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Media Discourse and Ethno-Sectarian Strife in Syria: A Critical
Discourse Analysis of the Syrian Media
Adib Abdulmajid & Abied Alsulaiman
University of Leuven, Belgium
Abstract
This study is mainly aimed at discovering the role of media discourse
in igniting and escalating ethno-sectarian disputes in Syria. A critical
discourse analysis was conducted on media items published by five
Syrian media outlets with different political affiliations. A total of five
articles have been analyzed for the sake of accomplishing the goal of
this study. Manipulative strategies, including omission-commission and
the use of propaganda through repetition and emotional appeal, have
been applied as part of the analysis to investigate the discursive
practices of Syrian media outlets. The results illustrated the use of a
sectarian-based discourse by these media corporations, which may have
contributed to the incitement and escalation of ethno-sectarian rifts and
cleavage among the components of the Syrian society.
Keywords: media discourse, ethno-sectarianism, Critical Discourse Analysis,
manipulation, Syrian media.
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Adib Abdulmajid is a doctoral researcher at the University of Leuven,
specializing in discourse analysis and Middle East studies. He holds a
MA-degree in the Management of Cultural Diversity from Tilburg
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research center of the Immigration and Naturalization Service, the Dutch
Ministry of Justice. His research studies focus on the issues of diversity
management, integration, media discourse and radicalism.
Dr Abied Alsulaiman is professor of Arabic at KU Leuven, Campus
Sint-Andries in Antwerp. He lectures in history of Arabic culture, legal
translation, business translation and interpreting. His research interests
include translation studies and translation technology, legal translation
and legal terminology, literary and religious translation, Arabic language
and linguistics, Islamic studies and history, Semitic languages and
linguistics, Hebrew studies and Judeo-Arabic literature. He has published
on translation studies, Arabic linguistics, Semitic languages and JudeoArabic literature.
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Media Discourse and Ethno-Sectarian Strife in Syria: A Critical Discourse
Analysis of the Syrian Media
Adib Abdulmajid & Abied Alsulaiman

1. Introduction
It is unavoidable to utter that media
plays a role in shaping as well as reshaping
our opinions and beliefs about some

specific editorial policy under certain
ownership and censorship conditions,
journalistic principles of objectivity and
impartiality may gradually fade in thin air.

significant issues and developments in our

Diving deeper into media influence,

surroundings. Given the undeniable impact

Arias (2016: 4) identifies two types of

of media on our individual identities and

effects: Individual or direct effect, under

the society at large, the ethical principles

which the media mainly relies on the

upon which media outlets are said to be

persuasive power of the content that incites

based remain at question. According to

a perceived form of individual learning

Berger (2012:16), beside its many other

process resulting in updated personal

effects, media possesses the necessary

values and beliefs; and social or indirect

tools to indoctrinate us. The industry

effect, where media’s influence manifests

enormously contributes to the formation of

itself via the capability to feed the public

our viewpoints, behaviors and attitudes

with information in a manner that

toward the different racial, religious and

reinforces coordination on a certain norm

ethnic communities. The multifaceted

or activity through the establishment of a

impact of media finds its roots in the

common knowledge or a shared belief.

discourse employed and the framing that

Thus, media holds the power to form or

determines the context through which each

alter basic individual viewpoints and

particular story is being delivered to the

behaviors through the use of instructive

public. Certain tools, such as audience-

transmission of knowledge and persuasion,

indicators, are used by media corporations

and to create a collective sense of

to increase viewership and determine

understanding regarding particular shared

target-groups in order to further expand

values and beliefs within a community via

their influence. Throughout this process,

the utilization of a social mechanism.

which implicates a discourse linked to a
5
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Discourse as a notion, according to

between discourse, ideology, and power”

Hardy (2001: 26), is a system of texts that

that emerge in texts whether explicitly or

bring objects into being through the

implicitly (van Dijk, 1993: 249).

production,

dissemination,

and

consumption. The texts used to bring about
these ‘objects’ may include “written or
spoken language, cultural artefacts, and
visual representations”. Schiffrin et al.
(2001: 1) maintain that discourse analysis
entails the study of language use, the study
of

linguistic

structure

‘beyond

the

sentence’, and the study of social practices
and ideological assumptions that are
associated

with

language

and

communication. Introducing his critical
theory of discourse analysis, van Dijk
(2001a: 96) explains that CDA mainly
focuses

on

“social

problems,

and

especially the role of discourse in the
production and reproduction of power
abuse or domination. Whether possible, it
does so from a perspective that is
consistent with the best interests of
dominated groups”. Critical Discourse
Analysis (CDA) is defined by van Dijk as
an

interdisciplinary

methodology

of

discourse analytical research ultimately
aimed at examining the way in which
“social power abuse, supremacy and
inequality are enacted, reproduced and
resisted by text and talk in the social and
political context” (van Dijk, 2001b: 352).
The critical approach to discourse analysis
“attempts to uncover the relationship

Manipulation is deemed to be a
pivotal instrument utilized by media outlets
through

a

misleadingly

persuasive

discourse that primarily serves the editorial
policy of a corporation and the social or
political tendencies of its owners or
funders. Van Eemeren (2005: xii) explains
that “manipulation in discourse boils down
to intentionally deceiving one’s addressees
by persuading them of something that is
foremost in one’s own interest through the
covert use of communicative devices that
are not in agreement with generally
acknowledged

critical

standards

of

reasonableness”. According to van Dijk
(2006: 359), manipulation is one of CDA’s
notions that imply discursive power abuse.
“To understand and analyse manipulative
discourse, it is crucial to first examine its
social environment,” he maintains, “[It] is
first of all a control of the mind, that is, of
the beliefs of recipients, and indirectly a
control of the actions of recipients based on
such manipulated beliefs” (van Dijk, 2006:
362).

Hence,

accordingly

manipulation

manipulative

–and

strategies–

constitute a key element of CDA in terms
of media discourse analysis, assisting the
researcher to gain a better insight into the
discursive practices employed throughout

6
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the texts under study in order to ultimately

analyse the research data. Subsequently,

obtain and provide a better understanding

the data analysis and the findings of this

of the manipulative discourse.

study are outlined, followed by concluding

The main objective of this study is

remarks.

thus to investigate the development of

2. Ethno-Sectarian Media Discourse in

ethno-sectarian discourse in the Syrian

the Syrian Context

media for the serious consequences such a
discourse has on the social fabric of and
coexistence within the Syrian society. The
cultural diversity, represented by the
various communities, has been enormously
endangered in this war-ravaged country.
The long-standing civil war is believed to
have been fuelled by an ethno-sectarianbased discourse used by the existing and
emerging media outlets across the country.
In terms of structure, this paper begins with
a descriptive overview of the emergence
and

development

of

ethno-sectarian

elements in the discourse of Syrian media
outlets. Afterwards, a literature review
follows to provide an insight into the main
concepts and theories that are of key
relevance to this study, including Critical
Discourse Analysis, media discourse and
manipulation. The paper then proceeds by
explaining the methodological approach
applied within the framework of this
research. After presenting the research data
under study, means of analysis are pointed
out and explained. Manipulative strategies,
as identified by Blass (2005), constitute the
main methodological approach utilized to

Prior to the outbreak of the Syrian
crisis in 2011, ethno-sectarian differences
were largely invisible. However, the
country’s descent into civil war was
considerably associated with a growing
cleavage between the diverse communities.
During the early stage of the antigovernment rebellion, Syrian journalists
and media activists set up media centers
and local news agencies throughout the
country in a bid to keep pace with ongoing
developments at the political, military and
humanitarian levels alike. Many of the
rising media outlets openly expressed their
so-called

“revolutionary”

tendency

through their mission statements, while
others made that explicit through their
rhetoric and choice of words. The proregime media channels, on the one hand,
continued to excessively defend the Assad
government’s practices, designating all
anti-regime factions as “radical Islamists”
and “terrorists”. On the other hand, most of
the rising outlets focused primarily on
abuses carried out by pro-Assad troops
while relatively turning a blind eye to those
committed by the rebels (Bebawi and
7
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Bossio, 2014: 93). Ethno-sectarian markers

emphasis on the religious or ethnic identity

emerged as central in the local media

of the alleged perpetrator. This kind of

coverage over the years of crisis in Syria,

reporting can be seen as particularly aimed

causing an ever-growing division within

at inciting sectarian sentiments, division

the society.

and even hostility, which reflects the other

An apparent ethno-sectarian rhetoric
developed among the emerging media
organizations during the early years of the
crisis in Syria, especially when a certain
report would tackle a perceived “other”.
Identifying people during coverage by their
religious or ethnic affiliation, or describing

–perhaps intentionally dangerous– face of
Syria’s new media. Thus, the Syrian
conflict was often framed in sectarian
terms (Corstange and York, 2016: 7) by a
set of partisan and biased media outlets
through whose lens the outside world
continuously

observed

the

an area through a sectarian scope, became

happenings across Syria for years.

largely visible in the discourse of many

3.

channels of the new Syrian media.1

Manipulation

Sectarian distinctions between Sunni, Shia,
Alawite, Druze and Christians, and ethnic
distinctions between Arabs, Kurds and
Turkmen, among others, became keywords
in reports about alleged ethnic cleansing
campaigns, massacres, claimed collective
punishment and mass graves (Phillips,
2016: 141). While some of such reports
would provide sufficient details and data to
support

their

newsworthiness,

many

reports of this kind would lack the

CDA,

Media

local

Discourse

and

3.1. Critical Discourse Analysis
In order to obtain a deep insight into
the multifaceted concept of Critical
Discourse Analysis (CDA) and gain a
sufficient understanding of what this
approach implies and what its application
entails,

reviewing

the

definition

of

Fairclough and Wodak seems inevitable:
CDA sees discourse – language use in
speech and writing – as a form of ‘social

minimum basis but yet be reported with an

practice’. Describing discourse as social

See The Alawite State Takes Over Syria and
Expels One Million Sunnis from the Coastal
Region, Zaman Alwasl, 13 March 2016; The
Alawites and the Syrian Revolution, Souria Houria,
20 February 2012; An Alawite Awakening, Enab
Baladi, 10 April 2016; Kurdish Units force People
of al-Tabqa to Protest Against [Turkey-led military
operation of] “Olive Branch”, Orient Net, 25
January 2018; Kurds Accused of Ethnic Cleansing

East Syria, Orient Net, 30 May 2015; Warning
Alarm…The Sunnis in Syria To Become A Minority
Within Two Years, Shaam Network, 26 August
2015; Illusions of “Rojava” and the Inevitable
Downfall, Baladi News, 27 October 2016; The
Demographic Change of the “Sunni” Villages in
Hama…Genocide,
Destruction
and
Then
Displacement, Umayya Press, 9 May 2017.

1

practice implies a dialectical relationship

8
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between a particular discursive event and

CDA is primarily characterized by a set of

the situation(s), institution(s) and social

principles, such as “all approaches are

structure(s), which frame it: The discursive

problem-oriented, and thus necessarily

event is shaped by them, but it also shapes

multidisciplinary and eclectic; [interest in]

them. That is, discourse is socially

de-mystifying

constitutive as well as socially conditioned

through the systematic and retroductable

– it constitutes situations, objects of

investigation of semiotic data (written,

knowledge, and the social identities of and

spoken or visual).” Accordingly, the

relationships between people and groups of

ultimate objective of a discourse analyst is

people. It is constitutive both in the sense

to investigate the ideological and power-

that it helps to sustain and reproduce the

related elements within a discourse and

social status quo, and in the sense that it

explain its relationship with reality through

contributes to transforming it. Since

interpreting

discourse is so socially consequential, it

purposes.

gives rise to important issues of power.
Discursive practices may have major
ideological effects – that is, they can help
produce and reproduce unequal power
relations between (for instance) social
classes,

women

and

men,

and

ethnic/cultural majorities and minorities
through the ways in which they represent
things and position people. (Fairclough and
Wodak, 1997: 258)
According to Jäger (2001: 34),

ideologies

concealed

and

power

meanings

and

Van Dijk, who is deemed one of the
pioneers of CDA, maintains that the critical
approach

to

discourse

analysis

“is

primarily interested and motivated by
pressing social issues, which it hopes to
better

understand

through

discourse

analysis. Theories, descriptions, methods
and

empirical

work

are

chosen

or

elaborated as a function of their relevance
for the realization of such a sociopolitical
goal” (van

Dijk,

1993:

252).

emphasizes

This

discourses “are not interesting as mere

intelligibly

expressions of social practice, but because

multidisciplinary nature of CDA. It is an

they serve certain ends, namely to exercise

approach that goes beyond observational,

power with all its effects.” Therefore,

explanatory, and descriptive activities

discourse basically rests on a certain chain

(Fairclough,

of regulation and institutionalization with a

particularities of the relationships and

fundamental link to a course of action.

connections between language, power,

Wodak and Meyer (2008: 3) explain that

society, and culture.

1985),

to

explore

the

the

9
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The critical approach to discourse

information, the associated discourse is

analysis is basically concerned with

deemed vital to the public understanding

analyzing “opaque as well as transparent

on the reported issues or events. Therefore,

relationships

dominance,

media discourse plays a significant role in

discrimination, power and control as

the course of defining developments –

manifested in language” (Wodak and

which take place in the surroundings of the

Meyer, 2008: 10). As an interdisciplinary

recipients– as social problems and in

approach, CDA allows researchers to

mediating knowledge about perceived

examine theories from various, relatively

matters at stake (Kim et el., 2011). As such,

relevant, disciplines such as psychology,

discourse and its driving forces and

sociology, economics, etc. for the sake of

policies may lead to the rise of issues like

gaining a better understanding of complex

inclusion

discursive practices.

characterization as a symbolic degradation

of

and

exclusion,

“othering”

(Jensen, 2011), in-group versus out-group

3.2. Media Discourse

(Barnett,

Media discourse basically refers to

2006),

relations,

‘us-versus-them’

representation

and

“interactions that take place through a

misrepresentation. In this regard, Boulter

broadcast platform, whether spoken or

(2017:

written, in which the discourse is oriented

relationships “inherent in access to and

to a non-present reader, listener or viewer”

production of media illustrate similar

(O’Keeffe, 2012: 441). Manufactured by

disparities between the powerful and the

media outlets, this kind of discourse

disenfranchised in a broader sense, and

addresses or targets a certain circle of

definitions of the included and excluded of

audience

a society are built and reinforced within the

or

audiences,

directly

or

indirectly, while tackling relevant issues. It
is characterized by contextual framing and
particular language usage approved by an
editorial policy that ultimately serves a
board of directors and their potential
tendencies whether political, economic,
social or cultural.
Since media generally operates
within the society as a crucial source of

89)

explains

that

power

news media discourse.”
Once
recognizes

a

media

the

basic

establishment
principles

of

professional journalism, both theoretically
and practically, and prevents matters of
ownership

and

censorship

from

intermingling with its editorial policy, the
responsibility

moves

down

to

the

journalists, whether reporters or editors, to

10
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determine the boundaries of the discourse

as a critical, multidisciplinary approach to

on different topics through their choice of

discourse analysis.

words, linguistic means and the power of
framing. Nevertheless, many linguistic

3.3. Manipulation

analysts take a critical stance towards

Manipulation, as a notion, constitutes

potential manipulation of language used in

a key component of CDA for its connection

media reports in a bid to allegedly distort

to the concepts of social inequality and

reality. It is believed that ‘subjective’

abuse of power that occur within the

features could still be conveyed through a

framework of discourse, whether written or

relatively ‘objective’ language during the

oral.

reporting process. In a study on the

In his definition of the concept of

narrative of mass-media, White (1997:

manipulation as part of his socio-cognitive

130) argues that the journalists’ attempt to

approach, van Dijk (2006: 359) describes

incorporate subjective features in news

manipulation from a social perspective as

reports through the use of an objective

an “illegitimate domination confirming

language to preserve neutrality is merely “a

social inequality”;

rhetorical stratagem to aid the obfuscation

perspective as a form of mind control that

of a reporter’s subjectivity”.

involves “the interference with processes

O’Keeffe (2012), in her study Media

of

understanding”;

from a cognitive

and

discursively

and Discourse Analysis, points out the

“manipulation generally involves the usual

main characteristics of media discourse as

forms and formats of ideological discourse,

primarily being public and on-record, a

such as emphasizing speaker’s good

fact that attracts discourse analysts and

things, and emphasizing other’s bad

provides them with largely accessible –

things.”

mostly online– data for research. “One

manipulation in discourse lies in its

important strand of research into media

reflection of the interests of a dominant

discourse is preoccupied with taking a

speaker

critical stance to media discourse, namely

recipients or perceived others. It eventually

critical discourse analysis” (O’Keeffe,

produces or reproduces inequality in the

2012: 441). The complex, multifaceted

society.

Thus,

or

the

writer

core

versus

nature

of

dominated

nature of media discourse may be seen as a

Manipulation is considered as one of

driving force behind the recourse to CDA

the strategic techniques in which a
discourse manipulator “exercises control
11
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over other [mostly out-group] people” in an

factors that favor less stable moral

attempt to persuade them and amend their

judgement for individuals and open the

ideologies while distorting reality in a way

way for a change in moral values” (de

that serves the manipulator’s interests

Saussure, 2005: 124). This certainly

against

applies to our study as it tackles media

those

of

the

potentially

manipulated addressees (ibid: 360). The

discourse

concept

Syria.

fundamentally

implies

the

application of constraints of which the
assumed manipulated recipient is unaware

in

crisis-afflicted,

war-torn

4. Methodology

(de Saussure, 2005: 117). According to

As this study strives to explore the

Blass (2005: 170), manipulation is seen as

role of media discourse in igniting and

“an attempt to affect the target in such a

escalating ethno-sectarian rifts and clashes

way that his behavior/action is an

in Syria, a set of manipulative strategies

instrument of attaining the goals of the

have been employed during the analysis

manipulator, who acts without using force

process. The analysis of media material

but in such a way that the target does not

produced by different Syrian outlets, as

know the goal of the manipulator’s

presented in this study, falls within the

actions.”

framework of Critical Discourse Analysis.

The social, political, and economic
contexts within which the manipulative
discourse takes place are of a specific
significance for a discourse analyst, as they
determine power-relations and moral codes
and values that are key to comprehensively
understand the discursive practices and the
associated purposes. This is evident in de

4.2. Research Data
The research data include five news
reports in the form of online articles,
hereby included as samples for analysis,
published by five different Syrian media
outlets with various political, ethnosectarian tendencies and affiliations.

