik ve (Allah'in yasaklarindan) sakinma tizerinde yardimlasin, giinah
ve diismanlik tizerine yardimlasmayin...”3?

“lyilikle kétiiliik bir olmaz. Sen (kétiiliigii) en giizel bir sekilde énle. O za-
man seninle arasinda diismanlik bulunan kimse, sanki candan bir dost olur.”*0

"Onlar, Allah't ve Ahiret'i tasdik eder, iyiligi yayar, kétiiliikleri onler ve ha-
yirli islere yarigircasina kogsarlar. Iste onlar salihlerdendir."

Kotilik, en gilizel haslet ne ise onunla dnlenir. Mesela gazaba sabur, bil-
gisizlige hilim, kotiliige af ile karsilik verilir. Ciinkii kisinin sahip oldugu
inang iyi eylemler yapmaya ve kotii olanlardan ise kacinmada 6nemli bir
yere sahiptir. Yaratilani yaratandan dolay sevdirir, nefret ettirmez.

Inang, hayata, ben merkezli degil, Allah merkezli bir bakis agis1 sergile-
meyi saglamaktadir. inang, Allah’in emir ve yasaklari, rizasi ve hosnutlugu
dogrultusunda bir hayat tarzin1 benimsetir. Iman, insanin nicin var oldugu
ve basta yaraticisi olmak iizere, kdinatta yer alan diger fizik/fizik Otesi
varliklarla nasil bir iliski icerisinde bulunmasi gerektigi hususunda bir biling
saglamaktadir. Hz. Peygamber’in su soézii bu manay1 ifade etmektedir:*2
“Iman yetmis kiisur subedir; en iistte ‘Allah’tan baska ilah yoktur’ séziinii
kabul etmek ve en altta ‘insanlara sikinti veren bir nesneyi yoldan cek-
mek/kaldirmak’ bulunmaktadir, haya da imanin bir parcasidir.”*3 imanin biri
teorik digeri de pratik olmak iizere iki yonii bulunmaktadir. Beyhaki'nin (8.
458/1066) ifadesiyle teorik olani hafi (miicerred), pratik olani da celi (mii-
sahhas) diye tamimlamistir.#* Gazali'nin sdylemiyle bunlardan birincisi
miikasefe, ikincisi de muamele ilmine aittir. Miikasefe ilmi alt1 iman esasi ile
ilgili olmakla birlikte muamele ilmi ise ister hafl isterse miikasefe olarak
tanimlansin birincisinin herhangi bir sekilde inkar1 veya hakkinda stiphenin
bulunmasi kisinin kiifriine delalet edecektir. Hem miikasefe hem de muame-
le alani ile ilgili inang, “inaniyorum” diyen bir kimsenin nasil bir hayat algisi-
na sahip olmasi gerektigi hususunda yol haritasi ¢izmektedir.

Bu stirecteki en 6nemli hususlardan biri benimsenen inancinin degerle-
rinin dogru bir sekilde bireye aktariminin saglanmasi yoluyla saglam ve
gliclii bir inancin olusturulmaya calisiimasidir. Aksi takdirde dinin bu olum-
lu durusu yaninda, dinin ve dini degerlerin yanlis yorumlanmasi sonucunda
bireylere ve toplumlara siddet uygulamay1 emreden bir dini savunanlarin
ortaya koydugu olumsuz bir durus da s6z konusudur. Bu sonuncu yaklasimi

38 A’raf 7/199.

3% Maide 5/2.

40 Fussilet 41/34.

4 Al-i imran 3/114.

42 Gazali, ihyau Ulumi’d-Din, c. 4, s. 17.

4 Buhari, iman 3.

4 Beyhaki Ebu Bekir Ahmed b. El-Hiiseyin, Suabu’l-iman, thk: Ebu Hacer Muhammed Zaglul, Daru’l-
Katiibi’l-ilmiyye, Beyrut 1990, c.1, s. 35-36.
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kendi ¢ikar, menfaat ve emellerini gergeklestirmek i¢cin empoze edenlerin
olusturdugu yanlis anlamalar neticesinde inanan bireyler basta kendileri
olmak tizere toplumun farkli kesimlerine zarar veren bir tutum sergilemek-
tedirler. Dinin muhafazasini istedigi seylere yapilan saldirilara karsi korun-
mak disinda, din adina veya kendisini dindar olarak tanimlayanlarin dinden
referans aldigini iddia ederek gerceklestirdigi herhangi bir siddet icerikli
olay dine mal edilemeyecegi gibi dogru bir inanca sahip bireye degil, dinin
esas ve dgretilerini yanlis anlayan/anlatan kimselere mal edilmelidir.