Saussure’s exploration of the conditions

1- ‘Jaish

that are likely to facilitate manipulation:

civilians in Douma as human shields’,

“Totalitarian

manipulative

published on 7 April 2018 by the Syrian

discourse is most efficient in societies

Arab News Agency, aka SANA, a pro-

where some conditions are met, especially

regime agency.

a state of crisis. For example, economic

2- ‘35 Assad, Iranian terrorists killed

recession, war, and post-war situations are

in eastern Ghouta’, published on 20

ideological

al-Islam

terrorists

use

12
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July 2017 by Orient News, a pro-

and

opposition Syrian media outlet with

withholding information by an addresser

pan-Arab, Sunni-based overtone.

that could be key to the addressees’

3- ‘Iran seeks to spread Shiism in

understanding

Aleppo’, published on 27 February 2018

development or event in their vicinity. Its

by Zaman al-Wasl, a Syrian news outlet

passive connotations are derived from the

with a pro-opposition overtone.

fact that the addresser intentionally and

4- ‘Displaced Yezidis refuse to return

purposefully keeps the recipients in the

to Afrin before expulsion of Turkish

dark with regard to certain information.

occupation forces’, published on 11

Commission, on the other hand, takes place

April 2018 by Hawar News Agency, aka

“if a receiver is active” with the objective

ANHA, a pro-Kurdish agency.

of

5-

‘Kurdish militias continue ethnic-

“acquiring or continuing a belief” and

cleansing campaign against Arabs in al-

eventually “accept” it (Blass, 2005: 173).

Hasakah’, published on 4 March 2015

Manipulation

by al-Dorar al-Shamiya, a pan-Arab

accomplished either explicitly, through

Syrian news network.

exaggeration,

Throughout

the

data

analysis

process, which follows a critical approach,
analytical categorization is provided in

commission.

ultimately

of

entails

Omission

a

certain

making

by

the

issue,

addressee

commission

minimization,

lies

is
or

deliberate ambiguities, or implicitly, by
means of delivering and emphasizing
particular tacit information.

particular

Manipulation can also be achieved

manipulative strategies implemented by

via the implementation of propaganda

the authors of each of the abovementioned

strategies,

news reports.

emotional appeal. In terms of repetition,

accordance

with

the

4.1. Means of Analysis: Manipulative
Strategies

including

repetition

and

Balss illustrates that the “exposure to the
same information again and again invites
the addressee, whether directly addressed

Blass (2005) defines a set of

or by information via media, posters, etc.,

manipulative strategies in discourse, as

to think about this information and have it

manifestations of linguistic phenomena,

therefore easily accessible” (Blass, 2005:

and divides them into several categories

174). This particular strategy is believed to

and sub-categories. Manipulation can be

be highly effective for its considerable

basically conducted by means of omission

impact, as a tool of persuasion, on the
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recipients’ beliefs and behaviors. The

Jaish al-Islam against civilians in the city

emotional

propaganda

of Douma, emphasizing that “terrorists”

strategy, implies attempts by the addresser

were “using the locals in Douma as human

to reach and touch on the feelings of the

shields in order to stop the advance of the

addressees in order to get a message

Syrian Arab Army units towards the

through or to increase the credibility of

terrorists’ hideouts inside Douma city.”

specific information. “By appealing to the

However, throughout the article the author

feelings of the audience, the addressees are

avoids to mention the chemical gas attack

often more easily ready to accept, believe

against the inhabitants of Douma city that

and act upon the propagated information

took place on the same day. The attack,

without thorough coherence checking”

which caused civilian casualties in Douma,

(ibid: 175).

was excluded from the context of the SANA

5.

appeal,

Syrian

Media

as

a

Discourse

under

Scrutiny: Analysis
5.1. The pro-regime Syrian media
outlets are believed to have repeatedly
employed manipulative strategies in their
reporting over the years of the civil war that
broke out in 2011. The SANA news agency,
a mouthpiece of the Syrian authorities, is
deemed the country’s main official source
of

information.

manipulative

The

strategies

following
have

been

report as it was blamed on the Assad
regime. 2 Instead, the author, in a bid to
shift the focus of the audience towards
violations by rebel fighters, stressed Jaish
al-Islam’s use of civilians as human
shields. Such a discursive manipulation is
eventually used to either cover or give an
excuse regarding the mounting death toll
among civilians during military operations
by the Syrian Arab Army.
Commission:

observed in SANA’s news report ‘Jaish al-

Terms of exaggeration are used by

Islam terrorists use civilians in Douma as

the author in an attempt to shed a greater

human shields’, released on the 7th of April

light on the claimed inhumane treatment of

2018:

the rebel fighters towards civilians. This is



observed in the use of phrases such as:

Omission:
The

article

reports

violations

committed by the armed rebel group of
Details on the chemical gas attack that hit Douma
city on 7 April 2018 are to be found in: Syria War,
what we know about Douma ‘chemical attack’,

2

“terrorists are repeating the crimes”,
“terrorists are preventing civilians from

BBC
World
News,
10
April
2018:
http://www.bbc.com/news/world-middle-east43697084.
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leaving Douma city”, “using locals as

“Jaish al-Islam terrorists are repeating

human shields”, “terrorists are also

the

using the locals in Douma as human

abductees held in the terrorists’ prisons

shields in order to stop the advance of

for years in Douma city”, “using them as

the Syrian Arab Army units towards the

a trump card in order to escape

terrorists’

hideouts…terrorists

retribution.” The intensive use of such

preventing

civilians

terms

of

Douma city as they opened fire on the

commission manipulative strategy, within

demonstrators who took to the streets to

a brief news report reflects the author’s

demand the terrorists to leave the city

insistence to systematically turn the

and release the abductees… 2,963

recipients against the anti-government

terrorists and their families exited the

rebel fighters.

city…the “Douma agreement” before



of

to

exaggeration,

thousands

organizations

of

attempting

exploit

crimes…terrorist

as

part

is

deemed

leaving

the terrorists obstructed it due to

Propaganda strategies:
Repetition

from

are

a

key

propaganda strategy for its considerable
impact on the recipients, as it basically
influences an addressee’s thoughts, beliefs
and behaviors through frequent exposure.

internal

differences

among

them…terrorists are also attempting to
exploit the thousands of abductees held
in the terrorists’ prisons for years in
Douma city.” 3

One of the key elements of the SANA

Branding (mainly-Sunni) opponents

article at hand is branding opposition-

as terrorists was primarily initiated by the

affiliated,

rebel

(Alawite-led) Assad regime since the

fighters as terrorists, which reflects both

beginning of the 2011 uprising and

political and sectarian standpoint of the

overshadowed its rhetoric over the years of

agency as an extension of the Syrian

what became known as the 21st century’s

regime’s media arm. Throughout the

deadliest civil war. 4 Such discursive

article, the author repeatedly described

practices by the regime-affiliated media

rebel fighters as terrorists:

corporations was initially aimed at denying

mainly

Sunni-based

the existence of any genuine antigovernment revolutionary movement in
The full text of the SANA news report cited and
analyzed in the course of this study is to be found
at: https://sana.sy/en/?p=133369. “Jaish al-Islam”
terrorists use civilians in Douma as human shields,
3

prevent them from leaving, Sabbagh, S.H., 7 April
2018, SANA-local news.
4
See Editors, C.R. (2016). The Syrian Civil War:
The History of the 21st Century’s Deadliest Conflict.
Charleston: CreateSpace.
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the country through defining protestors as

in Douma, SANA agency obviously had to

tools of a global conspiracy and alleged

emphasize the goodness and righteousness

supporters of the Islamization of the

of the regime’s army through manipulating

supposedly

its audience’s knowledge, thoughts and

secular

Syrian

state.

Nevertheless, the rise of certain radical

beliefs.

formations during the war increased the
effectiveness of this discourse, which
eventually played out in the favor of the
regime.

By exercising manipulation within
the framework of news reporting, the progovernment Syrian media is believed to
have reinforced sedition and contributed to

strategy

the growing division within the society.

implemented by the author is emotional

Labelling opponents, regardless of their

appeal. This has been mainly used while

activities, as terrorists and constantly

referring to the pro-regime Syrian Arab

describing opposition factions in negative

Army: “...using the locals in Douma as

terms emerge as a discursive power abuse

human shields in order to stop the advance

(van Dijk, 2006) that, in the Syrian context,

of the Syrian Arab Army units towards the

turned social components against each

terrorists’ hideouts”, “…the army units

other. This explains the intensification of

secured the evacuation of the thousands

violence in Syria over the years of the

of civilians via al-Wafideen Camp safe

devastating civil war.

Another

corridor

and

propaganda

transported

them

to

temporary housing centers.” The author
indirectly appeals to the feelings of the
audience through implicitly referring to the
army units as saviors and protectors of
civilians in Douma. This manipulative
propaganda strategy is applied here
through comparing the Syrian Arab Army,
whose allegedly main concern is the safety
and security of the civilians, with the
designated terrorists, whose sole objective
in Douma is to brutally suppress unarmed

5.2.

Opposition-affiliated

media

corporations were no less determined to
use

manipulative

strategies

in

their

discourse in an attempt to raise and gain
support for what they constantly believed
to be a righteous cause. Manipulative
strategies observed in the news report ‘35
Assad, Iranian terrorists killed in eastern
Ghouta’, published on 20 July 2017 by proopposition Orient News, include:


Commission:

citizens. As this article was published on

The strategy of exaggeration pops up

the same day of the regime-led gas attack

repeatedly in the article as a discursive
16

Dragoman: Volume 8, Issue 9 -- May 2019

A. Abdulmajid & A. Alsulaiman

element employed by the author while

reference to regime forces and their allies,

addressing the capabilities of “opposition

and liberating troops, in reference to armed

fighters” vis-à-vis pro-regime troops. The

opposition forces. The author further

header of the article reads: “Opposition

mentions the destruction of “two Assad-

fighters were able to respond again to the

belonging T72 tanks and a BMB vehicle”

attempts of the Assad terrorists and the

by opposition fighters, while refraining

Iranian-led mercenaries to occupy eastern

from mentioning the losses on the part of

Ghouta in Damascus countryside, from the

the opposition fighters, which is an obvious

fronts of Ein Terma, east of the capital, and

manipulative strategy to exaggeratedly

the fronts of al-Rayhan, deep in the

stress the military capabilities of the armed

Ghouta.” 5 By using terms such as “able”

opposition.

and “again” the author emphasizes the
allegedly

constant

resistance

of

the

opposition fighters against pro-Assad
forces. Repeating the term “fronts” in its
plural form while referring to each single
neighborhood of the Eastern Ghouta
district, namely Ein Terma and al-Rayhan,
is aimed at stressing the allegedly huge
military capabilities of the opposition
fighters in fighting both “Assad terrorists”
and allied “Iranian-led mercenaries” on
multiple “fronts” at the same time and
being continuously “able” to deter the
reported attacks. The author further
describes

the

regime-led

military

operations in Eastern Ghouta as attempts
“to occupy” the area which indicates a
biased news reporting by Orient News
agency, as the use of such a term reveals
contrast between occupying troops, in
The full text of the Orient News article is to be
found
at:
http://orientnews.net/en/news_show/138952/0/Assad-Iranian5



Propaganda strategies:
The Orient News article further

employs

repetition

as

a

discursive

propaganda strategy. This is observed in
the

sectarian

dimension

posed

and

emphasized by the author, like in the
phrases “Shiite mercenaries were killed”
and

“Shiite

militias”.

Repeatedly

identifying pro-Assad, allegedly “Iranianled”, forces by their sectarian affiliation is
perceived as an attempt by the author, and
thus by Orient News, to show the Syrian
civil war to the audience through a
sectarian scope. This type of sectarian
framing in the process of reporting the
news is deemed a manipulative strategy
targeting the recipients’ thoughts, beliefs
and understating with regard to the
developments on the ground in Syria.

terrorists-killed-in-eastern-Ghouta. 35 Assad,
Iranian terrorists killed in eastern Ghouta, 20 July
2017, Orient News-Net.
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appeal

takes place (van Dijk, 2006), the observed

propaganda strategy has been utilized

discursive practices obviously reflect a

within the framework of this article

form of ideological discourse through

through stressing the victimization of

stressing

civilians at the hands of “Assad terrorists”

emphasizing other’s bad things” (ibid,

and “Shiite militias”. The article reads:

359). The analysis of the pro-opposition

“The cities of Harasta and Douma in

Syrian media discourse provides the basis

eastern Ghouta were overwhelmed by

to

Assad regime’s artillery shelling of the

government forces and (re)emphasizing

civilian-populated cities, wounding a

their brutality triggers the audience’s

number of civilians and rescue volunteers

discontent and indirectly invites them to

from Syrian Civil Defence teams…fierce

take a stand against the government and its

aerial and artillery bombardment of the

supporters. Identifying the latter by their

city’s neighborhoods.” The author hereby

sectarian affiliation specifies who the

tries to appeal to the feelings of the

alleged enemy is. Reflecting seditious

audience by underlining and reaffirming a

objectives, such discursive strategies have

claimed systematic targeting of civilians as

considerably consolidated the social split

well as rescue teams by pro-regime air and

in Syria.

Furthermore,

ground

the

troops.

emotional

Terms

such

bid to increase the impact of the reported
story

about

bombardment

against

“civilians” and “civilian-populated” areas
among the recipients.
Holding the power of feeding
information to a large proportion of the
society, Syrian opposition media has
constantly

striven

for

claim

as

“overwhelmed” and “fierce” are used in a

transmitting

knowledge by means of a persuasive

one’s

“good

that

things,

dehumanizing

and

pro-

5.3. Since the remaining three
articles

under

study

essentially

and

explicitly tackle ethno-sectarian events in
and aspects of the Syrian conflict, they are
analyzed collectively within this section
while being categorized in accordance with
the manipulative strategies implemented
by the authors.


Omission:
The

in-depth

report

‘Displaced

pro-

Yezidis refuse to return to Afrin before

government factions while advocating

expulsion of Turkish occupation forces’,

opposition activities. Given the “social

published on 11 April 2018 by ANHA news

environment” within which this discourse

agency, tackles the targeting of the Yezidi

discourse

aimed

at

defaming
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by

the

“Turkish
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“Arab-inhabited

villages” 8

in

Syria’s

occupying army and its gangs”. 6 While

north-eastern

stressing the “danger” that the Yezidi

However, the article fails to provide the

minority faces in the area, the author avoids

reader with any background information

throughout the article to mention the

about the mentioned areas that turned at the

context of the Turkish military operation

time into battlefields between the Kurdish

against the predominantly-Kurdish district

YPG forces and militants of Daesh. 9 While

of Afrin in northwestern Syria, whose main

many civilians were affected by the

goal was to expel the Kurdish-led People’s

practices of armed fighters from both sides,

Protection Units (YPG) from Turkey’s

the context within which the al-Dorar al-

southern borderline. The Yezidis were

Shamiya news report was framed only

among other social components inhabiting

shows violations by one armed group

Afrin who were affected by the Turkish

during and in the aftermath of the conflict

military campaign, yet the ANHA report

in northeastern Syria. Given the sensitivity

refrains from mentioning casualties and

of the subject the article tackles, namely a

losses in the ranks of other communities in

claimed

the area. 7

perpetrated by one ethnic group against

In the news report ‘Kurdish militias
continue

ethnic-cleansing

campaign

against Arabs in al-Hasakah’, published
on 4 March 2015 by the pan-Arab al-Dorar
al-Shamiya Syrian news network, the
author provides an extensive description of
an alleged “ethnic cleansing campaign”
carried out by “Kurdish militias” against
The full text of the ANHA report is to be found at:
http://www.hawarnews.com/en/haber/yezidis-ofafrin-we-will-not-return-to-afrin-till-dismissingturkish-occupation-h612.html. ‘Displaced Yezidis
refuse to return to Afrin before expulsion of Turkish
occupation forces’, 11 April 2018.
7
See Human Rights Watch’s report ‘Syrian:
Civilian Deaths in Turkisjh Attacks May Be
Unlawful’, 23 February 2018. Retrieved from:
https://www.hrw.org/news/2018/02/23/syriacivilian-deaths-turkish-attacks-may-be-unlawful.
Accessed on 12 April 2018.
8
For the full text of the al-Dorar al-Shamiya see
‘Kurdish militias continue ethnic-cleansing
6

al-Hasakah

ethnic-cleansing

province.

campaign

another, the lack of testimonies and
background information on the reported
event put the credibility of the included
information into question.


Commission:
The author of ‘Iran seeks to spread

Shiism in Aleppo’, published on 27

campaign against Arabs in al-Hasakah’, 4 March
2015: https://eldorar.com/node/70916. Accessed on
14 April 2018.
9
Also known as the Islamic State of Iraq and Syria,
ISIS, the Islamic State of Iraq and the Levant, ISIL,
the Islamic State, IS, or Daesh. The latter [داﻋﺶ
dāʿish] is an acronym for the group’s name in
Arabic [ اﻟﺪوﻟﺔ اﻹﺳﻼﻣﻴﺔ ﰲ اﻟﻌﺮاق واﻟﺸﺎمad-Dawlah al-

Islāmiyyah fī l-ʿIrāq wa-sh-Shām]. In the course of
this study, the group is referred to as Daesh.
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February 2018 by pro-opposition Zaman
media

employs

the sake of drawing the attention of the

exaggeration as a manipulative strategy to

audience about the potential sectarian

trigger the recipients

about

project being implemented by multiple

potential spread of Shiism among Syria’s

Shiite players in Syria, namely “Iran,

Sunni population. The author maintains

Hezbollah and other sectarian militias.”

that “Iran through its operating cells in

According

Syria is trying to intimidate and provoke as

manipulative strategy employed in this

well as attract people to join the Shiite

news report, the multiplicity of Shiite

Sect in many areas of Syria especially

players involved and the diversity of

those under the control of Hezbollah and

mechanisms utilized within the campaign

other sectarian militias, and this is

of “spreading Shiism” in Syria are

documented in several areas in the capital

sufficient indicators of the danger the

Damascus, especially those comprising the

Sunnis are exposed to. Besides, the

families of Damascene Shiite such as al-

affected territories by this campaign are

neighborhoods

repeatedly mentioned and referred to as

stretching to the Sayyidah Zaynab shrine

“several areas”, “many areas in Syria”,

near Damascus.” 10 Referring to “operating

“the capital” and “neighborhoods”. This is

cells” is meant to create an image of

aimed at creating a belief among the

sectarian Shiite cells that have been, still

recipients that the campaign has proven

are, and will continue to be active until

effective and continues to spread, which

fulfilling their purpose of “spreading

implicitly entails a call for action on the

Shiism” among Syrian Sunnis. The author

part of the Sunnis towards the expansion of

stresses the use of various methods by

Shiism into their areas.

al-Wasl

Ameen

and

outlet,

to utilize any linguistic means available for

al-Jura

concern

these cells to accomplish their goal,
including “intimidation”, “provocation”
and “attraction” of Sunni adherents to
convert to Shiism. Since terms such as
“intimidate”

and

semantically

in

“provoke”

are

contradiction

with

“attraction”, the author seems determined
See ‘Iran seeks to spread Shiism in Aleppo’,
Zaman al-Wasl news site, 27 February 2018.
Retrieved from:
10

to

Similar
manipulative

the

exaggeration

implementation
exaggeration

of
strategy

emerged in the ANHA article, as the author
extensively and repeatedly emphasizes the
“danger”

the

Yezidi

minority

has

particularly been exposed to due to the
Turkey-led invasion of Afrin district. The
https://en.zamanalwsl.net/news/article/33200/.
Accessed on 8 April 2018.
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article points out that the Turkish troops

subsequent to taking over the villages with

and allies “disbanded the Yezidi gatherings

the help of the coalition’s air forces.” The

in Afrin villages… destroyed the Yezidi

author’s use of the word “continued”

shrines, including the shrine of Sheikh

implicitly indicates that the claimed

Barakat… Yezidi people are facing danger

“ethnic-cleansing campaign” has been

of genocide… the Turkish occupation

taking place at the hands of “Kurdish

forces the Yezidis to Islamization, forcing

militias” against “Arabs” for a while. This

them to go to the mosques.” The reference

also presupposes a systematic targeting of

to “disbanded” Yezidi gatherings and

“Arabs” by “Kurdish” forces in al-

“destroyed” shrines is meant to affirm a

Hasakah, which implies a Kurdish-Arab

systematic and intentional elimination of

tension, or an approaching outbreak of

the Yezidi minority in Afrin. Emphasizing

such an ethnic tension, in the province. The

the Yezidi’s exposure to “danger of

targeted villages, according to the author,

genocide” is aimed at stressing the

have been taken over by the Kurdish forces

brutality of the “occupation” forces against

“with the help of” the international

a peaceful minority that is in an urgent need

coalition’s air forces. While the author

for support. Moreover, stressing that the

refrains

Yezidis

villages were retaken

are

facing

the

risk

of

from

mentioning that

these

from Daesh’s

“Islamization” by “force” is meant to

militants, he emphasizes that the assistance

signal the Islamic nature of the Turkish

of the international coalition has enabled

troops and allies as well as attempts to

the Kurds to take control of these villages

suppress non-Islamic communities in the

and

region of Afrin, whose only way to survival

campaign”. Hence, the coalition is deemed

appears to be through alleged conversion to

a backer and partner in the claimed

Islam.

campaign. This discourse implicitly urges

An implicit conduct of manipulation
by commission through delivering and
emphasizing particular tacit information
(Blass, 2005: 173) has also been observed
in the al-Dorar al-Shamiya news report.
“The Kurdish militias continued the
ethnic-cleansing campaign against Arab
villages in the environs of al-Hasakah

carry

out

“ethnic-cleansing

Syrian “Arabs” to condemn the coalition
and allied “Kurdish militias”, and view
them as hostiles to the Arabs and a danger
to their existence in al-Hasakah province.


Propaganda strategies:
In order to consolidate an image of

the Turkish troops and their allies in Afrin
as occupying forces pursuing an anti21
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minorities agenda, the author of ‘Displaced

through a forced conversion into Islam. It

Yezidis refuse to return to Afrin before

also emerges as an emotional appeal to the

expulsion of Turkish occupation forces’

readers, as if urging them to take a

resorts to repetition as a manipulative tool

standpoint against these forces that are

throughout the article. The article reads:

viewed as targeting the minorities through

“The Turkish occupation army and its

repressive and brutal practices. On the

gangs disbanded the Yezidi gatherings in

other hand, the repeated usage of terms like

Afrin villages… The Turkish occupation

“mercenaries” and “gangs”, which in the

and its mercenaries destroyed the Yezidi

context of the ANHA article refer to Syrian

shrines… The Turkish occupation forces

opposition fighters who have joined the

the Yezidis to Islamization… the policy of

Turkish army during the invasion of Afrin,

the Turkish occupation in the dismantling

are employed to convey a form of

and fragmentation… the expulsion of the

condemnation to these fighters who have

Turkish

its

allegedly turned into tools in the hand of

mercenaries from Afrin… bow to the

the Turkish authorities and ended up

orders of the Turkish occupation army

fighting fellow Syrians. This could also be

and its mercenaries to convert to Islam…

perceived as a representative image of the

after dismissing the Turkish occupation

social cleavage caused by the Syrian

army and its mercenaries from Afrin… the

conflict. Thus, this multi-dimensional

Turkish

its

manipulative discourse is aimed at creating

mercenaries destroyed the Yezidi sites…

a particular understanding among the

the Turkish occupation army violates the

recipients about the invasion of Afrin

Islamic law.” On the one hand, the

through

remarkable emphasis on the “occupying”

demographic damage it has reportedly

and “Islamic” nature of the Turkish troops

caused.

emerges

occupation

occupation

repeatedly

army

army

in

the

and

and

article,

associated with an in-depth description of
the atrocities these troops have reportedly
committed against the Yezidis, can be
observed as an attempt to create a belief
among the audience that the explicit goal
of this “occupation” is to either eliminate
the Yezidi community in Afrin or radically
change their cultural and religious identity

mainly

underlining

the

The al-Dorar al-Shamiya news
report

also

carries

elements

of

manipulation in the form of propaganda
strategies,

particularly

by

repeatedly

associating the “Kurdish” ethnic identity
with brutal acts and atrocities while
constantly referring to “Arabs” as victims
of the aforementioned practices. The report
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militias

article is basically framed within a

continued the ethnic-cleansing campaign

sectarian context that refers to Shiism, and

against Arab villages in the environs of al-

thus the Shia, as an existential threat to the

Hasakah… Kurdish militiamen burned

Sunni population across Syria. Sectarian-

down Arab villages, which led to increased

based terms are repeated throughout the

number of Arab villages exposed to

text in order to emphasize the identity of

demolition… Kurdish militias attacked the

the perceived hostile forces targeting the

predominantly-Arab town of Tel Hamis…

Sunnis. This is demonstrated in the

The Kurdish militia of the People’s

following

Protection Units released images showing

provoke as well as attract people to join the

its members proudly burning down houses

Shiite Sect in many areas of Syria”,

of Arabs in the countryside of Tel Hamis.”

“especially

The repetition of the terms “Kurdish” and

Hezbollah and other sectarian militias”,

“Arab” throughout the text is meant to keep

“comprising the families of Damascene

reminding the audience of the ethnic

Shiite”, “conducting Shiite rites”, “the city

identities of the alleged perpetrators and

of Tartus with its Alawite dense presence”,

reported victims. In this context, “Kurdish”

“The turbaned Iranians and other Alawite

refers to brutal armed militiamen and

clergy spread Shiism through a range of

“Arab” refers to unarmed peaceful civilian

mosques.” This kind of discourse explicitly

victims. Such a discursive manipulation,

suggests the sectarian dimension the

especially when utilized in the framework

Zaman Alwasl article tries to tackle in the

of news reporting, considerably ignites

Syrian conflict. Furthermore, emotional

ethno-sectarian rifts and confrontations on

appealing is observed in the article,

the ground. Given the sensitivity of ethnic

primarily when the author suggests the

and religious differences in a war-ravaged

launch of an ethnic-cleansing campaign

country such as Syria, the impact of such a

against Sunni residents in certain areas and

discourse mounts and the possibility of

their replacement by Shiite Muslims. This

clashes among the diverse communities

is obvious in the way the article tackles the

increases.

situation in Daraya city: “In the areas

maintains:

“The

Repetition,
propaganda

Kurdish

as

strategy,

a

manipulative
has

been

considerably utilized by the author of ‘Iran
seeks to spread Shiism in Aleppo’. The

phrases:

those

“intimidate

under

control

and

of

where its inhabitants were displaced after
being destroyed as the city of Daraya, Iran
is currently conducting Shiite rites in
Sayyidah

Sukainah

shrine

near

the

Umayyad Mosque, which is invented with
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the support of the regime before the

when the country dramatically descended

revolution in years, where pilgrims were

into a devastating civil war. Seeking

travelling despite the resentment of the

information about the developments in

inhabitants of the city.” The author here

blocked areas, the local audience had

emphasizes the “destruction” of the Sunni-

access to various media sources. 11 Yet each

populated Daraya city and the forced

media outlet seemingly insisted to feed its

“displacement” of its Sunni inhabitants at

own version of the reality, framed and

the hands of the regime, which has

delivered based on a discourse that would

allegedly provided the Shiite Iranians with

ultimately correspond to the political

the opportunity to turn the city into a Shiite

tendencies or ethno-sectarian affiliations of

center of worship despite the supposedly

those at the top of its managerial/editorial

long-standing

“resentment”

of

the

pyramid. As the ethnic or sectarian

inhabitants.

The

affiliations of parties to conflict grew

employment of such manipulative devices

visible and constantly (re)emphasized

is aimed at touching on the feelings of the

during the coverage of the developments

Sunnis by stressing their victimization at

on the ground by various local media

the hand of the Alawites and Shiites. The

organizations, sentiments of outrage and

manipulative strategies employed in the

indignation are believed to have relatively

Zaman Alwasl article reveal a strive to

grown among the different communities

reach the recipients’ emotions, adjust their

across Syria. While the severity of the

understanding of the crisis in Syria, and

situation on the ground required a

amend

the

professional performance by local media

incentives and objectives of their alleged

organizations in order to mount to the level

enemies.

of the responsibility to objectively and

predominantly-Sunni

their

While

beliefs

the

regarding

ethno-sectarian

differences were less visible, or rather
suppressed, in pre-2011 Syria (Lust, 2017:
783),

such

differences

among

the

components and constituents of the Syrian
society arose as a main feature of the crisis

For an extensive insight into the development of
the Syrian media scene in the aftermath of the 2011
uprising, see Ogunyemi, O. (2017). Media,
11

impartially report the news, a remarkable
number of domestic media outlets have
evidently decided to take sides within the
conflict itself, to eventually misguide the
audiences

and

divisions

within

ignite
the

ethno-sectarian
society.

The

manipulative strategies employed by news
Diaspora and
Macmillan.

Conflict.

London:

Palgrave
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reporters/media outlets, whether explicitly

direct or indirect objectives of the authors

or implicitly as demonstrated in the

or media organizations from utilizing a

analysis of the research data, show

certain set of manipulative strategies. The

advanced attempts to manipulate the

key manipulative strategies observed in the

recipients’ beliefs and attitudes towards the

discourse of the investigated Syrian media

Syrian conflict and the different parties

outlets included omission, explicit and

involved

considerably

implicit commission, and propaganda tools

instructive/persuasive discourse. Hence,

of repetition and emotional appeal. As

media

demonstrated in the data analysis within

through

a

organizations

manipulative

that

utilized

discourse

political/ethno-sectarian

a

with

agendas

are

the

framework

incorporation

of

of

this
such

study,

the

manipulative

deemed contributors to the intensification

strategies in the news reporting process

of the Syrian civil war and participants in

implies the reinforcement of ‘us-versus-

bringing

them’ relations, in-group versus out-group,

about

its

catastrophic

inclusion and exclusion, representation and

consequences.

misrepresentation,

6. Conclusion
While the traditionally recognized
role of media is to impartially inform the
public and provide a full image of ongoing
developments,
implicates

media
the

discourse

that

employment

of

manipulative strategies can play an active
role in igniting ethno-sectarian rifts and
confrontations

within

the

society,

especially in a crisis-afflicted country like
Syria. The data analysis in the course of

and

‘othering’

for

degradation and vilification purposes. This
study has further shown that by intensively
covering the ethno-sectarian axes of the
happenings and extensively identifying
parties to conflict by their particular ethnic
or sectarian affiliation, media discourse in
the Syrian context is believed to have
played a role in inciting division and
actively contributing to the escalation of
cleavage within the Syrian society.

this study has revealed the use of multiple
manipulative strategies by various Syrian
media outlets. The results of this research,
based on the application of critical
discourse

analysis,

characteristics

of

illustrated
the

the

multifaceted

manipulative media discourse and the
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The silence and solitude of the desert

(father, later anglicized to abbot) and other

focused the attention of desert monks on

patristic fathers were held to be of an

moral issues, solutions to which were

absolutely equal value to that of Scripture.

inspired by contemplation. Such moral and

A ‘word’, rehema, from an elder was as

theological issues are to be found in the

avidly sought as enlightenment from

celebrated Sayings of the Desert Fathers,

Scripture.

one of the most vital texts of the early

tradition of authority for those living in the

Christian world. Most of the stories in the

desert.

Sayings came from everyday life in Lower

ambivalence

Egypt, thereby underlining the Egyptian

possessing and reading books which, in

nature of the desert anchorites.

The

that oral culture, were seen by many as

Sayings or the Apophthegmata Patrum is

presenting a threat to that spiritual life

the principal, most comprehensive source

proclaimed by scripture; since books, in

not

desert

some cases, were seen as not being

monasticism, but also of its different

mediators of the Word of God but as ends

theologies.(1) The other equally important

in themselves. However, books in the

source

is

desert were not entirely absent. Books of

Athanasius’s Vita Antonii – Life of

scripture were cherished as treasuries of

Anthony. Scripture was highly valued

‘words’ having talismanic powers, a

among desert monks, although no clear

magical potency; an attitude reflective of a

references are made to it in the Sayings,

sense of language peculiar to oral as

apparently in fear of raising exegetical

distinct from literate cultures. In our own

discord among them. But the monks

day ‘the casual familiarity with which we

always saw the value of Scripture in the

move among and handle books has bred in

help it provided in the discovery of

us ...a kind of contempt or carelessness of

salvation and self-knowledge; a safeguard

the unremarkable and ubiquitous printed

against sin, and keeping demons at bay.

page…the

The words of the monastic elder, abba,

...scriptures has done much to reduce the

only

on

on

the

desert

nature

of

monasticism

Both constituted a double
Yet, there was a general
in

the

cheap

desert

towards

availability

of
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special quality of the text as an object of

Desert monks were part of a culture which

reverence and devotion in and of itself’(2).

took

Yet Scripture was valued in the desert, both

Everyone in late antiquity - pagan, Jewish,

as spoken and written word. It played a

Christian, Gnostic, and bedouins in the

very important role in daily life in the

deserts of Arabia - all

desert and was cherished for its capacity to

existence of these beings whether they are

draw down to man God’s presence and

called daemons, angels, aions, spirits

protection.(3) In the deserts of Arabia, the

(pneumata) or djinn; and the ‘daemonic’

pre-Islamic

man who knew how to contact, or ward

Arab

poet

Imru’al-Qays

the

demonic

world

seriously.

believed in the

describes a monk hard at work reading his

them off, was highly esteemed.

zabbur (psalter) by lamplight bright as

demonic, for the monk, stood not only for

lightning “whose flash lights all, like

what was hostile to man, it summed up all

monk’s lantern well-built”; and referring

that was anomalous and incomplete in

also to monks’ “faded old scripts”. (4)

man.(6) The power to exorcise demons

Early desert Christianity drew much
from ancient Egyptian eschatology, mainly
through inherited archetypal patterns. The
monks’ acute awareness of the nearness of
death, of final judgment, and the age they
were living in as a time of turmoil and
tribulation preceding the end drew on a
prominent theme in ancient Egyptian
religion which held that after death
everyone faced a trial before Osirus. A

The

which the Christian monk in the Arabian
desert was perceived to possess made the
desert monk one of the fixtures of preIslamic Arabia, obsessed as he was with
djinn (demons) and how to exorcise them.
One of the wadis (gulches) of Mecca, wadi
abqar was believed to be infested with
demons; from which the Arabic word for
genius, abqari - possessed by demons – is
derived.

creed from the fourth century B.C.E which

But what was the ultimate aim of

endured till the middle of the sixth century

living in the desert? What did the monks

C.E shows a completely serious account of

hope to achieve?

the Day of Judgment which rich and poor,
powerful and weak must face, and ‘there is
none exempt from being reckoned’.(5)

The answer, in a word, is freedom; a
freedom which was highly cherished by the
desert Arabs and which the desert monks

Belief in the presence of demons was

and anchorites yearned for; a freedom

also inherited from ancient religion and

which made for a close affinity between the

heavily

Arabian tribesman and the monk. The

substantiated by

Christianity.
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monks’ former lives were little more than

tribesmen to be so exhilarating. Moreover,

enslavement

financial,

the spirituality with which this freedom

psychological; an enslavement to unending

endowed the monk imbued him, in native

toil with little gain; to high-handed alien

Arab eyes, with a glowing aura of

authoritarianism; to endless village and

venerability.

–

social,

family strife and discord. In the desert they
practiced renunciation and detachment,
and by withdrawing into a bleak, bare
marginal

existence,

they

severed

themselves from their former distressing
ways of living. In the desert they could
follow the gospel with total devotion, and
to do that they needed to cut themselves off
from the world. Thus, for the monks,
cultivating a spirit of detachment was an
ongoing priority. This required not only
freedom from dependence on certain old,
ingrained habits, but also rooting out the
inner sources leading to any kind of
dependence on worldly things. The desert
monks proved that human beings could
overcome the various levels of attachment
and addiction that enslaved them and that
they could enjoy intimacy with God.
Numerous were the forms of freedom
which the desert monks hoped to achieve:
Freedom from care, worry and anxiety
about the future; from tyranny; from
haunting memories of the past; and
attachment to the ego; freedom to love
others; to enjoy the presence of God; “to
live in the innocence of a new paradise”.(7)
It was this total freedom from all worldly
attachment which seemed to the local

But the factor that most encouraged
the advent of anchorites to northern Arabia
was the religious belief in moving on.
There was a conviction amongst desert
ascetics that God blesses those holy men
who ever move on for His sake; further and
further away from ‘the world’. To leave
everything for the sake of the Gospel and
travel as far away as possible from what
one leaves behind was a sign of holiness.
The further away one goes, the holier one
feels and is seen to be, and the freer one is
from anxiety and care. Going deeper into
the inhospitable, dangerous desert involves
greater hardship and suffering which will
be rewarded with equally greater blessings
from God and the forgiving of yet more of
one’s sins. Venturing into the unknown
regions of the howling wilderness teaches
one much about humility, since one is
increasingly

remote

from

endless

opportunities to assert oneself and one’s
opinions at the expense of others; far from
where one insists on one’s status; from
engaging in petty disputes; from holding
grudges; from responding to perceived
injustices against oneself with righteous
indignation’.(8) Thus, it could be suggested,
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that the holiest of ascetics had

learned, loveable souls. For the desert

penetrated deepest into the desert, way into

nomads Christianity as represented by

northern Arabia. Thus, individual obscure

urban temples and Greek liturgy and

monks often had overwhelming religious

autocratic domineering bishops in strange-

influence

looking robes and odd headgear held little

over

large

non-Christian

populations. Sozomen writes of such

attraction.

influence by monks in northern Syria

fascinated, and attracted by the thin

whose

remained

coarsely-clad little men and their power to

stubbornly pagan till the fifth century. “The

communicate with the supernatural world

monks” he writes “were instrumental in

and counter the machinations of demons

leading the whole Syrian nation, and most

‘in the name of Jesus’.(10) (vide supra)

communities

had

of the Persians and Saracens, to the proper
religion, and caused them to cease from
paganism”.(9)

Conversely

they

were

Desert hermits, especially in Egypt,
soon acquired an angelic aura, and
equating the ascetic with the angelic life is

The roots of Christianity in Arabia go

to be seen in early Christian writings.

back to the time when bedouins first met

Ascetics were described by Christians as

desert anchorites. It probably started with

leading an angelic life and angels were

St. Anthony who, in 312 travelled with

envisioned as a constant audience to their

nomads into the desert towards the Red sea

life and rituals. Ascetic communities were

port of Clysma. Near a travelled road he

imagined as places where angels could

found a place well supplied with water and

appear at any moment. Such communities

a few date palms where he accepted offers

became centers of pilgrimage.(11) Late in

of bread from the locals, and stayed there

the fourth century a small group of monks

alone. Nomads, passing by that place,

travelled from Palestine to Egypt to

visited him, giving him bread. This

observe the lifestyle of ascetics living in

parallels

the

the

spontaneous,

primeval

desert.