Siddeti, her tiirlii kotl tutum ve davranisi 6nlemede dayanak olarak kul-
lanilacak ilk husus Allah inancidir. Bu inang, inanan bir kimseye nerede
bulunulursa bulunulsun Allah’in her seyi gordiigiintins, bildiginin#¢, isittigi-
nin%’ ve sah damardan dahi daha yakin oldugunun#® bilincini verir. Bu
sayede miimin sadece duygularini degil, diisiince ve davranislarini da sahip
oldugu inancin dinamikleri dogrultusunda sekillendirecektir. Nitekim bu
inang, bir yandan hayata anlam kazandirirken diger taraftan da duygu,
disiince ve davraniglar tizerinde olusturdugu etki ile onlarin saglikli bir
sekilde sevk ve idaresini saglayacak, her tiirlii olumsuz hareketten engelle-
yecektir.4?

Ahirete iman da siddeti 6nleme calismalarina olumlu yénde katki sagla-
yacak hususlardandir. Bu inang sayesinde birey icinde yasadig1 diinyay: bir
amag degil, 6liimden sonraki ebedi hayat i¢in bir ara¢ olarak goérecektir.
Onun nazarinda diinya bir imtihan yeri olup, ahiret ise bu imtihanin basari-
lip basarilamadiginin, miikafat veya cezanin mekanidir. Ahiret, insanin en
kiciik bir sey bile olsa iyilik ve kotiiliik adina her ne yapmissa bunlar agik
bir sekilde gorecegis?, her ikisinin de tartilip>! karsiligini tam olarak alaca-
g152, bu hususta sahip oldugu organlarin kendi lehinde veya aleyhinde

45 «

...gUphesiz Allah, (her seyi cok iyi) isitendir, (her seyi hakkiyla) gérendir” Lokman 31/28.

4“0 (Allah) karada denizde ne varsa hepsini bilir. Higbir yaprak diismez ki Allah onu bilmesin” Enam
6/59.

47 “(Peygamber) dedi ki: Benim Rabbim gékte ve yerde konusulan her sézii bilir. O, her seyi hakkiyla
isitendir, her seyi hakkiyla bilendir” Enbiya 21/4.

4 “Andolsun ki, insani biz yarattik ve nefsinin kendisine ne fisildadigini biliriz. Biz, ona sah damarin-
dan daha yakiniz.” Kaf 50/16.

4 H. Emin Sert, Kuran’da insan Tipleri ve Davranislari, Bilge Yayinevi, istanbul 2004.

0 “Kim zerre miktar bir iyilik yapmigsa onu (sevabini) gérecektir. Kim zerre miktari bir kétilik
yapmissa onu (cezasini) gérecektir.” Zilzal 99/7-8.

51 “Q giin kimin tartilari agir gelirse, o, hosnut olacagi bir hayat icindedir. Kimin tartilari hafif gelirse,
onun, anasl (gidecegi yer) Haviye’dir (ugurum). O ugurumun ne oldugunu sen nerden bileceksin? O
kizgin bir atestir.” Karia 101/6-11.