Their

observations

are

hospitable affection that Arabian tribesmen

documented in Historia Monachorum in

had for world-renouncing monks who were

Aegypto, one of the many texts of early

willingly devoid of any possessions. The

Christianity stating that imitation of angels

ascetics moving into the desert symbolized

was the driving force behind asceticism.

what Christianity meant to the nomads: a

One of the Palestinian monks visiting the

religion which produces meek, gentle,

ascetics wrote “I saw many fathers living

devout, pious, unworldly, abstemious,

the angelic life…as true servants of God
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they do not worry about earthly matters or

village of Tabatha five miles south of Gaza

consider anything temporal…”(12)

of pagan parents went to school in

Increasing

numbers

of

devout

Christians made pilgrimages to the desert
hermits,

influenced

by

numerous

discourses that equated ascetics with
angels. Theodoret, a pilgrim himself, said
there were so many visitors that every trail
looked like a river with pilgrims streaming
along.(13) Presumably, the pilgrims wanted
to see what angels looked like, and some of
the ascetics appeared to give an angelic
aura. The Historia Manochorum tells of
one Abba Or, ninety years old with a
flowing snowy white beard who looked
‘just like an angel’: His face so radiant ‘that
the mere sight of him filled one with awe’
(14)

Christianity

appears

to

have

penetrated into northwestern and central,
Arabia through the Egypt – Sinai –
Nabataea route. Christians were numerous
among the Nabataean population of
Idumaean Palestine by the end of the third
century. Southwards, in the mountains
overlooking the valleys of western Sinai,
down to the port of Raithu (Tor) two types
of anchoritism, an Egyptian
Nabataean, met and fused.

and a

From this

southern Sinai desert came the first monks
known to have influenced nomad Arabs in
Palestine and Arabia: Hilarion (291-371)
and Moses of Raithu. Hilarion, born in the

Alexandria

where

he

embraced

Christianity, sought out St. Anthony, and
became an anchorite in the Egyptian desert.
Jerome, who wrote an account of his life c.
391 shows how strong his influence
became among nomad Arabs. On a visit to
Elusa, south of Beersheba, wrote Jerome,
on the day the populace assembled for the
Festival of Venus, hearing of his presence,
many, whom Hilarion had previously
healed and freed from evil spirits, called
out to him in Arabic “Barikna!” – bless us.
Beseeching them to turn away from their
idolatrous

star-worship

and

embrace

Christianity, they all complied, including
the High

Priest of Venus

himself.

Thereafter, the mission Hilarion chose to
accomplish was to promote the Gospel in
both Aramaic and Arabic.(15)
Sinai was a region favored by desert
hermits, some of whom, in pursuit of
further holiness, left it behind to move on,
to the east and southeast in search of more
remote terrain in which to endure the rigors
of asceticism. Sinai was thus a first step on
a major roadway that eventually led to
Arabia. But before moving on to the more
remote deserts of northwestern Arabia
ascetics clustered in various parts of Sinai.
They were to be found in the two most
favored parts of that peninsula - the deep
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fertile valleys in the hinterland from Raithu

Yotabe. The first known bishop of Pharan

(Tor), the port on the Gulf of Suez, and

in c.400 was Natyr or Natyra.(17)

around Wadi Fairan (Pharan), which,
according to Epiphanius, was supposedly
(16)

founded by Ishmael.

They occupied any

convenient caves or built huts on the rocky
hillsides bordering these valleys. By the
middle of the fourth century anchorites
were well established in Sinai, situated
between Palestine, Egypt and the district of
Madyan, east of the Gulf of Aqaba through
which passed the route from Egypt and
Syria to the Hijaz. Ascetics also clustered
around

Jabal

Serbal,

the

mountain

associated with the theophany of Moses.
The Egyptian monk Ammonius who
passed through Sinai on his return journey
from Jerusalem c. 373 gives an account of
the monastic movement in western Sinai
which shows that an established Christian
community was established in that remote
wilderness. In that year the monks lived in
coenobia of scattered cells under a
superior. Pharan, in southern Sinai, had a
central church whose walls were ‘three
times the height of a man’. During the
whole week they remain in silence in their
cells, assembling in the church on Saturday
evenings only to celebrate the liturgy on
the first day of the week. Then they all go
back to their cells in silence. Pharan was
one of the three episcopal sees of Sinai, the
other two were Aila (modern Elat), and

Sinai’s role as a land of monks living
along trade routes was underlined when the
emperor Justinian built a fort nearer the
center of the peninsula on the north side of
Jabal Musa – The Mount of Moses –
between 548 and 562 which later became
the monastery of St. Catherine. The duty of
the fort’s garrison was to protect the trade
routes, the church and the monks who
followed
Justinian

the

line.(18)

Chalcedonian

aim

in

building

this

fort/monastery was apparently to gather a
scattering of hermits into an ordered
community.

He

directly

influenced

monastic architecture, and St. Catherine’s
monastery was his most famous foundation
outside Constantinople. The architecture of
this famous Sinai monastery may well have
influenced that of some monasteries in
Palestine and Syria which had communal
dormitories, refectories, and work areas.(19)
Thus Sinai was a major staging ground for
ascetics to move on to more distant Arabia
in pursuit of yet more holiness.
Ascetics

also

entered

northern

Arabia from Madyan, lying south along the
eastern shores of the Gulf of Aqaba that
linked the Hijaz with Palestine. South of
Madyan was the Red Sea Nabataean port
of Leuke Kome. The desert holy men
waited along the trade routes for caravans
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to take them into Nabataea and from there

were similar to that of Palestinian towns

yet further afield into northern Arabia.

and villages in the first century where Jesus

Through Madyan ran the road, a major

lived and preached. Theirs was a ‘village

caravan route from the port to the

co-operative’ spirit rather than a warlike

Nabataean capital Petra and to Ma’an (in

tribal, or a clannish town one. This is best

modern Jordan). Here the ascetics of

exemplified in Bostra, south of Damascus,

Madyan flourished well into the Islamic

the Christian capital of ‘The Roman

era, and whose extreme piety was lauded

Province of Arabia’. In Syria, Egypt and

by the poet Kuthayyir (d. 723): “Whenever

Palestine the prevalence of agriculturally-

I visit them” he said “I found them weeping

based villages and artisan-based town

with

communities readily conformed to the

fear

of

punishment

in

the

Hereafter.”(20) It was mainly from Madyan

congregational,

that Christianity penetrated into the Hijaz

liturgical

region of northern Arabia.

Admittedly, as shown above, many Syrian

But Christianity excited, at first, little
theological

interest

among

Arabia’s

tribesmen. Christianity’s community spirit,
its soulful callings for compassion and
humility,

its

liturgical

and

priestly

hierarchies, were all alien to the rigid,
pugnacious,

self-supremacist,

self-

pastoral,

nature

of

communal,
Christianity.

communities remained pagan till the fifth
century, and were converted through the
missionary ardor of some outstanding
monks, but the groundwork for their
conversion – social, linguistic, communal,
agricultural, family and clan rather than
tribe-based - was already there.

assertive Arab tribesman oasis dweller or

It was through monks, per se, that

townsman’ and could not convert, en

Christianity found a foothold in northern

masse, entire communities in northern

Arabia; monks as distinct from organized

Arabia Deserta. The Christian tribes of the

Christianity as practiced in monasteries

region,

were

established along trade routes. The monk,

‘politically Christian’ and quite different

as such, was respected because he had in

from

him much of the Arab moral code –

Byzantium’s
the

more

federates,
urban,

soundly

Christianized communities as that of

muru’a.

He

was

venerated

for his

Bostra. In Syria, Aramaic communities

graciousness, hospitality to strangers and

were latently ready for conversion. They

wayfarers, as well as his learning and his

spoke the same language that Jesus spoke,

powers to heal and to exorcize. This applies

and their social and economic structures

to the person of the monk generally,
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throughout northern Arabia. Monasteries,

state Chalcedonianism.(22) So when we go

as such, were a different matter. They were

as far as northern Arabia, we are likely to

outposts of Byzantine presence in that

find abbots wielding almost full authority

region, and reflect Byzantine political as

over their monasteries, even though they

well as religious influence. Byzantine state

followed the state’s theological creed.

control over monasteries steadily increased

Byzantine Monasteries in northern Hijaz

from the fourth century. In the sixth, the

adopted the Chalcedonian doctrine which

emperor Justinian expected monasteries to

was opposed to the Nestorianism of most

be at the service of the state, to have a role

Arab Christians in other regions of the

in the government of the empire, and to

Near East.(23)

pray for the welfare of both subjects and

monasteries,

the

state.(21)

In

regions

directly

The presence of these
with

orientation

was

their Chalcedonian
a

manifestation

of

administered by the empire, monasteries

Byzantine

were legally dependant on the bishop’s

outcome of Constantinople’s ongoing

church, and the bishop was seen as a

policy of forging alliances with Arab tribes

government official. The dependency of

so as to extend and maintain its influence

monasteries on the bishop had originally

in Arabia, and to mobilize these tribes as a

been laid down by the council of

spearhead against the main enemy, Persia.

Chalcedon in 451 at the instigation of the

In this area Christianity was represented by

emperor Marcian. In the sixth century

the Judham tribal confederation, stretching

Justinian stressed episcopal authority over

from the Dead Sea southwards, through

monastic foundations; over the actual

western Arabia as far as Yethrib. They

building

were an ancient tribal people with origins

of

the

monastery;

the

presence

which

was

the

confirmation of abbot election, and the

in Madyan.

exercise of secular and ecclesiastical rules.

Judham with Madyan and calls the

The bishop was the mediator between

Qur’anic prophet Shcuayb a Judhamite.(24)

monasteries and secular authorities. All

They had, as did other Christian tribes in

this largely applied to Constantinople and

this area like the cUdhra, Bahra, and

the major bishoprics of the Empire. In

sections of the Bani Kalb, simply a

remote regions such as Arabia and from the

Byzantine allegiance, rather than a more

fourth century episcopal control over

deeply institutionalized Christianity. The

monastic affairs was largely theoretical,

majority

especially in Monophysite regions such as

confederation,

Palestine and Syria which were opposed to

Christianity.(25)

of

Al-Bakri associates the

the

Banu
however,

Kalb

tribal

professed
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Thus, there was what could be

Mundhir, paying him a centenarium, a

described as ‘Political Christianity’ in pre-

hundred pounds in gold per year for not

Islamic northern and northwestern Arabia;

raiding Oriens – Byzantine Syria.(26)

one initially based on Arab tribes’ alliances

Appreciation of financial subsidy would be

with Byzantium. Such tribes received an

expressed in larger steps being made in

annual stipend, and ambassadors, on a

conversion to Christianity.

regular basis, from Constantinople. But
Byzantine interest in maintaining relations
with these tribes was principally military
and strategic, rather than missionary.
Religion came a close second on the scale
of priorities. The tribes were needed to
bolster the Empires eastern limes against
Persian/ Lakhmid attack. The tribes of
Hijaz

and

northern

Arabia

were,

admittedly, far away from the Lakhmid
borderlands which were much further
eastwards, but, it was hoped, the more of
Arabian tribes which could be brought into
alliance with Byzantium, - irrespective of
their precise geographical location - the
larger the pool of tribal manpower that
could be drawn upon to withstand
Persian/Lakhmid

attacks. Such tribes

could be described as ‘technically pagan’
but are readily convertible to Christianity if
and when propitious circumstances arise
such as the receipt of unusually generous
financial and political support. Byzantium
regularly subsidized its loyal Arab tribes. It
paid an annona, an annual subsidy in gold,
to the Ghassanids during Justinian’s
Second Persian War (540-545) and even
bribed its enemy the Lakhmid King

The central Arabian Kingdom-Tribe
of Kinda is the best available example of
this. Since the first years of the sixth
century Byzantium maintained a close
ongoing alliance with Kinda, being the
major eastern Arab tribe closest to the
Lakhmids. In 502 the Byzantine emperor
Anastasius I (491-518), on the outbreak of
the First Persian War of his reign (502506), concluded a treaty, foedus, with
Kinda and Ghassan, to secure Arab support
for the Byzantine war effort. The emperor
Justinian (527-565) highly valued Kinda as
a

close

federate

ally,

sending

his

ambassadors Abraham and Nonnosus on
repeated missions to Qays b. Salama, the
Kindite phylarch and cousin to the poet
Imru’al-Qays, to ensure the maintenance of
the closest possible relations between
Constantinople and Kinda. The Second
Persian War of Justinian’s reign (540-545),
perhaps the most ominous threat to the
empire’s eastern limes, highlighted the
urgent need to reinvigorate Kinda so as to
bolster the hard-pressed Ghassanids –
Byzantium’s staunchest and most reliable
Arab ally - who were warding off, largely
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threat.(27)

own,

the

Kindite

Persian/Lakhmid
Christianity

also
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tribes of northern Hijaz like that existing
among the Taghlib Christian tribe in

appeared early in the sixth century. The

Mesopotamia.

Kindite King, Al-Harith al-Kindi, (490-

homeland was the Wadi al-Qura (Valley of

527/8) was the grandson of the founder of

the Villages), which stretched between al-

the Kindite dynasty Hujr Aakil al-Murar

c

known in Byzantine sources as ‘Arethas’.

Judham was the largest and most powerful

Al-Harith was a Christian, so was his

of

daughter Hind, who married Mundhir III,

Eastwards they maintained relations with

King of Hira. The devout Hind built a

the also powerful Christian Banu Kalb. The

monastery in Hira, known as dayr Hind -

Judham were regarded by Byzantium as its

Hind’s monastery. A commemorative

main bastion of defense on the eve of the

inscription on the monastery’s church was

Muslim surge. But they had no nomadic

copied by Ibn al-Kalbi (d.819) in his book

episcopate like the Taghlib and Tanukh

The Churches and Monasteries of al-Hira

tribes

and the Genealogies of the Ibadis. The

Christianity remained superficial, though

book has been lost but the inscription has

committed. So, monasteries did flourish in

been reproduced in Tabari and in Yaqut.

the Judham controlled areas of northern

“This church (bi’a) has been erected by

Hijaz.(29) The Christianity they represented

Hind, daughter of al-Harith b. Amr b.

was an official Chalcedonian Byzantine

Hujr… the bondmaid of Christ (amat al-

one but which had very little effect on local

massih). May God, for whom she built this

liturgical and episcopal development.

monastery pardon her sins”(28)

The

Judham’s

tribal

Ula and down south to Yethrib. The
the

Christian,

in

and

Mesopotamia,

other

tribes.

thus

their

A main factor which accounts for the

The basic feature of Christian tribes

lack of religious depth among Christian

in northern Hijaz is their lack of what could

tribes in northern Hijaz was the dearth of a

be described as ‘Christian sacerdotal

tradition of readings from scriptural and

infrastructure’; the absence of an even

hagiographical texts. In the early Christian

rudimentary form of an

episcopally

centuries there were convictions that

directed priesthood that could administer

everyday human life was saturated with

on a regular, systematic basis to the tribes’

divine presence and that the human body

Christian spirituality and enlightenment.

could be a locus of sanctity. There existed

Records of early Islam show no traces of

a belief system that was based on the view

any Christian organization among the

that spiritual beings are corporeally present
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in human life; that human life is a locus of

of Banu Asad and the Zuhra clan, the

spirituality: There are plausible visions that

Prophet’s uncles on his mother’s side.(31)

shape human behavior through the role of

Other Arabian Christian tribes like the

the senses in apprehending spiritual reality.

Banu cIjl of Yamama and Hira, whose

The senses apprehend the spiritual through

representative Furat b. Hayyan, was halif

the medium of religious texts. This, in turn,

(ally) to the Qurayshi clan of Sahm.(32)

shapes human behavior in a Christianized

Christians being in Mecca is reflected in

way.

scriptural,

Meccans having Christian names such as

hagiographical, liturgical – are required for

Minas (Mennas), Nastas (Anastas) and

this visceral seeing - corporeal responses to

Yohanna (John) although they were not of

word pictures - to take place. Without such

that faith. Al-Azraqi says there was a

texts the nature and power of Christian

Christian cemetery in Mecca.(33) Meccan

spirituality would be drastically reduced,

merchants had Christian slaves, among

rendering faith more superficial and less

them, Ibn Ishaq says, was Zaid b. Haritha,

profound.(30) Such was the case among the

freedman and adopted son of Muhammad.

Christian tribes of northern Hijaz where a

Slaves would retain their Christian faith

tradition of sustained readings from readily

since they were excluded from the ruling

available texts was virtually non-existent.

class’s pagan cult worship. Given the

Religious

texts

–

Christianity in Mecca: Due to its
preoccupation with trade and its thriving
local pagan worship Mecca did not provide
fertile enough soil for Christianity to
flourish. But the Meccans were in constant
contact with Christians in Syria and were
well aware of the presence of monks. In
Mecca Christians were mainly nonMeccans. Al-Azraqi says that the Banu
Ghassan, the Ghassanids - the staunchly
Monophysite Christian Arabs of southern

religious

syncretism

of

Mecca’s

commercial community, there is no reason
to doubt, Spencer Trimingham points out,
the tradition that the pillars (dcaa’im) of the
Kcaba, were adorned with pictures of Jesus
and Mary, along with those of Abraham,
prophets and angels, said to have been
painted by an artist called ‘Baqun’
(Pacomius?) in C.E 608 when the Kcaba
was rebuilt.(34)
Christianity in Mecca, followed by

Syria - were represented in Mecca and had

Islam,

an establishment in the vicinity of the

monotheism, hanifiyyah, which in the

Ka’ba;

being

Qur’an refers to Abraham and is used to

hulafaa’,(allies) of both the Qurayshi clan

designate his followers. This Abrahamic

a

privilege

of

their

was affected by a primeval
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cult provided the largest reservoir of ready

ahl al-tawhid, who lived in the interval

converts to Christianity, and later to Islam,

between Jesus and Muhammad.(36)

being much closer to the two religions than
distant paganism. Hanif is a loan word
from the Syriac root hnp used in Syriac
Christianity as hanpathu to refer to the
natural pagan religion of the Aramaeans.
In the Qur’an hanif draws on the Syriac
meaning of the word, namely that it
signifies a natural archetypal primeval
monotheism as distinct from the prophetic
monotheism of Christianity, Judaism and
Islam.(35) The hanifs were not bound by
either Christianity or Judaism, but were
open to conversion to either faith if
circumstances were conducive. But they
refrained from participating in any pagan
rituals and there are accounts of hanifs
withdrawing

from

pagan

festivals

protesting that they follow hanifiyyah, the
way of Abraham. Christianity in Mecca
grew, and was facilitated by the ready and
effortless blending of two traditions: The
monotheistic and the ascetic. Abrahamic
monotheism subsisted in Arabia, and predated its pagan cults, especially that of the
Meccan idols, which were not indigenous
but imported deities. Even pagan Quraysh
acknowledged

the

oneness

of

the

Abrahamic Allah but as a deity, of sorts,
amongst its own pantheon housed in the
Kacba and which included Hubal, Allat, alc

Uzza, Manat and Na’ilah. Al- Mascudi in

Muruj al- Dhahab speaks of monotheists,

The basic tenets of Hanif belief were:
Rufusal to worship idols; abstinence from
eating the flesh of animals that had died
otherwise than having been slaughtered for
food, i.e had expired due to natural causes,
disease, wounds etc.; abstinence from
eating blood; and from animals sacrificed
to idols. A hanif forbids the burial of
infants alive and proclaims that he
worships the God of Abraham. He is a
seeker after truth, and follows a life of
devotion. A hanif, as explained above, is
traditionally associated with the Hijaz. In
eastern Arabia, however, hanif had an
entirely different meaning. Eastwards it
has the original Syriac meaning of hanpo –
a pagan who opposes revealed religion.
The Hanifs had their own distinctive
cultic identity. Just as a Christian Arab is
referred to as a nasrani and a Jewish Arab
as a yahudi, so a hanif is known as hanif.
What distinguishes the Hanifs from the
other two faiths is their prompt readiness to
convert to Christianity; Judaism being
more self-enclosed and unwelcoming to
converts. In fact being a Hanif, an
Abrahamic

monotheist,

could

be

considered as a solid, reassuring prelude to
embracing the Christian faith.