2 «_.insan icin kendi calismasindan bagka bir sey yoktur. Onun calismasi da ileride gériilecektir.
Sonra ona karsilig1 eksiksiz verilecektir.” Necm 53/39-41. Bu ayet-i kerime insanin diinya hayatinda
Ozgur irade ve tercihine bagl olarak yapmis oldugu her tirli iyi ve koti eyleminin ahiret hayatinda
karsisina gelecegini, iyiliklerinin karsihgini muikafat, koétuliklerinin ise ceza olarak kendisine iade
edilecegini, bu hususta higbir sekilde haksizlik yapilmayacagini ortaya koymaktadir. Kuran Yolu, c. 5,
s. 119-120.
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sahitlik edecegi>? bir yerdir. Bu hususu Hz. Peygamber su sozleriyle ifade
etmistir: “Diinya ahiretin tarlasidir.”>* Dolayisiyla 6ldiikten sonra yeniden
dirilerek hesaba ¢ekilmenin neticesinde ebedi mutluluk veya 1stirabi simge-
leyen ahiret inanci, bireye diinya hayatinda sz ve davranislarina dikkat
etmesi, Allah’in emir ve yasaklarina riayet etmesi gerektigi bilincini vermek-
tedir. Bagkalarimin hak ve hukukunu gézetmeyi tesis eder. Ciinkii inanan bir
kimse diinya hayatinin gegciciliginin, ahiretin ise asil varis yeri oldugunun,
adaletin tam manasi ile tecelli edeceginin, gercek huzur ve mutluluk yeri
oldugunun, hayatin biitiin ydnleriyle ahiret merkezli bir yap1 arz etmesi
gerektiginin farkindadir. Iste bu inang¢ sayesinde miimin bir kimse, Allah’in
gazabini ve ahirette de cezay1 gerektireceginden gizli ve asikar herhangi bir
siddet icerikli tutum ve davranis sergilememe yolunu tercih edecektir.

Bununla birlikte siddete doniik davranislar sergileyen inangh kisiler bu-
lundugu yadsinamaz bir gercektir. Bunun sebebi, inancin kendisinden degil,
bireyin sahip oldugu inanci dinen, vicdanen, aklen ve ahlaken olgunlastira-
mamasinin bir neticesidir. Nitekim bir hadiste "Zina eden kisi zina ettigi
sirada, miimin oldugu halde zina etmez. Hirsizlik yapan kisi hirsizlik ettigi
sirada, miimin oldugu halde hirsizlik etmez, icki icen kisi icki ictigi sirada,
miimin oldugu halde icki icmez'% buyrulmaktadir. Burada nefyedilen iman
miikasefe ilmine degil, muamele ilmine ait olandir. Manasi da zina yapildigi
takdirde bu davranisin zina eden kimseyi Allah’tan uzaklastirdig: ve Allah’in
gazabini gerektirdigi ile ilgili imanin nefyidir.5¢

Melek inanci da davraniglarimizi yoneten ve yonlendiren 6énemli husus-
lardandir. Bu inang, s6z ve davranislarin stirekli gozetim altinda bulundu-
ruldugunun ve kayit altina alindiginin farkindadir.5? Nefsinin kendisine
fisildadig1 seylerden iyi ve giizel olan seylere yonelmeye, kotii ve cirkin
olanlardan ise sakinmaya gayret eder. Ciinkii birincisinin meleklerden,
ikincisinin ise seytandan oldugu bilinci igerisindedir. Nitekim Peygamberi-
miz bir hadislerinde sdyle buyurmustur:

“Seytan da melek de insanogluna sokularak, onun kalbine bir takim seyler
getirirler. Seytanin isi kétiiliikle korkutup, hakki yalanlamaktir. Melegin isi ise
iyiyi tavsiye edip, hakki tasdik etmesidir. Icinde béyle bir sey bulunan kisi onun
Allah’tan oldugunu bilsin ve Allah’a hamd etsin. Seytaninkini bulan kisi ise,

53 “0 giin dilleri, elleri ve ayaklar yaptiklarina sahitlik edecektir.” Nur 24/24; “Bugiin, Biz onlarin
agizlarini mihdrleriz. Yaptiklarini bize onlarin elleri anlatir, ayaklari da sahitlik eder.” Yasin 36/65.

5% Acluni Ebu’l-Fida ismail b. Muhammed, Kesfu’l-Hafa ve miizili’l-ilbas: amma istehere mine’l-
ehadis (ala elsineti’n-nas), Mektbetii’l-Turasi’l-islami, Haleb t.y., c. 1, s. 412, Hadis numarasi: 1320.

%5 Buhari, Egribel.