Thus the

three monotheistic faiths of pre-Islamic
Arabia were al-nasara (Christians), al40
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yahud (Jews), and al-ahnaf (Hanifs). Most

influence on native Arabians who emulated

Hanifs readily converted to Christianity.

the hermit’s example and took up the

Ibn Hisham mentions four hanifs three of

ascetic life. There are numerous incidents

whom became Christians: Zaid b. Nufayl,

in pre-Islamic Arabia of individuals, even

who visited Syria and Mesopotamia in

tribal leaders who, due to apocalyptic

quest of true religion; Waraqa b. Nawfal, a

circumstances, put on haircloth and

cousin of Muhammad’s first wife Khadija,

became ascetics - tarrahubu. Al-Mascudi

who became a Christian and was said to

speaks of one Abu cAamir al-Awsi, a tribal

have been ‘Bishop of Mecca’ but died

lord who became a hermit, tarahhaba,

before Muhammad received his Call;

before

c

Ubaydallah b. Jahsh, an early follower of

Muhammad entered Medina he had a long

Muhammad who became a Christian in

discussion with him, then the convert

Abyssinia in 615; and cUthman b. al-

departed leading a group of some fifty

Huwayrith who went to Constantinople

youths and died a Christian in Syria. (38)

and also became a Christian. Al-Tabari
mentions that Waraqa b. Nawfal and
c

Uthman b. al-Huwayrith belonged to a

Christian Qurayshi clan, the Banu Asad.
(37)

Ibn Qutayba mentions other hanifs

from Hijaz: Umayya

b. Abi’s Salt of

Thaqif (d.629) who was an opponent and
c

rival of the Prophet; Qays b. Sa aida of
‘Iyad; who died before Muhammad’s
mission; Abu Qays Sirma of the Banu
Najjar of Yethrib; Khalid b. Sinan b.
Ghaith of cAbs; Abu Qays Saifi b. al-Aslat
of the Aws of Yethrib.(38) But although the
hanifs were the indigenous Arabian
monotheists who eventually blended in
with local Christianity, the ascetics were
the ‘immigrant Christianity’, one that
penetrated northern and north-western
Arabia from neighboring regions. These
‘immigrant’

ascetics

had

a

lasting

Islam.

When

the

Prophet

This case of Abu cAamir al-Awsi
shows that the advent of monasticism in
Arabia gradually succeeded in becoming
an alternative way of life for increasing
numbers of people, and that turning to the
ascetic life, tarrahub, began to be seen – as
it was in Egypt and Syria - as a way out of
the vicissitudes of life. Both Egyptian and
Syrian monasticism expressed an emergent
non-Hellenic culture, but not necessarily
an anti-Hellenic one. They signal the
growth of a distinctive, racial Semitic
monastic culture. Syrian monasticism,
regardless of this emergent non-Hellenism
was too heavily embedded in Hellenism
over several centuries to be entirely free
from its influence. But in Arabia, this nonHellenistic monasticism took on a fuller
Semitic, non-Greek

form and being
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indigenous, not ‘foreign’ enhanced its

bread, let alone meat, for decades.

appeal to all segments of Arabian society

Eusebius refers to these ‘Boskoi’ monks

as a truly ‘national’ institution.

Syrian

who grazed ‘like cattle’, or burdened

monasticism developed along lines quite

themselves with iron collars and heavy

similar

Egyptian

chains. The Boskoi grazing hermits were

monasticism, so that a common Egyptian-

first located in ‘Thebaid’, southern Egypt,

Syrian-Palestinian

was

and Horace Smith describes them as

simultaneously developing which could

‘hirsute, bearded, satyr-like savages, clad

not fail to penetrate into Arabia and be

in wild animal skins, and having no cells,

accepted there as a ‘natural order’.

lived like cattle, grazing in the fields,

Sozomen gives an account of Aones, a

spending their whole time praying and

Syrian who introduced anchoritism into

singing psalms, and when hungry, tore up

Syria in the same way Anthony introduced

with their nails grasses and wild herbs

it into Egypt.(39) Eusebius writes of Bishop

which they devoured without cooking’.

Narcissus of Jerusalem who ‘spent many

Edward Gibbon describes how they grazed

years secretly in deserts and obscure parts

in the fields of Mesopotamia with cattle;

of the country’.(40) Sozomen also refers to

often usurping a wild beast’s den or

a certain Julian, near Edessa who was so

sheltering in some gloomy cavern.(42)

rigid in his austerities that he was said ‘to

Daniel Caner writes that Sozomen, in the

live as if he were incorporeal, for he

mid fifth century, believed that the first

seemed to be freed from the flesh and to

monks of Syria were those who emulated

possess nothing but skin and bone’. (41)

the ‘Boscoi’ monks of Egypt by scraping a

to

After

the

growth

of

monasticism

Constantine

declared

Christianity to be the empire’s official faith
and religious persecution of Christians
ceased to exist existed, the devout found an
outlet to sainthood in carrying ascetism to
extremes. So powerful was this extreme
ascetic movement that it produced amazing
specimens of human abstinence. There
were the ‘Grazers’; first, Egyptian, then
Syrian and Mesopotamian monks who fed
exclusively on grass and had never tasted

raw existence, covered in goatskins or
straw mats; with hunters sometimes
mistaking them for strange animals

(43)

.

Arabian monasticism took on some though
not all, of the abstemious features of Syrian
and Egyptian ascetic cults which flourished
on the fringes of Orthodoxy.
How were Arabian monasteries
supported? Who financed them?
Most probably they were supported,
like monasteries in Syria, Palestine and
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monasteries”.(46)

Lay

endowments

of

considered to be a product of God’s mercy

monasteries were sometimes prompted by

that should be used to support holy people

stories of ascetic monks’ miraculous

and conferred holiness when given. In the

powers. Egeria who visited the martyrion

Christian east of late antiquity it was

of a holy monk, Helpidius, in the

believed that God bestows his bounty upon

Mesopotamian town of Carrhae (Harran)

those who practice charity. By giving a

reported how monks who came from the

little, one might gain a hundredfold in

desert ‘perform many miracles’.(47)

return. The Christian donor was obligated
to enact, and emulate, God’s compassion
on earth by freely dispensing what he could
of his wealth. In the fifth, sixth, and
seventh centuries this led to a rise in
clerical wealth and prominence, and for the
first time in history we can speak of church
and monastic wealth.

(44)

Church preachers

from the fourth century onwards often
resorted to the familiar economic language
of lending and loans to communicate how
lay people might better invest their surplus
resources by almsgiving, which was
promoted as a means of atoning for sin.
From this spirit of almsgiving, churches
and monasteries subsisted through the
receipt and consumption of ‘blessings’ –
‘eulogia’ in Greek; ‘burktha’ in Syriac;
‘benedictio’ in Latin and ‘smou’ in
(45)

Coptic.

The Spanish pilgrim Egeria

records the hospitality of monks and how
well provisioned they were and how she
often received ‘eulogia’ of fruit and bread
from monks in Palestine and Syria. “It is
customary” she writes “for monks to give
them to those whom they receive in their

It is not clear how well Arabian
monasteries were financially supported.
But,

generally

speaking,

monasteries

elsewhere were usually well-endowed, so
much so that monks felt pressure to share
their provisions with lay members of their
own families or strangers beyond their
gates. They had their own ‘transportation
system’ whereby bread, water and other
provisions were delivered by monastery
mules to dependant hermits living deep in
the desert. Stories circulated in late
antiquity

about

‘blessed

bread’

that

miraculously multiplied in monasteries
whose abbot was outstandingly charitable.
Lay endowments of monasteries and
monastic churches were often substantial
by local village or small town standards. In
the 1930’s, a cache of papyri, records of the
local monastic church of St. Sergius were
discovered in the southern Palestinian town
of Nessania while excavating the monastic
site. The records included a list of
donations, ’eulogia’, given in one year.
Nine donators alone contributed a thousand
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pounds of wheat. Sometimes donations to

North of Yathrib (Islamic Madina) was

monasteries included highly valuable,

Wadi al-Qura, the homeland of the cUdhra

luxurious items. Ostrich eggs were often

Christian Arab tribe. In this Biblical and

sent to monasteries as ‘eulogia’, and there

partly

is a recorded case of a monastery receiving

monasteries were founded: Dayr Hismā

a fine, thoroughbred horse.(48)

(belonging to the Christian tribe of Judham

In Arabia, monasteries were founded
in north-western

Hijaz, an area of

Byzantine influence, at strategic locations
on the caravan routes, and through this area
of NW Hijaz passed the trade routes and
caravans from south Arabia to the
Mediterranean.

Arabian

Christianity

flourished on or near caravan routes.

Christianized

land

several

who lived in the Hismā region of northern
Hijaz); Dayr Damdam and Dayr Scaad (in
the Ghatafān tribe's homeland); other
northern Hijaz monasteries were Dayr
c

Amir; Dayr cArwa; and Dayr Habib-

though the sources are silent on their
locations.(50)
Monasteries

thus

penetrated

Indeed Christianity itself was propogated

relatively deep into northern Arabia.

by merchants moving in groups along the

Where the Church could not reach, the

desert caravan routes. In the Chronicle of

monasteries did .The veneration and

Arbella we hear of people ‘identified by

respect the Arabs had for monks arose

their

taking

mainly from the monks’ free, open-handed

Christianity further east across the Roman

hospitality, a virtue highly valued by the

frontier into the Persian province of

Arabs.(vide supra) Monastic hospitality

Adiabene, the Assyrian

was based on Christian concepts of

dress

northern

as

merchants’

kingdom in

Mesopotamia,

Arbela

hospitality which saw the guest as the

(modern Erbil) as its capital. Bishops and

embodiment of Christ. To the monk,

clergy seem often to be itinerant, preaching

hospitality was religious duty dictated by

from village to village, travelling with

Scripture, as in Mathew 25:35; 18:5; 25:46;

caravans.(49)

Arabian

John 13:20; Romans 12:13; Hebrews

monasticism was thus instituted by the

13:2.(51) Hospitality, by both lay Christian

admixture

itinerant

households and monasteries, was seen as a

preaching. Arabia had a long religious

free gift to the poor, with no expectations

history which attracted preachers and

of recompense. Basil of Caesaria declared

ascetics. Hijaz was Bible land, associated

that monasticism should not be concerned

with Moses, Jethro, Sepporah and Job.

only with the spiritual salvation of the

merchant
of

ascetic

with

and
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monastic community’s ascetic members.

manuscript, in Greek, and with a different

Monastic duty is to reach outwards, as a

arrangement of the sayings was published

center of hospitality and welfare for a

by J.B. Cotelier in 1677 as part of his

wider community.(52) Thus the monk, who

Ecclesiae

renounced the world and came to live with

collection is known as the Apophthegmata

the Arabs in their bare and inhospitable

Patrum, or the Paterikon.(55) Thus the

environment, was venerated by them

Christian monk in Arabia’s desert was also

principally for his hospitality, a virtue they

venerated for his being a repository of

highly esteemed.

ancient

The ‘Sayings of the Desert Fathers’:
The lives and deeds of these desert fathers
were collected in anthologies entitled
Apophthegmata Patrum– Sayings of the
Fathers.(53) This genre of literature is also a
repository of ancient Near Eastern wisdom
religious piety and behavior ‘to be recycled
and relabeled as Christian’

(54)

.

The

Sayings of the Fathers first came down to
us in printed form from the seventeenth
century

when

two

manuscripts,

representing the two main forms of the
sayings, were printed. The first manuscript,
in Latin, edited by the Jesuit Herbert
Rosweyde in 1615 as part of his Vitae
Patrum, and organized according to topic
in twenty chapters and which came to be
referred to as the ‘Systematic Collection’
and known in most early manuscripts as
Adhortationes Patrum but is known in the
traditions of the western church as Verba
Seniorum.

This Latin translation, dated

from the sixth century, was from an early

Graecae

Monumenta.

wisdom,

his

This

Christianity

considered to be only a manifestation of
primeval piety. This conception of the
monk extended well into Islamic times.
Abu

Ncu’aym’s

(Ornaments

of

Hilyat
the

al-Awliyaa

Saints)

records

encounters between Christian monks and
Muslim ascetics and mystics.(56) Such
encounters could well have taken place in
pre-Islamic Arabia had there been someone
to record them in that pre-literate age. But
praise for the monk did not necessarily
translate into praise for Christianity. In
Islamic times the monk is never quoted for
the

purpose

of

theology.(57)

In

endorsing

Christian

pre-Islamic

times,

however, veneration for the monk may
well have been more conducive to the
acceptance,

and

Christianity;

it

embracing,
being

the

of
major

monotheistic religion at the time, with
Judaism coming further behind in second
place as far as accepting converts was
concerned.

Greek manuscript, now lost. A second
45
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Prostration in Monastic and Islamic

practiced in the “White Monastery” in

Prayer: Egyptian monastic prayer was

Upper Egypt where it included prostration

widely emulated in monasteries throughout

to the abba (abbot) as a mark of extreme

the Near East in late antiquity, including

veneration for him as a holy figure, and in

the monastery at Bostra (Busra) in the

the hope that he might speak a rehema, a

Roman province of Arabia. It was at this

divinely inspired word with which the

monastery

Muhammad,

monks would be blessed.(61) Prostration

accompanying his uncle Abu Talib on a

soon spread to include most monasteries in

trading caravan to Syria was entrusted to

Upper and Lower Egypt and became the

the Arab monk Bahira for safekeeping to

standard form of prayer in monasteries

spare the boy the congestions and dangers

throughout

of the Damascus markets.(58) At the

facilitated the spread of prostration in

monastery, young Muhammad would have

Egyptian monasteries was their being

watched Bahira, (Syriac for learned,

totally

venerable) and other monks at prayer,

economically, as well as religiously.

standing together in rows then prostrating

Villagers came to live with their families

themselves; prayer rituals quite similar, if

within the monastic grounds. Monks

not identical to Islamic prayer – salat. This

travelled and traded in nearby and distant

form of prayer was first practiced at the

towns and villages.(63)

that

young

Monastery of Apa Jeremias, near Saqqara
in Egypt.

Excavations in the early

twentieth century at the site of this
monastery revealed a fresco depicting
monks prostrating themselves in prayer.(59)
Prostration in prayer then spread to
monasteries throughout Egypt. The motive
for prostration in Egyptian monastic prayer
was the quest for metanoia – repentance; a
quest that also underlined Islamic prayer
later on. Prostration in prayer, and
metanoia, are set forth in a monastic
biographical work The Life of Phib by
(60)

Papaohe the Steward.

Prostration in

prayer in Egyptian monasteries was also

the

open

Near

to

their

East.(62)

What

environment,

Monasteries as Centres of Pilgrimage:
Probably in pre-Islamic, and certainly in
Islamic times, Christian monasteries were
venerated as centers of pilgrimages where
votive offerings were made. Yaqut alHamawi in his geographical lexicon
Mucjamu’l Buldan reports that the monks
at the monastery of Bar Sawma near
Malatya in Anatolia, Turkey, sent the
Byzantine emperor an annual sum of
10,000 dinars from the donations of
Muslim pilgrims who came to the
monastery to honor their vows that had
been fulfilled. A Muslim cloth merchant
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told Yaqut that he vowed, when passing by

- A monk was asked: “What is

that monastery, to donate to it 50 dirhams

sincerity

(al-Ikhlas)?

He

replied:

if he sold for 7000 dirhams merchandise

“Obedience without transgression, and

that he had bought for 5000.(64) What made

goodness without wickedness.” (66)

monks and hermits especially appealing to
pre-Islamic Arabs was that their own pagan
religion was woefully devoid of sapiential

Notes
1.

sayings. Their pagan deities were no
dispensers of wisdom. Neither Allat nor alc

Uzza, Manat or Hubal, were known to

have traditions of sapiential instruction or

2.

illumination. Perhaps it was their deities’
intellectual and spiritual aridity that drove
the guidance-thirsty Arabs to Christian
monasteries to drink from the monks’

3.
4.
5.

fountains of ancient wisdom. Monks in
Arabia, in pre-Islamic as well as in Islamic

6.

times were valued as dispensers of
wisdom.

Encounters between Christian

monks and Islamic ascetics suggests that
such meetings may well have occurred
between monks and pagan Arabs before
Islam. Following are specimens of such
meetings in Islamic times:
- A monk was asked “Why do monks

7.
8.
9.
10.
11.

12.

habitually carry staffs? He replied “To
remind ourselves that we are wayfarers in
this world”. (65)
- A monk was asked: “What is
happiness

(al-Surur)?

He

replied:

“Freedom and safety when death comes
near.”

13.
14.
15.
16.
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Translation as Disruption: The Medieval Arabic Translation of
Aristotle's Poetics
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Abstract
Translation has often been described as a vehicle, a means, and a bridge
between nations, bringing new modes of thinking to the receiving
culture. Unfortunately, there are a few instances when a poor translation
damages those bridges and renders the source text inaccessible. The most
representative example in Arabic is the translation of Aristotle's Poetics
into Arabic by Abu Bishr ibn Mattā (d. 939). Two centuries later,
Averroes [Ibn Rushd] made an abridgement in Arabic that became
important for understanding Aristotle in the West. Both translation and
abridgement had negative consequences on Arabic criticism. Because
the translator was unfamiliar with Greek poetic genres and traditions of
poetry, he imposed Arabic poetic traditions, genres, and values onto the
Greek text. The result was that the Poetics has not been understood by
Arabs nor assimilated into their literary studies.
Keywords: Aristotle, Poetics, al-Jahiz, Arabic Medieval Translation
Movement, Syriac, Abu Bishr ibn Mattā, Averroes, ibn Sina

Short Bio
Adnan Abdulla (Ph.D., Indiana University Bloomington) is currently
Professor of English and Translation at the University of Sharjah, UAE.
He has translated more than ten books from Arabic into English and vice
versa. His translations include The Attractions of Mystical Sessions (with
William Elliott, 1980) and an Arabic poetic translation of T.S. Eliot’s
The Waste Land (with Talal Abdulrahman, 2006). He has published
widely in the fields of comparative literature and literary translation. He
has also published articles in Yearbook of Comparative and General
Literature, Canadian Review of Comparative Literature, Babel and
Translation and Literature. His published books include Catharsis in
Literature (1985), A Comparative Study of Longinus, and Al-Jurjani:
Interrelationship between Medieval Arabic Literary Criticism and
Graeco-Roman Poetics (2004).

51

Dragoman Journal of Translation Studies
Volume 8, Issue 9, May 2019

ATI & Garant-Uitgevers nv, Belgium
https://www.dragoman-journal.org

Translation as Disruption: The Medieval Arabic Translation of Aristotle's
Poetics
Adnan K. Abdulla

Translation is a vital human activity

in buying manuscripts. The second group,

affects

of

who had negative views of the practice, were

civilization such as language, culture, and

intellectuals, theologians, grammarians, and

worldview. Translators have often been

who thought that translation had a bad

thought of as carriers of knowledge,

influence on concepts, beliefs, and the

harbingers of wisdom, and carriers of light

structure of the Arabic language (Abdulla,

and translation has been described in such

2017). One of the most prominent examples

metaphors as a vehicle, means, and bridge

is al-Jāhiz (d. 868 CE), who speaks highly of

between nations (Jean Delisle and Judith

the excellent translations in literature, civics,

Woodsworth, 1995). Despite this positive

and history done from Indian and Persian. He

attitude, the Arabic view of translation in

goes so far as to claim that some of these

medieval times was not wholly positive. In

translations cannot be distinguished from the

fact, there were two camps:

those who

translators’ writings, but when it comes to

considered

“legitimate

translating philosophy, he is harsh in his

that

almost

every

translation

aspect

appropriation” and those who considered it

criticism,

“subversive and fundamentally flawed,” or

knowledge, language, and ability to express

as an act of “manipulation” (Mariam Salama-

complex ideas. He demands that translators

Carr, 2000, p. 99). The first group consisted

be on a par with the authors they translate

of those who believed that translation

from; otherwise, the reader cannot rely on

enriched the receiving culture, increased

what they have translated. The implication

people’s awareness of many disciplines, and

here is that none of them is worthy of trust

transmitted knowledge.

and that their translations are often faulty.

These included

people in power, such as caliphs, emirs, and
highly influential families (such as the Barma
kids and Musa Brothers) who, in order to win
the favor of their patrons, sponsored
translators and spent huge amounts of money

belittling

the

translators’

The example which has been received
negatively is the translation of Aristotle’s
Poetics into Arabic in the Middle Ages. In
order to understand the problems that
accompanied that translation, its failure, and
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its consequences we need to contextualize

diction and Greek structure) will eventually

the translation of Aristotle’s seminal text

creep into the translations of the texts that

into Arabic, i.e. by placing that translation

were translated into Arabic through Syriac.

within the cultural conditions of the Abbasid

Moreover, Syriac clergy were interested in

dynasty (750-1258 CE) after they built their

scientific and philosophical manuscripts,

new capital “Baghdad in 762 CE” (O’Leary,

and so a literary text was alien both for the

1957, p.155). The so-called “Translation

language they had developed for translation

Movement” (800 -1150 CE) refers to the

and

efforts of the rulers of that period to translate

traditions. The majority of Greek texts

many texts from Persian, Hindu, and

initially were translated from Syriac into

Classical Greek texts into Arabic. There

Arabic but not directly from Greek or Latin,

were many translators readily available from

which will happen at a later stage (Wells,

both Persian and Hindu, but the difficulty

2006, p.149-150 Lockwood, 1918, p.124).

was

finding

translators

from

Greek.

Fortunately, there was an active community
of Syriacs whose knowledge of Greek
enabled them to translate philosophical
works from Greek into Syriac. The next
logical step was to translate those works
from Syriac into Arabic, apparently a more
convenient task than to recruit a translator
from Greek into Arabic. Unfortunately,
things were not that simple. Syriac, which is
also a Semitic language that has evolved
from Aramaic, has developed as a language
of liturgy and due to the intensive efforts of
its clergy was rich in works and vocabulary
translated from Greek into Syriac. A recent
scholar has argued that written Syriac was
influenced by Greek lexis and syntax to the
extent that the translators developed a
language that had more affinities with Greek
than with ordinary Syriac (Ayyad, 1967).

inappropriate

to

their

translation

Abu Bishr ibn Mattā [Matthew] (d.
939 CE) translated Aristotle’s Poetics into
Arabic in 932 CE from a Syriac version,
which was based on a Greek manuscript
dating to 700 CE. Nothing is known for
certain about the Greek manuscript or its
translator into Syriac. Similarly, not much is
known about ibn Mattā who undertook the
translation of the Poetics from Syriac to
Arabic, except that he was a Syriac Christian
whose scholarly interests were primarily
logic. He has to his credit translated many
philosophical treatises from Syriac (already
translated out of the original Greek) into
Arabic and that “he was the founder of the
Aristotelian school of Baghdad and the
teacher of al-Fārābī” (Dodge, 1970). He was
not known to have been involved in literary
activities, nor was he interested in any aspect
of the Poetics except as a work of logic. He

These two features of Syriac (religious
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did not know Greek and his knowledge of

made him rely on his knowledge of Syriac

Arabic, judging from his translation of the

liturgical

was

the

limited

knowledge he had of Arabic literature. A

competent. Moreover, his command of

modern commentator has even gone as far as

Arabic grammar and rhetoric is rudimentary

to deride the translation as being “poor and

and so is his knowledge of both Greek and

repulsive. Its style is similar to the style of

Arabic literature and critical terms and

drunkards and delusional” (Kilito, 2002,

concepts.

p.110).

which

proficient

and

nor

Poetics,

neither

literature

He was famous as a logician,

is

confirmed

by

one

of

his

contemporaries, ibn al-Nadim, who says that
“the leadership of logicians of this period
culminated with him,” (al-Nadim, p.368;
Peters, 1968, p.17 and Gutas, 1998, p.132).
His skills as a translator were ridiculed by his
contemporaries. A famous debate between
him as the most renowned logician of the day
and a grammarian, Abu Sa’id al-Sirafi
clearly indicates his high stature as a
philosopher

but

not

as

a

translator

(Margoliouth, 1905). His translation of the
Poetics in particular has been severely
criticized by both contemporaries and
moderns. Some of his contemporaries, such
as Abu Hayan Al-Tawhidi (d.1023 CE),
claim that ibn Mattā translated Aristotle
while “he was drunk and not in the right state
of his mind” (Al-Tawhidi, n.d., p.107).
Modern scholars are no less harsh. His
editor,

Shukri

Ayyad

criticizes

his

translation for its lack of “comprehensible

The following is a sample of some of
the passages which highlight the major
problems of the translation, and which will
be made clear through my back translation.
This will be followed by a short discussion
of these problems and their far-reaching
consequences. All the examples are taken
from T.S. Dorsch’s English translation of the
Poetics (1965). The Arabic version of the
original manuscript is the one edited by A.
Badawi (1952).
1. Epic and tragic poetry,
comedy too, dithyrambic poetry,
and most music composed for the
flute and the lyre can all be
described in general forms as
forms
of
imitation
or
representation. “Introduction”,
p.31.

 وﻛﻞ ﻧﺸﻴﺪ ﺷﻌﺮي ﻳﻨﺤﻰ ﺑﻪ،ﻓﻜﻞ ﺷﻌﺮ
إﻣﺎ ﻣﺪﳛﺎً وإﻣﺎ ﻫﺠﺎء ]و[ إﻣﺎ دﻳﺜﺮﻣﺒﻮ
 وﻛﻞ ﻣﺎ،اﻟﺸﻌﺮي وﳓﻮ أﻛﺜﺮ أوﻟﻴﻄﻴﻘﺲ

meanings, unfamiliar terms, [and] unclear

ﻛﺎن داﺧﻼ ﰲ اﻟﺘﺸﺒﻴﻪ وﳏﺎﻛﺎة ﺻﻨﺎﻋﺔ

expressions…” (1967, p.180). Moreover, his

*.اﳌﻼﻫﻲ ﻣﻦ اﻟﺰﻣﺮد واﻟﻌﻮد وﻏﲑﻩ

inability to understand the literary or critical

*All translations from Arabic are mine.

context of the Poetics and Greek literature
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Back translation
Every poetry and every poetic
statement tend to be either eulogy or
satire, either poetic dithyrambic and
more olitikas and lyre playing.
Everything that is included in
imitation and mimicking is in the
craft of amusement such as playing a
wind instrument, lute, or others.

2. Of the remaining elements,
the music is the most important
of the pleasurable additions to the
play. Spectacle, or stage-effect,
is an attraction, of course, but it
has the least to do with the
playwright's craft or with the art
of poetry. For the power of
tragedy is independent both of
performance and of actors….
p.41

وأﻣﺎ اﻟﺬي ﳍﺬﻩ اﻟﺒﺎﻗﻴﺔ ﻓﺼﻨﻌﺔ اﻟﺼﻮت ﻫﻲ
 وأﻣﺎ اﳌﻨﻈﺮ ﻓﻬﻮ.أﻋﻈﻢ ﻣﻦ ﲨﻴﻊ اﳌﻨﺎﻓﻊ
 وﻟﻴﺲ، ﻏﲑ أﻧﻪ ﺑﻼ ﺻﻨﺎﻋﺔ،ﻣﻐﺮ ﻟﻠﻨﻔﺲ
اﻟﺒﺘﺔ ﻣﻨﺎﺳﺒﺎً ﻟﺼﻨﺎﻋﺔ اﻟﺸﻌﺮاء ﻣﻦ ﻗﺒﻞ أﻧﻪ
ﻗﻮة ﺻﻨﺎﻋﺔ اﳌﺪﻳﺢ وﺑﻐﲑ اﳉﻬﺎد وﻫﻲ ﻣﻦ
100 ص.اﳌﻨﺎﻓﻘﲔ
Back translation:

Adnan k. Abdulla

in itself, and of some magnitude;
in language enriched by a variety
of artistic devices appropriate to
the several parts of the play;
presented in the form of action,
not narration, by means of pity
and fear bringing about the
purgation of such emotions.
pp38-39.

ﻓﺼﻨﺎﻋﺔ اﳌﺪﻳﺢ ﻫﻲ ﺗﺸﺒﻴﻪ وﳏﺎﻛﺎة ﻟﻠﻌﻤﻞ
 اﻟﱵ ﳍﺎ ﻋﻈﻢ،اﻹرادي اﳊﺮﻳﺺ واﻟﻜﺎﻣﻞ
 ﰲ اﻟﻘﻮل اﻟﻨﺎﻓﻊ ﻣﺎ ﺧﻼ ﻛﻞ واﺣﺪ،وﻣﺪاد
ﻣﻦ اﻷﻧﻮاع اﻟﱵ ﻫﻲ ﻓﺎﻋﻠﺔ ﰲ اﻷﺟﺰاء ﻻ
ﳌﻮاﻋﻴﺪ وﺗﻌﺪل اﻻﻧﻔﻌﺎﻻت واﻟﺘﺄﺛﲑاتa
 وﺗﻨﻘﻲ وﺗﻨﻈﻒ اﻟﺬﻳﻦ،ﻟﺮﲪﺔ واﳋﻮفa
.ﻳﻨﻔﻌﻠﻮن
Back translation
The craft of poetry of praise is a likening and
imitation of a voluntary, zealous, and
complete action which has scope and
magnitude in useful speech with the
exception of each one of the species which
are effective in the parts not by promise; and
modifies the emotions and effects by mercy
and fear, and purges and cleanses those who
are moved.
Commentary
There are many textual variations
between editors because the text is corrupt in

As for the rest, the craft of sound is the
greatest of all. Spectacle is appealing but it
is without craft, and not suitable at all to the
craft of poets. Because it is the strength of
the craft of eulogy without effort, and it
belongs to the hypocrites.
3. Tragedy, then, is a
representation of an action that is
worth serious attention, complete

some places or because of errors committed
by the scribe, but they are not substantial
enough to cause major reinterpretation of the
text, and therefore I will not discuss them
here. Nor will I offer a polished translation;
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rather I will offer a literal version in order to
highlight the problems of translation.
Before we judge the quality of the
translation, one has to remember that the
language, style, and modes of expression
belong to the tenth century A.D., which is a
huge time gap that separates modern
sensibility from the medieval. Moreover, the
translator is dealing with what he thought to
be a philosophical treatise, not a literary or
critical one. Both of these restrictions
(temporal

and

generic)

have

serious

repercussions on the process of translation.
They render the text obtuse, unintelligible,
and difficult to follow. The problems of the
translation can be thought of as textual,

Adnan k. Abdulla

also said that this was falsely
claimed to be his. Al-Kindī
wrote an abridgement of this
book (p. 310).
We have no idea whether Yahyā ibn
'Adī (Abu Bishr Mattā's pupil) translated
the Poetics from Greek into Syriac or from
Syriac into Arabic, or even whether it was
an improvement of the extant translation—
a common practice of this phase of the
translation
primarily

movement,
concerned

that

was

correcting,

improving, and editing current translations.
As Dahiyat has persuasively argued, most
probably Yahyā ibn 'Adī's translation was
from Greek or a better Syriac translation,
because it is the one which Ibn Sina

considerably
Textually, the translator worked on a
manuscript

with

was

(Avicenna) relied on and which diverges

linguistic, literary and cultural.

Syriac

which

(Dahiyat,

from

1974).

Mattā's
The

version

terms

and

already

expressions which Avicenna uses are

translated from Greek. That Syriac text is

closer to the Greek original and were not in

lost to us. How good or poor that translation

Mattā's version.

was is difficult to determine. To complicate
matters further, the original Greek text itself
is lost. Besides, there is the tantalizing
reference to another lost Arabic translation
of the Poetics, but again we do not know
whether it was done from Syriac or directly
from Greek. Ibn al-Nadim (d. 995 CE)
makes this clear:

Mattā’s translation suffers from
many weaknesses: some of them are
related to his poor command of Arabic
grammar (Ayyad, pp.178-190).

Other

problems relate to his use of Greek, Syriac,
and even colloquial Arabic: a few
examples should make this clear: Instead of
the common and familiar word shi'r

Abu Bishr Mattā translated it [the
Poetics] from Syriac into Arabic,
Yahyā ibn 'Adī translated it. It is
said that on it there was a
statement by Themistius, but it is

(poetry), Mattā uses the Greek word ﻓﻮاﺳﺲ
(fawases). His use of Syriac words is also
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noteworthy: he uses the word  ﻗﻴﻨﺔin Arabic,
that is derived from the Syriac ﻗﻴﻨﺘﺎ, which
simply means song; or  دورطthat is derived
from Syriac  دورﻃﺎwhich means "lance". He
also uses Persian words such as دﺳﺖ ﺑﻨﺪ
instead of the familiar Arabic word أﺳﺎور

genre that did not exist in the target
language?

How could Mattā deal with

Aristotle's conception and treatment of
tragedy and comedy, or with the host of
terms associated with them, when tragedy
was completely unheard of? Drama was
introduced to the Arab world only in the
nineteenth century through translations. One
can only guess what went on in Mattā's mind

which means "bracelet" (Ayyad, p. 178).

as he confronted the Syriac text with its

Apparently,

that

numerous references to Greek drama, and

transliteration was a good strategy to

he, the logician had no knowledge of Greek

convey Aristotle's ideas, or that technical

literature at all. After all, he was armed with

words are preferable to familiar ones in a

only some knowledge of Syriac literature

philosophical treatise, since it is intended

which

the

translator

felt

for a small circle of readers. Whatever the

are obvious and do not need to be dwelt upon

shows
little
interest
in
philosophy as such; it is
interested in little else but the
ecclesiastical:
hymnography,
hagiography, church history,
exegesis,
theology.
Where
philosophy was pursued, it was
pursued for utilitarian not
speculative ends. And it was
theology that defined these ends:
philosophy was to serve as an
instrument for the understanding
of the Greek Fathers and as a
weapon in the struggle against
heresy (Peters, p.18).

too much. What is important is his choice of

In other words, his knowledge of

reason, the use of transliteration was not
successful because it made the text unduly
opaque and dense. Paradoxically, he did
not use transliteration when he needed to,
as with the literary terms related to Greek
drama or poetry.
Mattā's choices, strategies, and poor
command of Arabic grammar and language

literary and critical terminology, since
essentially this aspect is the most damaging
and had far-reaching consequences on the
reception of his translation. The most
fundamental problem was tragedy and
comedy. Arabs knew neither genre at the
time. How could a translator deal with a

Syriac literature did not help at all since it
was liturgical. As for his knowledge of
Arabic literature, it must have been very
limited judging from his command of Arabic
itself and from his confusion in the
translation of some literary terms. For
instance, tragedy which he translates as
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"poetry of praise" or "comedy", which he

of logic, not criticism. This is confirmed by

translates as "satires”, or "imitation" which

his other translations which were all in the

he translates as "mimicking and similitude"

fields of philosophy and by his fame as “the

or "likening and imitation" and even

most accomplished logicians of his time”

"imitation and fable.”