% iman-amel miinasebetini dile getiren bu ve benzeri hadisler ile Kuran’da yer alan ayetler etrafinda
“amelin imandan bir ciiz olup olmadigi” meselesi gindeme gelmis ve Kelam tarihi slirecinden farkl
anlayiglar ortaya ¢ikmistir. Konumuz bu tartismalardan ziyade siddetin 6dnlenmesinde inancin yeri ve
6nemi oldugundan iman-amel miinasebetine mezheplerin yaklasimi tahlil edilmemis, hem teorik
hem de pratik imanin bireyin farkli yonleriyle siddet gibi olumsuz davraniglarina nasil bir etkisi
oldugu analiz edilmistir.

7 “Oysa Uzerinizde gdzetleyiciler (melekler) de var. Cok serefli yazicilar (melekler) var. Onlar her
yaptiginizi bilirler.” (infitar 82/10-12).
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seytandan korunmast icin Allah’a siginsin™s8

Dolayisiyla insan iyi, giizel ve hayirl isler yaparak ve her tiirli kéti ha-
reketten de kaginarak ahlakini ve ruhunu giizellestirir. insanlarla olan
iligkilerinde 6l¢ii hakim olur ve kimseye zarar vermez. Allah’in emir ve
yasaklarini yerine getirmeye c¢alisir. Bu bakis agisinin hiikiim stirdiigii bir
toplumda ise baris, giiven, huzur, sevgi, saygi, yardimlasma, dogruluk ve
diiriistliik egemen olur.

Siddeti onleyici bir unsur olarak inancin ibadete, ibadetin de tasidig:
manevi degerlerle sosyal dayanisma, birlik ve beraberlige sevk eden durusu
da géz 6niinde bulundurulmas: gereken 6énemli hususlardandir. ibadet,
Allah’in emirlerini yerine getirip yasaklarindan kaginarak yaratilisin en
biiyiik gayesi olan kulluk vazifesini yerine getirmek demektir. ibadet, inani-
lan degerlerin davranisa doniismiis seklidir. Nitekim Kuran’da pek cok
ayette iman ve amel bir arada zikredilmekte®, amelin de “salih” olmasi
gerektigine vurgu yapilmaktadir. Boylece teorik bir yapi teskil eden imanin
ibadetlerle pratige yansitilmasi gerektigine dikkat cekilmektedir. Ciinkii
iman, aktif bir yapida olup harekete gecirici bir role sahiptir.t9 Salih amel,
iyi, giizel erdemli, diinya ve ahiret hayati ac¢isindan faydali biitiin isleri
kapsamakta olup imanin tabii bir neticesidir. Hem maddi hem de manevi
bakimdan insan haklarina karsi saygili olmayi, Allah’a ait olanlar1 da layig1
ile yerine getirmeyi ifade etmektedir. Ibadetler yoluyla insan daima askin
olan Yaratic1 ile baglant1 icerisinde olmakta, hem ruhsal hem de fiziksel
olarak kendisini egitmektedir. ibadet, cevre ile uyum icerisinde dengeli,
diizenli ve saglam bir kisiligin kazanilmasinda da son derece etkin bir ko-
numdadir. Ciinkii ibadetler, fiziksel bir takim ritiiellerden olusmasinin yani
sira tasidigl icerik itibariyle hem fert hem de toplum acisindan yapici bir
fonksiyona da sahiptir.

Inancin, ahlaki ilke ve degerler iizerindeki belirleyici etkisi de siddetin
engellenmesinde dnemlidir. Ciinkii inanan bir insan acisindan iyi ve koti
deger yargilarinin belirleyicisi inandig1 dindir. Tarihin her déneminde
toplumlarin kendilerine 6zgii dini inang¢ ve bu inan¢ dogrultusunda sekille-
nen ahlak anlayislari olmustur. islam dininin temel amaci da getirdigi ahlaki
esaslarla ¢evresi ile barisik, uyumlu, uzlasmaci, adalete ve hakkaniyete
riayet eden iyi bir insan ve toplum olusturmaktir. Ayrica inanan bireyin
zihin ve ruh diinyasina niifuz ederek insanin dogasinda yaratiligtan var olan
iyi yonleri gliclendirmek ve koétii olanlar: ise rehabilite edip zararsiz hale
getirmek suretiyle akil ve dinin emrettigi davranislarin hayata yansitilmasi,
yasaklananlardan ise uzak durulmasi noktasinda aliskanlik kazandirmak da
Islam ahlakinin hedeflerindendir. Bir miimin agisindan bunlar1 saglayacak

%8 Tirmizi, Ebu isa Muhammed, el-Camiu’s-Sahih-Siinenii’t-Tirmizi, yy, yy, Tefsir 2991.