(ibn Khallikan, pp.153-54). His ultimate

Mattā's training as a logician was not
helpful at all in the translation of Aristotle's
Poetics; besides, Arabic had no words for
"tragedy" and "comedy" and no conception
of what they refer to Mattā's choice of
"poetry of praise" and "satire" were both
unhelpful for the understanding of Aristotle's
Poetics and its assimilation into Arabic
literature. These two terms, because they are
crucial to the understanding of the whole
book, were not only unhappy choices but
they did not offer any help to his Arab

failure in translating the Poetics was of dire
consequence to Arabic literature because it
was not translated again into Arabic until the
twentieth century. The Arabs were baffled
by the treatment of tragedy and its parts and
the terms associated with it: such as theatre which he translated as "tent", actors as
hypocrites and double-faced [Could this be
an allusion to the use of masks, and the
practice of doubling?] One can easily refer
these mistakes to the original meanings of
some of these terms: for instance, the “tent”
seems like a more understandable mistake if

readers in Aristotle's Poetics.

we consider Aristotle’s discussion of the
Mattā did not rely on his favorite
strategy
employed

of

transliteration

very

frequently

(which
and

he
often

skene (literally ‘tent’) in front of which the
actors performed. Aristotle famously credits
Sophocles

with

the

introduction

of

needlessly as in the word "poetry") is

skenographia (literally tent writing – but

perhaps due to the fact that he thought that

clearly intended to mean scene painting) to

"tragedy" and "comedy" referred to "poetry

the theatre. Another example is Hipokrites,

of praise" and "satire"; or the Syriac version

which is literally an “answerer” and Aristotle

which he relied on and which was translated

tells us that “Thespis” was the first to step

from the Greek manuscript had simply those

forward from the Chorus as an “answerer”

terms. Still this possibility confirms the lack

and thus became the first actor. So there is

of literary and critical knowledge necessary

reason in the use of the terms albeit, in the

for

end, entirely nonsensical to the Arab

understanding

and

translating

the

Poetics. Since he was a logician, Mattā was

philosophers and readers.

comfortable with his wrong choice of terms
because he thought the Poetics was a work
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The medieval Arabic practice of

imagine what a play is without ever having

commentary was a sort of adaptation or

suspected what a theater is, was no more

rewriting

the

absurd than I, trying to imagine Averroës yet

commentators' ideas and their understanding

with no more material than a few snatches

of the text. Mattā's translation had two great

from Renan, Lane, and Asín Palacios"

commentators: ibn Sina, otherwise known

(Sharkey, J. 2006, p.53).

which

incorporates

to the West as Avicenna (d. 1037 CE) and
ibn Rushd, the Andalusian philosopher
known to the West with the name Averroes
(d. 1198 CE). Whereas the latter tries to
extract from the Poetics universal canons
which are common to all nations, and
therefore tries to assimilate Aristotle by
illustrating his ideas and concepts by quoting

Avicenna employs a different strategy:
He tries to explain the Poetics within
Aristotle's philosophy itself, without trying
to assimilate the work to Arabic culture.
Strangely

enough,

for

"tragedy"

and

"comedy" he uses the transliterated terms
“i ”ﻃﺮاﻏﻮدand “i”ﻗﻮﻣﻴﺬ. Since he neither knew

from Arabic poetry and the Quran (thus

Greek nor was there any translation known

replacing the Greek examples with Arabic

of the Poetics except the one by Mattā, this

ones), the former employs a different

has given rise to speculations that there must

approach. Interestingly enough, he uses

have been another translation by Yahya bin

Mattā’s terms, "poetry of praise" and "satire"

Adi that used these terms. Since that

for "tragedy" and "comedy" consecutively.

translation is also lost, we can only rely on

Averroes's confusion with these terms
is reflected in a modern short story by the
famous Argentinean writer Jorge Luis
Borges "Averroës's Search", written in 1949.
Borges

identifies

with

Averroes

and

the existent texts and suggest that Avicenna
had available to him “a better translation or
an edited one” (Dahiyat, 1974, p.7).
In
Aristotle's

Arabic,
Poetics

the
was

discussion

of

restricted

to

imagines himself confronting “tragedy" and

philosophers, since it was believed that it

"comedy", the two terms which have no

was a purely philosophical work concerned

equivalent in Averroes' culture. For Borges,

with concepts which matter little to the

the process of writing the short story

literary or critical domain. What made

parallels the events in the story itself. In an

things worse was that Mattā's translation

afterward to the story Borges writes, "I felt

was so literal and so difficult to read that it

that the work mocked me, foiled me,

was shunned by critics. Besides, the two

thwarted me. I felt that Averroës, trying to

genres which Aristotle deal with and their
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concomitant terms such theatre, character,

Poetics into Arabic is threefold: the book

conflict confused even the most die-hard

was translated not from Greek but via

readers. The literary critics of the day must

Syriac; second, it was translated by a

have been flabbergasted by a poem of

philosopher rather than by a literary man;

praise performed by hypocrites in a tent,

and

which has a beginning, a middle and an

knowledge

end! The commentaries by Avicenna and

conventions, and terminology. These three

Averroes confirm its philosophical status

factors have led to a series of mistakes,

and qualities. The famous Italian Arabist,

errors, misrepresentations, and to a lack of

Gabrieli has said that the history of the

understanding of Aristotle's Poetics for

translation of Aristotle's Poetics into

millennia. Therefore, the Poetics can

Arabic is the "history of an error" (F.

hardly be said to have had any effect on

Gabrieli, p. 235). But if we examine

Arabic literature or criticism for more than

Mattā's terms, "poetry and praise" and

a thousand years.

"satire" as equivalents to "tragedy' and

happened if things had been different is

"comedy" we find that in Arabic literature

anyone's guess, but we can be sure of one

these are the two major genres of poetry

thing:

whose main difference lies in what

Aristotle exerted on Arabic philosophy had

Aristotle would call men better or worse

no parallel in literature due to a single

than us. Essentially, tragedy depicts men

reason: A poor translation which was

better than us; comedy those worse than us.

executed by a philosopher who had no

Mattā’s terms are really not as far from

literary training, no knowledge of literary

Aristotle, and “it is somewhat unfair to

conventions, or Aristotle’s conception of

deride Abu Bishr for equating a Greek

“tragedy” and “comedy.” What would

comedy with an Arabic invective poem if

have happened if the translator were more

he only gave an approximation" (Van

proficient is anyone’s guess, but the

Gelder, p.97).

The problem lies in the

medieval translation of Aristotle’s Poetics

genres of Arabic literature available to

is perhaps the most prominent example of

Mattā and in his understanding of the

dark side of translation when it does not

genres of Greek literature, specifically

help to build bridges between nations and

drama and its two main divisions: tragedy

does not open new windows to greener

and comedy. There was no way he could

pastures but rather becomes a corrupting

imagine what a theatre is, nor what actors

act that prevents the fruitful interaction

are. The error of translating Aristotle's

between two cultures.

finally,

the
of

translator
Greek

had

drama,

no
its

What might have

the tremendous effect which
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Translation error type in medical and legal student translations:
impact of dictionary, CAT tool and corpus use
Heidi Verplaetse & An Lambrechts
University of Leuven, Belgium
Abstract
This paper complements a previous study on the impact of the use of
monolingual original corpora in the target language consisting of texts
produced by native speakers (hereafter MOC) on translation quality
(error rate) (cf. Lambrechts & Verplaetse, forthcoming). This earlier
study showed a limited positive effect of MOC in combination with
other resources such as translation memories (TMs) on student
translations of business and legal text fragments. For the current study
a total of 20 students took part in two translation experiments. The
students were asked to translate two text fragments from English into
Dutch in the medical domain (6 students) and the legal domain (14
students) using various translation aids, viz. a bilingual dictionary, a
specialized TM and a MOC compiled by the researchers. Error
typologies were used in order to determine the type and the number of
adequacy errors (errors relating to the transfer between source and
target text) and acceptability errors (target text errors, independent of
the source text). In the current study we found that MOC use mostly
leads to a decrease in the number of acceptability errors, confirming the
findings of the previous study. A high number of MOC consultations
decreases the error rate to some extent in the legal translations, but no
considerable positive effect was seen in the smaller group with medical
translations. This may indicate that text type may influence the effective
use and impact of MOC to decrease the error rate. In addition, also
MOC size and MOC quality may influence the effective use of MOC
and its impact on translation quality. In addition to the primary aim of
gauging the impact of the use of MOC on translation quality in terms
of error rate for our selected domains and text types, the current paper
also wants to showcase a methodology for both translation training
practice as well as replication analyses with other language pairs, other
domains (and hence) MOCs, and different translation student
populations, if available for specialized domains.
Keywords: translation quality, translation error typology, specialized
translation, medical translation, legal translation, translation training.
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Translation error type in medical and legal student translations: impact of
dictionary, CAT tool and corpus use
Heidi Verplaetse & An Lambrechts

stored, which are suitable for future re-use

Introduction

(Fernández-Parra, 2010, p. 8), as the user
Text corpora can be valuable aids in
translation, as was demonstrated already to
a limited extent in the past for translation
students’ work by Bowker (1998; 1999).
Bowker (1998) showed that corpora,
particularly monolingual original corpora
(hereafter abbreviated as MOC) containing
original texts produced by native speakers
may have a positive effect on aspects such
a subject-understanding, term choice and
idiomatic

constructions,

contrary

to

may retrieve matching content from the
TM

for

the

segments

that

require

translation. However, unlike corpora, TMs
only provide limited context. Parallel
corpora were excluded from the earlier
study as they contain translated language,
unlike MOC, which may lead to so-called
translationese,

viz.

“expressions

and

structures in translated texts owing to the
source language or the translation process”
(Kübler & Zinsmeister, 2015, p. 12).

dictionary use (Bowker, 1998, p. 648). In
addition, such MOC may be valuable aids

In our study errors were classified as

in raising students’ language awareness

adequacy or acceptability errors. Adequacy

with regard to “context, text type, register

errors relate to the relationship between the

and idiom” (Bowker, 1999, p. 161).

source and the target text, whereas
acceptability errors are independent of the

In a previous study we conducted (cf.
Lambrechts & Verplaetse, forthcoming)
we investigated the impact of MOC on
translation quality (error rate) contrasted to
the use of dictionaries (cf. Bowker, 1998),
translation memories (TMs) and arbitrary
online

resources,

excluding

parallel

corpora. In TMs sentences, headings, titles,
etc. (so-called ‘translation units’) can be

source text and therefore relate to the target
text only (Daems et al, 2014, p. 62). Our
earlier analysis of legal and business
student translations from English into
Dutch showed that dictionary and MOC
use is most suitable for preventing
acceptability errors. By contrast, we found
that the combined use of TMs and MOC is
most fit for the correct transfer between
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source and target language (adequacy). In

these results and the conclusions of the

addition, combining TM and MOC use

study.

may help in providing correct context-

Methodology

specific translations. The use of MOC in
the earlier study did not drastically

Medical translation experiment

decrease the number of errors for most

The first experiment was executed

students, which may imply that efforts are

with 6 master students from the specialized

needed to generate adequate skills for both

Medical and Scientific English/Dutch

corpus compilation and querying among

Translation Workshop at KU Leuven

students, as they used a self-compiled

campus

MOC for that first study. For the current

Belgium. Before the actual experiment, the

study, however, we provided the students

students

with a MOC which was pre-compiled by

corpora, to the CAT tool SDL Trados

the researchers instead of letting them

Studio 2019 and to the software AntConc,

compile a MOC themselves, which was the

which they would use to load and query the

case for the prior study. This way, a larger

MOC. Some of the students were already

MOC could be provided. As the MOC was

somewhat familiar with corpora and

compiled by the researchers, we were also

AntConc as they participated in a previous

able to ascertain that the MOC files were

experiment.

Sint-Andries

were

briefly

in

Antwerp,

introduced

to

original files in the target language
(Dutch), thus excluding possible files
which had been translated into Dutch, and
which may thus contain translationese.
The fragments to be translated were fairly
short, so as to give students all the time
they needed to complete their translations

The students translated two text
fragments about iron deficiency from
English into Dutch. 5 out of 6 students
managed to fully translate the two text
fragments. 1 student only delivered a full
translation of the first text fragment, but he
did not adhere to the restrictions set for

to their satisfaction.

resource use. Therefore, his translation was
This

the

excluded from the results1. With the

study,

exclusion of this one student 10 full

followed by the results, the discussion of

translations were gathered in total, viz. 5

methodology

paper
of

first
our

outlines
current

translations of text fragment 1 and 5

1

The student later dropped out of the specialized
translation class.
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translations of text fragment 2. The

(Inputlog) and screen recording software

students also had the full source text at their

(ActivePresenter). This software makes it

disposal to provide them with additional

possible to gather information on, among

context.

other things, the MOC files collected and

For the translation of the first
fragment (99 words) the students used a
bilingual English-Dutch general dictionary
(Van Dale) and a MOC of 98 files
containing more specialized content and

the

number

consultations

of
per

dictionary/MOC
student.

The

ActivePresenter data gathered was used as
a back-up in case the Inputlog activity was
not tracked properly.

register relevant for the text fragments

The translations produced were

(371,900 word MOC) in the target

error-annotated based on the MeLLANGE

language

the

error typology (Kübler et al., 2016) and on

researchers. The MOC files were gathered

annotation guidelines for the English-

using Dutch translations of words and

Dutch language pair (Daems & Macken,

phrases in the text fragments to be

2013; Tezcan et al., 2015). Both the

translated, e.g. ijzertekort (English: iron

MeLLANGE error typology and the

deficiency),

verwerking

annotation guidelines distinguish between

and

adequacy and acceptability errors. In order

(English:

to assess the impact of dictionary/MOC

(English:

(Dutch),

compiled

cognitieve
cognitive

by

processing)

herkenningsgeheugen

and TM use on translation quality the

recognition memory).
For the translation of the second text
fragment (102 words) 2 students again
used the same bilingual English-Dutch
general dictionary and the more specialized

number and type of adequacy and
acceptability errors were compared under
the different translation conditions.
Legal translation experiment

MOC containing content relevant for the
text. 3 students used a specialized freely
available

TM

from

the

European

Medicines Agency (EMA), which was
imported in the CAT tool SDL Trados
Studio 2019.

The second experiment was executed
with

14

specialized

master

students

Legal

from

the

English/Dutch

Translation Workshop at KU Leuven
campus

Sint-Andries

in

Antwerp,

Belgium. Before the actual experiment,
was

these students were also briefly introduced

monitored using keylogging software

to corpora, to the CAT tool SDL Trados

The

students’ performance
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Studio 2019 and to the software AntConc,

(English: Lisbon Treaty) and Charter van

which they would use to load and query the

de

MOC. As in the medical translation

Charter of Fundamental Rights).

experiment some of the students were
already somewhat familiar with corpora
and AntConc, as they participated in a
previous experiment.

Fundamentele

(English:

Rechten

For the translation of the second text
fragment (107 words) 7 students used the
same bilingual English-Dutch general
dictionary and the MOC. 6 students used a

The students translated two text

specialized freely available TM from the

fragments about human rights law from

European

English into Dutch. All students managed

General for Translation,

to fully translate the two text fragments. 1

imported in the CAT tool SDL Trados

student did not adhere to the restrictions set

Studio 2019.

for resource use. Therefore, her translation
was excluded from the analysis. With the
exclusion of this one student 26 full
translations were gathered in total, viz. 13
translations of text fragment 1 and 13
translations of text fragment 2. The
students also had the full source text at their
disposal to provide them with additional
context.

Commission’s

Directoratewhich

was

The students’ performance was again
monitored using keylogging software
(Inputlog) and screen recording software
(ActivePresenter). Identical to the medical
translation experiment the translations
were

error-annotated

based

on

the

MeLLANGE error typology (Kübler et al,
2016) and on annotation guidelines for the
English-Dutch language pair (Daems &

For the translation of the first

Macken, 2013; Tezcan et al., 2015).

fragment (102 words) all 13 students used
a

bilingual

English-Dutch

general

dictionary (Van Dale) and a more

Results

specialized MOC of 85 files relevant to the

Medical translation experiment

content and register of the source text
(598,284 word MOC) in the target

Error type and rate

the

Table 1 shows the average error rate for

researchers. The MOC files were gathered

dictionary + MOC translations of the two

using Dutch translations of words and

medical text fragments.

language

(Dutch),

compiled

by

phrases in the text fragments to be
translated, e.g. Verdrag van Lissabon
67
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It appears that in this experiment the
use of a TM decreases both the number of
The dictionary + MOC translations

adequacy errors and the number of

of text fragment 1 (5 translations) mostly

acceptability errors. Again, as in the

show

dictionary + MOC translations of medical

acceptability

errors.

The

acceptability errors which occur most

text 2, the number of acceptability errors

frequently

is lower than the number of adequacy

for text

fragment

1

are

agreement and spelling errors (5 times

errors. This contradicts the findings for

each). In contrast, the dictionary + MOC

legal translation of the earlier study

translations

(2

(Lambrechts & Verplaetse, forthcoming),

translations) mostly show adequacy errors,

in which the use of a legal translation TM

which is in line with the dictionary + MOC

increased the number of acceptability

translations of our earlier study (cf.

errors. A first explanation which might be

Lambrechts & Verplaetse, forthcoming).

suggested here is that text type and

With regard to adequacy errors, word sense

content as well as type and size of TM

disambiguation2,

mistranslation

may impact translation quality in different

untranslated

errors

of

text

text

fragment

occur

2

and
most

ways.

frequently (3 times each) for text fragment
2. With regard to acceptability, in the
dictionary + TM translations of text
fragment 2 mostly punctuation errors
occur.
Table 2 shows the average error rate for the
dictionary + TM translations of text
fragment 2

Number of errors and dictionary use for
text fragment 1
All 5 students had access to a
dictionary for the translation of text
fragment 1. On average, the dictionary was
consulted 11.4 times. Of the 5 students 1
student consulted the dictionary more than
average. However, this did not result in an

2

Word sense disambiguation (WSD) occurs when
the translation provided is correct, but does not
fit the context (Tezcan et al., 2015). It is

considered a partial mistranslation as opposed
to full mistranslations in this paper.
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error rate lower than the average value, as

Number of errors and dictionary use for

the student made 7 errors and the average

text fragment 2

error rate is 6.

All 5 students had access to the

The best scoring student (4 errors)

dictionary for the translation of text

consulted the dictionary 8 times. The worst

fragment 2. The non-CAT tool users who

scoring student (9 errors) consulted the

had no access to the specialized TM (2)

dictionary 11 times. The student with most

consulted the dictionary much more often

dictionary consultations (21) also had the

than the CAT tool users, viz. 21 times on

highest number of MOC consultations

average. The CAT tool users with access to

(18), but performed second to worst (7

a specialized TM (3) only consulted the

errors).

dictionary 3 times on average. The CAT
tool users also made fewer errors, viz. 3 or
4, while the non-CAT tool users made 6

Number of errors and MOC use for text

and 7 errors respectively.

fragment 1
All 5 students had access to the MOC
for the translation of text fragment 1. On
average, the MOC was consulted 10.6

Number of errors and MOC use for text
fragment 2

times, so slightly less than the dictionary.

For the translation of text fragment 2

Of the 5 students 2 students consulted the

only the non-CAT tool users who did not

MOC more than average. For 1 of the 2

use a specialized TM (2) had access to the

students consulting the MOC more than

MOC. They consulted the MOC 13 and 4

average this resulted in 5 errors, which is

times respectively, but this did not lead to

an error rate lower than the average value

a lower error rate than the CAT tool users.