59 “Ancak iman edip salih amel isleyenler haric. Onlar icin kesintisiz miikafat vardir” Tin 95/6; “Ancak
iman edip salih amel isleyenler, birbirlerine hakki tavsiye edenler ve birbirlerine sabri tavsiye
edenler bunun disindadir” Asr 103/3. Ayrica bkz: Bakar 2/25, 62, 82, 277; Al-i imran 3/57; Nisa 4/57,
122,124, 173.

%0 Kutub, Fi Zilal, c. 16, s. 350-351; Karaman vd., Kuran Yolu, c. 5, s. 590-591.
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temel faktor ise saglam bir iman suuruna sahip olmaktir.

Basta toplumun temel tasi olan aile olmak tizere toplumsal yapinin da-
gilma ve ¢6kmesinin, siddetin ve sucun artmasinin arkasinda ahlaki deger-
lerdeki yozlasma, bu degerlerden uzaklasma, bunlari yasamama ve gelecek
kusaklara aktarmama yer almaktadir. Ahlaki degerler insanin i¢ diinyasina
niifuz ederek nefsini ve vicdanini kotiliiklerden arindirmakta, yapacagi
eylemler icin giiclii bir otokontrol mekanizmasi olusturmaktadir. Bu sayede
birey, her ne sebeple olursa olsun siddete yonelmek yerine hayatinin mer-
kezine ahlaki erdemlerin belki de en biiyiigii olan merhameti koyarak olgu,
olay ve Kkisilere yaklasacaktir. Basta insanlar olmak iizere diger biitiin canli-
lara kotiiliik yapmak yerine sefkat, acima, sikint1 ve derdine ortak olma, iyi
niyet besleme gibi miispet tavirlar sergiler.6! Nitekim Allah Teala kendisini
Kur’an'da “rahman” ve “rahim” olarak tanimlayarak sefkat ve merhametinin
yuceligine dikkat c¢ekmistir.62 “Rahman” sadece Allah i¢in kullanilabilen,
ezelden ebede kadar tiim mahlikata (inansin veya inanmasin, iyi ya da koti
olsun fark etmez) sonsuz ve sinirsiz bir sekilde iyilik, liituf, ihsan ve rahmet
veren demektir. Zira O'nun rahmeti her seyi kusatmistir.63 “Rahim” de
merhameti ¢ok olan anlamina gelmekte olup, insanlarin gegmisten ziyade
Allah’a itaat edip etmedikleri nazar-1 dikkate alinarak gelecege, ahirete
doniik sinirsiz bagislama, acima ve merhametini ifade etmektedir. 64

Bu iki kavramin Kur’an’da Allah ve Rab kelimelerinden sonra en ¢ok kul-
lanilan isimler olmasi,%> Allah’in merhametinin ve merhamete verdigi dege-
rin 6nemini géstermek bakimindan son derece 6nemlidir. Ciinkii O, merha-
metlilerin en merhametlisidiré® ve merhamet edenlerin en hayirlisidir.67

Peygamber Efendimiz de Allah’in rahmeti ve merhametini dile getiren
bir s6ziinde sunlar1 séylemektedir: "Allah merhametini yiiz parcaya ayird,,
doksan dokuz pargasini kendi yaninda tuttu, bir parcasini yeryiiziine indirdi.
Iste bu bir parca rahmet sebebiyle yaratiklar birbirine merhamet eder. Hatta
yavrulu hayvan, bir tarafini incitir endisesiyle ayagini yavrusundan sakinir"e8

Kur’an’da Allah’in merhameti ve rahmetini ifade eden ayetlerin yani sira
rahmetin peygamberlerin de en 6nemli 6zellikleri arasinda oldugunu belir-

61 Hayati Hokelekli, Bir Deger Merhamet, Dem Dergi, Yil 1, sayi: 4, s. 78.

62 Bkz:Fatiha 1/3.

83 “Bizim icin bu diinyada da bir iyilik yaz, ahirette de. Ciinkii biz sana varan dogru yola yéneldik.
Allah soyle dedi: Azabim var ya, diledigim kimseyi ona ugratirim. Rahmetim ise her seyi kapsamis-
tir...” A’raf 7/156.

6 Karaman vd., Kur’an Yolu, c. 1, s. 59.

85 Bkz: Muhammed Fuuad Abdulbaki, el-Mu’cemu’l-Miifehres, Kahire 1988, Allah, Rab, Rahman ve
Rahim mad.

¢ “(Musa) Ey Rabbim! Beni ve kardesimi bagisla. Bizi kendi rahmetine sok. Sen merhametlilerin en
merhametlisisin.” A’raf 7/151.

67 “Kullarimdan, ‘Ey Rabbimiz! Biz inandik, bizi bagisla, bize merhamet et, sen merhamet edenlerin
en hayirhisisin’ diyen bir grup var idi.” Mi’min 23/109.

6 Buhari, Edeb 19; Mislim, Ebu’I-Hiiseyin Mislim b. Haccac, Sahih-i Miislim ve Terciimesi, cev:
Mehmet Sofuoglu, irfan Yayinevi, Tevbe 17, istanbul 1966.
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ten ayetler bulunmaktadir. Nitekim el-Enbiya 21/107 ayetinde®®, Hz. Pey-
gamber’in tiim insanlik alemine gonderilen bir rahmet oldugu, insanlari
birlik, beraberlik, kardeslik, sevgi, baris, adalet, yardimlasma ve esitlige
davet ettigi belirtilmektedir. Onun rahmetini ifade eden diger ayetlerde de
Peygamber Efendimizin yiice bir ahlaka sahip oldugu??, yiireginin her tiirli
katilik ve sertlikten uzak olup sefkat ve merhametle dolu bulundugu! dile
getirilmektedir. Onun rahmetini ifade eden bir baska ayette et-Tevbe
9/128'dir.72 Bu ayet-i kerimede bir yandan Hz. Peygamber’in miiminlere
kars1 tavir ve davranislarina, diger yandan da Allah'in isimleri arasinda
bulunan rauf ve rahim sifatlar1 onunla da 6zdeslestirilerek inananlara
besledigi sefkat ve merhamet duygularina yer verilmektedir. Allah’in hi¢bir
peygamberini kendi isimlerinden bir isimle nitelendirmedigi giiz 6niinde
bulunduruldugunda peygamberimizin Allah katindaki derecesinin, biitiin bu
aciklamalara ragmen basta sefkat ve merhamet olmak iizere ondan yiiz
cevirenlerin ne biiytlik zarar ettikleri acik bir sekilde ortadadir.”3

Allah Tedld sadece Peygamber Efendimize degil, ayn1 zamanda dine
diisman olan, diismanca tavirlar sergileyen kisiler disindaki tiim insanliga ve
mahliikata karsi sefkat ve merhamet dolu bir bakis acisi sergilemelerini
emretmistir. Bu manay1 ifade eden ayetlerden biri el-Fetih 48/29’dur.7* Bu
ayette miiminlerin islam’a ve Peygamber’e karsi diismanlik sergileyenlere
orantili bir sekilde sert ve acimasiz olduklari, kendi aralarinda ise sevgi,
merhamet ve sefkat duygular icerisinde kardesce yasadiklar belirtilmekte-
dir.7> Dine ve taraftarlarina notr bir yaklasim igerisinde olan, zarar vermeye
calismayan kimselere ise Miimtehine 60/876 ayetinde oldugu gibi dostane
yaklasimlar sergilenmistir. Ciinkii miimin bir kimsenin en temel 6zellikleri
arasinda el-Beled 90/17 ayetinde’’ belirtildigi lizere tim kainata karsi
merhamet duygusuna sahip olmak bulunmaktadir.

Allah’in kendisine yiiklemis oldugu rahmet misyonu dogrultusunda Hz.
Muhammed tiim yasami boyunca varlik dleminde yer alan herkese ve her
seye sevgi ve sefkatle yaklasmis, tiim insanlifa birbirlerine, hayvanlara ve
bitkilere kars1 merhamet gostermelerini, ekolojik dengeyi bozucu her tiirlii

8 “Ve seni ancak alemlere rahmet olarak génderdik.”

0 “Sen elbette yiice bir ahlak lizeresin.” Kalem 68/4.

71 “Sen onlara sirf Allah’in liitfettigi merhamet sayesinde yumusak davrandin. Eger kaba, kati kalpli
olsaydin, hi¢ stiphesiz etrafindan dagilir giderlerdi. Onlar affet, onlarin bagislanmasini dile...” Al-i
imran 3/159.

72 “Andolsun, size icinizden &yle bir Peygamber gelmistir ki, sizin sikintiya ugramaniz ona agir gelir,
size ¢ok diiskiindiir, mtminlere karsi sefkat ve merhamet doludur.”

73 Karaman vd., Kur’an Yolu, c. 3, s. 78.

74 %0, Allah’in elgisi Muhammed’dir. Onunla beraber olanlar da kafirlere karsi sert, kendi aralarinda
merhametlidirler...”

75 Karaman vd., Kur’an Yolu, c. 5, s. 82.

6 “Allah, sizi, din konusunda sizinle savasmamis, sizi yurtlarinizdan da gikarmamis kimselere iyilik
etmekten, onlara adil davranaktan men etmez. Stiphesiz Allah, adil davrananlari sever.”

7 “Sonra da iman edenlerden olup birbirine sabri tavsiye edenlerden, birbirine merhameti tavsiye
edenlerden olanlar var ya, iste onlar Ahiret mutluluguna erenlerdir.”
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tutum ve davranistan kaginmalarini su hadisleri ile siddetle tavsiye etmistir:

Abdullah bin Amr b. el-As’dan rivayetle Rasulullah (sav) soyle buyur-
mustur: "Allah, merhametli olanlara rahmetle muamele eder. Oyleyse, sizler
yeryiiziindekilere karst merhametli olun ki, semada bulunanlar da size rahmet
etsinler. Rahim (akrabalik bagi) Rahman'dan bir bagdir. Kim bunu korursa
Allah onunla (rahmet bagi) kurar, kim de koparirsa, Allah da ondan (rahmet
bagini) koparir."78

Cerir'den rivayetle Rasulullah buyurdular ki: “Insanlara merhamet et-
meyene Allah’da rahmette bulunmaz.””?

Ebu Hureyre’den rivayet edilen bir hadiste Peygamber Efendimiz “mer-
hamet ancak ebedi hiisrana ugrayanin kalbinden ¢ikarilir” buyurmuslardir.80

Yine Ebu Hureyre’den rivayet olunan diger bir hadis-i serifte de Allah
Rasulii bir sahabi ile arasinda yasadigi diyalogda sunlar1 sdylemistir: “Rasu-
Iullah (sav) (bir giin), Hasan Ibnu Ali (ra)'yi 6pmiis idi. Bu sirada yaninda
bulunan Akra' Ibnu Habis, (sanki bunu tuhaf karsiladi ve:) "Benim on tane
cocugum var. Fakat onlardan hicbirini 6pmedim” dedi, Rasulullah (sav) ona
bakip: "Merhamet etmeyene merhamet edilmez" buyurdu. [Rezin ilave etti:
"(Rasulullah (sav) sunu da séyledi:) "Allah siz(in kalbiniz)den merhameti
ctkardi ise ben ne yapabilirim?"[8!

Her tiirld iyi duygu, diisiince ve davranisi i¢erisinde barindiran merha-
met duygusunun temelinde acima, esirgeme, koruma, sevgi gosterme,
yardim etme, insan1 bagkalarina iyilik ve yardim etmeye yonlendiren sefkat
duygusu, tiim kainata sevgi ile yaklasma, tiim canlilar1 kotiliiklerden koru-
ma ve kurtarma, zor anlarinda yardim etme gibi 6zellikler yer almaktadir.
Insanlardaki bu duygunun kaynag), Allah'in rahmet ve merhametinin bir
tecellisi, bir yansimasidir.

Sonug

Toplum icinde yasayan insan, sadece kendi tiiriine degil, en genis an-
lamda i¢inde yasadig1 kdinata karsi takindigl tutum ve davranis ile de deger
kazanan bir varliktir. Sug¢ ve siddetten arinmis, toplumsal huzur, baris ve
mutlulugun kaynagi insanin, hem kendisine hem de bagl bulundugu toplu-
ma kars1 sahip oldugu hak ve yilikiimliileri bilmesine, sorumluluk duygusu
icerisinde iizerine diisen gorevleri yerine getirmesine, bireylere karsi saygil
olmasina baghdir. Ciinkii insan bu diinyada gelisigiizel ve basibos bir sekilde
yaratilmadigi8? gibi kendisine verilen her tiirli nimetten de hesaba ¢ekile-
cektir.83 Bununla birlikte diinya geneline bakildiginda baski, zuliim, yolsuz-
luk, sosyal adaletsizlik, aile i¢ci problemler, ¢evre kirliligi, ahlaki ve manevi

78 Tirmizi, Birr 16; Ebu Davud, Sileyman b. Esas, Siinen-ii Ebi Davud, Matbaai Mustafa, Edeb 66,
Misir 1371.

79 Buhari, Tevhid 2; Miislim, Fedail 66, Tirmizi, Birr 16.

80 Tirmizi, Birr 16; Ebu Davud, Edeb 66.

81 Buhari, Edeb 18; Miislim, Fedail 65; Tirmizi, Birr 12; Ebu Davud, Edeb 156.

82 “Insan, kendisinin basibog birakilacagini mi zanneder?” Kiyame 75/36.

8 “Sonra o giin, nimetlerden mutlaka hesaba cekileceksiniz.” Tekasir 102/8.
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degerlerde yozlasma, farkliliklara tahammiil edememe ve farkliliklarla bir
arada yasayamama, adam o6ldiirme, gasp, teror, hirsizlik, cinsel istismar,
uyusturucu, alkol ve madde bagimlilig1 gibi siddet ve siddete yol acan prob-
lemlerle i¢ ice bulundugumuz yadsinamaz bir gercektir. Bu sorunlar sadece
suca ve siddete maruz kalan taraflar1 degil, tim insanlik dlemini etkilemek-
tedir.

Insan aklini ve vicdanini derinden etkileyen, toplumu her yoniiyle sar-
san pek cok sorunun yasandigi iilkemizde ve tiim diinyada insan olmanin
onuruna yakisan sey, sorumluluklarimiz cercevesinde {lizerimize diiseni
yapmak, sahip oldugumuz degerlerimizin farkina vararak bunlar1 teoriden
pratige doniistiirmektir. Biitiin bunlarin temelinde ise post modern diinya-
nin post modern siddeti karsisinda sorumluluklarimiz ve degerlerimizi
Ogreten, getirdigi ilke ve esaslarla toplumsal baris, huzur ve mutlulugun
kaynagi olan dine miiracaat yer almaktadir.
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DINI ARASTIRMALARDA YAPISAL
FENOMENOLOJIK YONTEM: KULTURLERARASI
BIR PERSPEKTIF

Dog. Dr. Mustafa ALICI

Erzincan Universitesi Ilahiyat Fakiiltesi

Structural Phenomenological Approach in The Religios Studies: A In-
tercultural Perspective

The History of Religions, as a global discipline studying both local and uni-
versal phenomena is a humanitas study field. For this science the history is reli-
gious, and the religion is the historical fact. This research field, by means of
comparative history, could highlight the significance of facts that would ot-
herwise remain isolated. it also surveys the typical structures in religious phe-
nomena not tending to neglect their historical contexts, which were subsequ-
ently examined by Eliade. The champion of this methodology is the Italian histo-
rian of religion Raffaele Pettazzoni who conceived of phenomenology and his-
tory as two complementary and essential aspects of a single religious science.
By these rich approaches, this discipline gives wide ways to the understanding
of the humanity, serving the mankind itself and their cultures as the intercultu-
ral study of religion along with their perspectives of numinus perceptions.

I. insanhgin Hizmetindeki Dinler Tarihi

Dinler Tarihi, bir disiplin olarak dini arastirmalarin miifredatini tiim in-
sanlara yayic, insanligin kiiltiir ve inanglarin1 hem yerel hem de evrensel
acidan degerlendiren énemli bir modern bilimdir. insanlhiga ait higbir in