(6).
The best scoring student (4 errors)

Legal translation experiment

consulted the MOC 10 times. The worst
scoring student (9 errors) consulted the

Error type and rate

MOC 5 times. This worst scoring student

Table 3 shows the average error rate for

also has the lowest number of MOC

dictionary + MOC translations of the two

consultations of all five students. The

text fragments.

student with most MOC consultations (18)
performed second to worst (7 errors).
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Just like for the medical translation
experiment,

it

appears

that in

this

experiment the use of a TM decreases the
number of acceptability errors, which is
clearly lower than the number of adequacy
errors. This contradicts the findings of the
The dictionary + MOC translations

earlier study (cf. Lambrechts & Verplaetse,

of text fragment 1 (13 translations) mostly

forthcoming) in which the use of the same

show adequacy errors. The adequacy error

TM in a legal translation task increased the

which occurs most frequently in the

number of acceptability errors. The most

dictionary + MOC translations of text

frequently occurring adequacy errors in the

fragment 1 is omission (9 errors). The

dictionary + TM translations of text

dictionary + MOC translations of text

fragment 2 are also capitalization errors.

fragment 2 (7 translations) mostly show
adequacy errors as well, which is in line
with the dictionary + MOC translations of
the earlier study in which parts of the same

Number of errors and dictionary use for
text fragment 1

legal text fragments were used for

All 13 students had access to a

translation, cf. Lambrechts & Verplaetse

dictionary for the translation of text

(forthcoming). With regard to adequacy

fragment 1. On average, the dictionary was

errors,

most

consulted 15.9 times. Of the 13 students 6

frequently occurring error (11 times) in text

students consulted the dictionary more than

fragment

capitalization

was

the

2.3

Table 4 shows the average error rate for the
dictionary + TM translations of text
fragment 2

average. This result in an error rate lower
than the average value (4.8) for 3 out of
these 6 students.
The best scoring students (3 errors
each) consulted the dictionary 18, 13 and
10 times respectively. The worst scoring
student (12 errors) consulted the dictionary
17 times. The student with most dictionary

3

Errors with respect to instances such as ‘Member
State’ (usually capitalized in official (EU-)
documents) > Dutch ‘lidstaat’ (usually not
capitalized in official (EU-) documents) have

been classified as adequacy errors (i.e. relation
source text – target text), as capitalization in
source text and target text and source / target
cultures differs.
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consultations (27) performed second to

with access to a specialized TM (6) only

best with 4 errors in total.

consulted the dictionary 5 times on
average. On average, the non-CAT tool
users made slightly fewer errors, viz. 5.6 as

Number of errors and MOC use for text

opposed to 6 for the CAT tool users.

fragment 1
All 13 students had access to the
MOC for the translation of text fragment 1.
On average, the MOC was consulted 15.2

Number of errors and MOC use for text
fragment 2

times, so slightly less than the dictionary

For the translation of text fragment 2

(15.9 times). Of the 13 students 5 students

only the non-CAT tool users who did not

consulted the MOC more than average. For

use a specialized TM (7) had access to the

3 of the 5 students consulting the MOC

MOC. On average, the non-CAT tool users

more than average this resulted in an error

consulted the MOC 14.9 times and made

rate lower than the average value (4.8).

slightly fewer errors than the CAT tool

The best scoring students (3 errors each)
consulted the MOC 19, 15 and 15 times
respectively. The worst scoring student (12
errors) consulted the MOC 16 times. The
students with most MOC consultations (21
each) performed second to best (4 errors).

Number of errors and dictionary use for
text fragment 2
All 13 students had access to the
dictionary for the translation of text

users who had no MOC at their disposal
(on average 6 errors as opposed to 5.6). The
best scoring student for text fragment 2 (2
errors) was also a non-CAT tool user who
had

the

highest

number

of

MOC

consultations (20).

Summary of the experiment results
In table 5 is a summary of the
average results of the medical and the legal
translation experiments.

fragment 2. Similar to the medical
translation experiment the non-CAT tool
users who had no access to the specialized
TM (7) consulted the dictionary much
more often than the CAT tool users, viz.
16.6 times on average. The CAT tool users
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In our experiments it is shown that fewer

only these limited resources at their

acceptability than adequacy errors occur in

disposal.

most translations, except in the translations
of medical text fragment 1 (dictionary +
MOC).

However, the confidence level in
dictionaries drops if students have a
specialized TM at their disposal (cf. text
fragment 2). This is not surprising, with
TMs offering a much larger (specialized)

Discussion

context

Medical translation experiment

than

dictionaries.

In

this

experiment, TM use also resulted in better

The average error rate is highest in
dictionary + MOC translations as opposed
to dictionary + TM translations, which
confirms the positive effect of TM use in

translation results, viz. fewer errors. This
can have several reasons, but as the two
non-CAT tool users made the most errors
in both fragments 1 and 2 compared to the
other

translation in this experiment.

students,

general

translation

competence as well as TM quality may
As dictionary + MOC translations of

play a role in this case.

text fragment 1 (five translations) show
acceptability errors mostly, and as the two
translations of text fragment 2 under the
same conditions mostly reveal adequacy
errors, we can assume that text fragment 2
was perceived as more difficult on the
content level by the two students who
translated the text fragment with a
dictionary and a MOC, resulting in more
errors with regard to the relationship

The positive impact of MOC use
could not be firmly established for the first
text fragment, nor for the second text
fragment. For the first text fragment the
student with the highest number of MOC
consultations performed second to worst
with regard to error rate. For the second
text fragment only two students were
allowed to use the MOC. Of those two, the
student with most MOC consultations

between source and target text.

scored second to worst with regard to error
For text fragment 1 MOC were on

rate if we take all five translations of text

average consulted nearly just as often as

fragment 2 into consideration; this also

dictionaries.

that

does not clearly show the positive impact

students have the same confidence level

of MOC. For both text fragments the

with regard to both (monolingual) MOC

student with the lowest number of MOC

and (bilingual) dictionaries if they have

consultations also had the highest error rate

This

may

indicate
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of all students. This would imply that

acceptability errors could be expected.

frequent MOC use can, in fact, positively

The high number of adequacy errors for

impact the error rate, but as the data set is

both text fragments in both translation

limited this might also be a matter of

conditions may also be due to text

general translation competence (cf. supra).

difficulty and limitations of the resources

And, as mentioned earlier, the adequate use

put at the disposal of the students

of MOC by the students may be a

(dictionaries, MOC and/or a TM).

prerequisite to effectively decrease the
number of errors.

Similar to the medical translation
experiment,
consulted

Legal translation experiment

MOC
nearly

were
just

on
as

average
often

as

dictionaries for the first text fragment, so
the same confidence level with regard to

The average error rate is highest in

(monolingual)

MOC

and

(bilingual)

TM + MOC translations as opposed to

dictionaries applies among the students

dictionary + MOC translations, which

here again.

shows that TM use does not positively
influence the error rate in this experiment.
The CAT tool users using a TM and a
dictionary appeared to benefit less from the
TM in the legal translation experiment, as
on average they scored slightly lower than
the CAT tool users.

Another similarity between both
experiments is that more confidence seems
to be put in TMs when students only have
TMs along with dictionaries at their
disposal (cf. text fragment 2), as then the
number of dictionary consultations drops
considerably.

As in both translation conditions
(dictionary + MOC and dictionary + TM)
mostly adequacy errors occur, it appears
that dictionaries, MOC and TMs decrease
the number of acceptability errors in this
experiment. Especially in the TM and
MOC translations of text fragment 2 the
low average number of acceptability errors

However, with regard to translation
quality (error rate), TM use did not result
in better translations, as on average the
non-CAT tool users scored slightly better.
This might again be partly due to
individual translation competence, as well
as to limitations of the TMs used.

as opposed to adequacy errors is striking

In this experiment the positive

(0.5 versus 5.5). With the MOC containing

impact of MOC use is shown to a limited

original (Dutch) files only, a decrease in

extent for the first text fragment as the
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students with most MOC consultations

errors in the translations of legal text

performed second to best with regard to

fragment 2 for both the dictionary + MOC

error rate. This contradicts the findings of

and the TM + MOC translations. Some

the medical translation experiment in

notions in legal texts may be written with a

which the student with the highest number

capital letter, thus indicating that they are

of corpus consultations scored second to

defined elsewhere (usually at the beginning

worst, which did not show the positive

of the document). These notions are also

influence of MOC use.

capitalized in the target text, a common

In addition, the student with most
MOC consultations for text fragment 2 also
had the lowest error rate, which again
shows that MOC use may lead to a
decrease in error rate and hence to an

practice in legal translation. It appears most
of the students were not aware of this, as
they did not adhere to the capitalization
found in the original document (they also
had the full source text at their disposal to
check on such aspects), and apparently did

increase in translation quality.

not find this information on capitalization
practice for the target text in the MOCs or
TMs, or disregarded it.

Overall experiment results

Only

In our experiments MOC use mostly

the

legal

translation

decreases the number of acceptability

experiment, which contains more data than

errors, which confirms the findings of our

the medical translation experiment, shows

earlier study (cf. Lambrechts & Verplaetse,

some

forthcoming). Only the translations of

translation quality (error rate), whereas a

medical text fragment 1 with a dictionary

high number of corpus consultations did

and a MOC show more acceptability errors

not automatically lead to fewer errors in the

than adequacy errors. This text fragment

medical translation experiment.

may possibly have been perceived as less

Conclusions and further research

positive

impact of

MOC

on

difficult with regard to the transfer between
In the medical translation experiment

source and target text.

no clear positive effect of MOC could be
Looking at the specific error types in

established. This might partly be due to text

the experiments, no similarities between

difficulty and translation competence,

the

types

which may also affect the positive impact

(medical/legal) can be detected, apart from

of MOC use. Furthermore, only a limited

text

fragments

and

text

a high number of capitalization (adequacy)
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data set was available for both medical

translation quality in terms of error rate for

translation experiments.

our selected domains and text types, we

TMs

are

attributed

a

higher

confidence level than bilingual dictionaries
in both the legal and the medical
translations. However, in order to avoid
overconfidence in the TM it is also
important to take a critical stance towards
the quality of the TM content (cf.
Lambrechts & Verplaetse, forthcoming).

hope the current paper may also serve as an
example for a methodology which can be
applied both in translation training as well
as for replication analyses with other
language pairs, other domains (and hence)
MOCs, and different translation student
populations, if available for specialized
domains.

Moreover, the implementation of adequate
skills with regard to corpus search and
corpus use strategies could yield additional
valuable insights with regard to the effect
of corpora on translation quality.
In the legal translation experiment a
slight positive effect of MOC use was
detected, as in general a high number of
MOC consultations led to a decrease in
error rate. As this effect was not visible in
the medical translation experiment, text
type may be an influencing factor with
regard to the positive impact of MOC use.
In addition, differences in MOC size and
MOC quality may also influence the
translation results. Students should be
made aware of the possibilities of MOC, as
well as of how to make proper use of them,
which could improve the quality of their
translation work.
In addition to the primary aim of
gauging the impact of the use of MOC on
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Bon appétit: An analysis of recall advertisements in the food
industry
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University of Leuven, Belgium
Abstract
Over the last decades the number of recalls of faulty products has
increased dramatically. Since faulty products can seriously affect a
reputation or an image, organisations have to react promptly to avoid
further damage. As such, a well-prepared crisis strategy is of the utmost
importance.
After describing the literature on both recall advertisements and crisis
frameworks, an analysis of 30 product recalls is presented. The main
focus is on the structure and the strategy used. Companies tend to
minimize the extent of the problem to protect their reputation.
Keywords: recall
management.
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crisis

communication;

reputation
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When an organisation is confronted

In recent years the Belgian Federal

with one or more issues that can seriously

Agency for the Safety of the Food Chain

damage its image or reputation, that

(FASFC) warned consumers for, for

situation can easily develop into a crisis

example, glass in packs of coffee, food

that threatens the very existence of the

supplements with allergens, iron wire parts

organisation. As soon as possible, the

in muesli and toys with choking hazard.

company needs to elaborate and implement

The FASFC was set up in 2000, and has

a strategy that counters the threat and at the

since developed into a fully-fledged

same time reduces further damage to the

organisation

organisation’s image. Today, the recall of

Government: “Our mission is to preserve

faulty products is a frequently used tactic

the safety and the quality of our food in

to protect companies from further harm and

order to protect humans, animals and

to avoid further damage to their image.

plants.” (http://www.afsca.be/about/)

of

the Belgian

Federal

Both of these goals are part of what is
usually defined as crisis communication.
Literature
We will illustrate the dimensions that
such recalls can take with a few examples.
In 2014, Toyota announced four recalls,

Product recalls
Several

studies

on

recall

have

already

been

each time withdrawing more than 1 million

advertisements

cars. Akio Toyoda, president and grandson

published. For an overview of those

of the founder of the well-known brand,

published before 2009, we refer to Court

offered public apologies for the defects to

right and Smudde (2009). More recent

the cars in a press conference. In 2017,

studies often focus on particular aspects of

IKEA recalled 29 million boxes of a

recall advertisements. For example, Laufer

particular dresser, because it could topple.

and Jung (2010) and McGaughey (2015)

In Canada, the toppling dresser had caused

respectively examine how compliance with

the death of eight children. The company

a product recall and coverage for a product

paid the victims $50min damages.
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recall can be increased; Charlebois (2011)

and its cause and to prevent it from

discusses the managerial implications of

reoccurring.

food recalls; Vuk (2013) regards product
recalls and consumers’ complaints as
elements of a quality management system;
Ni, Flynn and Jacobs (2014) look at the
financial

implications

of

recalls

for

retailers; Raedts and Roozen (2015)

− consistency and coherence: a clear
and consistent communication strategy is
of the utmost importance. All company
communicators

are

on

the

same

wavelength and show a common position
in all their communications.

describe the effect of language mistakes in
product recalls; Liu, Liu and Luo (2016)

− clarity: the problem and the

examine which factors steer the company’s

proposed solution are clearly explained.

choice of remedy in case of a recall of

Also the position and the action plans of the

faulty products; Bortoli and Freundt (2017)

company are clarified.

analyse the effects of voluntary recalls on

By elaborating and implementing an

consumer trust in the company.

effective

Communicative framework in crisis

company can achieve the desired countereffect

Crisis communication can only be
effective if the incriminated company
reacts immediately to the situation ina
crisis. Anticipation is crucial. Seymour and
Moore (2000) suggest a communicative
framework for internal and external
communications during a crisis situation.
They refer to their framework as the 5 C's:
Care,

Commitment,

Consistency,

Coherence and Clarity.
−

care:

the

communication

with

Vassilikopoulou,

the

target

strategy,

a

audience.
Siomkos,

Chatzipanagiotou and Pantouvakis (2009)
have observed that the negative impact of a
crisis clearly decreases after a few months
and that the consumers are willing to buy
other products from the same company.
The interesting findings of Laufer and Jung
(2010) have contributed to a better
knowledge of crisis communication, and
their conclusions are helpful for crisis

company

shows

managers when a recall announcement is

unambiguously that it feels concerned with

needed. They refer to studies that show that

the customers’ problem and the risk the
product presents for them.

promotion-focused individuals are
more persuaded by messages that are

− commitment: the company does

framed as benefits-gaining, but prevention-

everything possible to resolve the problem

focused individuals are more persuaded by
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messages that are prevention oriented

the procedures of the company are all

(Aaker & Lee, 2001; Higgins & Scholer,

functioning in a proper way. Although

2009). (Laufer & Jung, 2010, 148)

those strategies seem somewhat childish,
they usually turn out to be effective.
Another common tactic is to cast doubt on

Image damage and repair strategies
Depending on the size and the

the risk of the faulty product and to
minimize possible harm. More aggressive

frequency of their recalls, companies incur

manoeuvres

are

to

undermine

the

a growing risk of damage to their image

credibility of the accusation, to announce

and reputation. The need for crisis

corrective interventions (e.g. recalls to

communication increases because the risk

repair the problem) and compensation

of being perceived as an unreliable

measures. The mea culpa fault recognition

business partner is real. Moreover, it can be

of a company (cf. Toyota above) gives a

very difficult to recover from a loss of

strong signal, but at the same time it

reputation. A well-drafted recall strategy

implies the risk that more consumers will

may, however, limit the damage in the

litigate.

longer term. For most of the consumers’

Image repair strategies, which find

perception is more important than reality

their origins in rhetoric, take into account a

(Benoit, 1997). Nevertheless, as soon as

constantly changing reality. Their aim is to

consumers start thinking that the company

reverse the perception of truth on the basis

is or should be held responsible for the

of the reasoning put forward. In this

faulty product, the risk of image damage is

context Browning (2011) stresses the

imminent and has to be taken into account.

Newtonian

nature

of

communication

Companies and organisations can

processes, which can elicit simultaneous

implement different strategies to prevent or

antagonistic reactions. Consequently, a

restore the damage. They can, for example,

communications plan that aims at image

simply deny their responsibility and accuse

repair should take into account possible

someone else, a third party provider or a

adverse reactions. A proactive, anticipating

partner. Another communication strategy

emergency

is to plead ignorance, pretending ‘we didn’t

recommendable.

plan

is

therefore

know’, implying ‘so it is not our fault’. A
more sophisticated variant is to claim that
it was only an accidental mishap and that

80

Dragoman: Volume 8, Issue 9 -- May 2019

Analysis

S. Dieltjens & P. Heynderickx

Research material and method
We collected thirty food recall

The traceability of foods
Modern monitoring systems and
measures in the food industry such as the
traceability of goods and their components
find their origin in the bacterial epidemic
the Canadian company Premiere Quality
Food was faced within 2008, which
resulted in 22 deaths and numerous
hospitalisations. The crisis strategy and the

advertisements written in Dutchon the
Internet. We analysed the content elements
that were included and the structure of the
advertisements to determine if a fixed
pattern was used. Special attention was
paid to the repair strategy. We also
collected a reference corpus of thirty ads
for comparison.

recall action of the company are considered

We used a bottom-up approach,

to be exemplary for future recalls in the

starting from the data. The observations

food industry.

were introduced in an Excel worksheet,

The traceability of foods is crucial
because incidents in the food supply such
as faulty products and supply disturbances
can entail disproportional costs and an
increased risk of complaints and lawsuits.

which includes the presence or the absence
of an element and its position in the
advertisement. The observations were
discussed to obtain agreement between the
researchers.

According to Chartier and Valceschini
(2007) there is a real risk that such negative

Results

experiences may dramatically reduce the
company’s market value. In the food

Content

sector, recall advertisements can rapidly

Six topics occur regularly in the

exacerbate the relationship between the

recall ads in the material. There is always a

producer and the consumers. In a crisis

description of the product (30/30) and of

process reckless decisions will probably

the

disturb the confidence of the customers.

advertisement often includes a picture of

According to Carroll (2009), a company

the recalled product to help the consumer

should use the admission of guilt in the first

identify it (28/30). The reader receives

phase of the crisis as a buffer to protect the

instructions on how to proceed (23/30).

integrity of its reputation. Trust is, after all,

The advertisement describes the danger

an achievement that can easily wane.

caused by the faulty product (21/30). In

malfunction

(30/30).

The
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approximately one third of the analysed
advertisements

(9/30)

contact

(contact details) If you have any

details

questions, we advise you to contact the

(telephone number, email address, etc.) are

supplier Leroy Chevalier at the email

included. Contrary to our expectations,

address: recall@cgwint.com.

very few of the advertisements (2/30)
express apologies for the inconvenience
that consumers are faced with. The results

(apologies)

The

supplier

Leroy

Chevalier apologizes for the inconvenience
and thanks you for your co-operation.

from the reference corpus are similar (e.g.
2/30 advertisements with apologies).
The following example contains
examples of the different topics. We have
translated the relevant phrases.
(product description) The French
supplier Leroy Chevalier, Blanquefort, is
recalling the product ‘IGP Comté Tolosan
Moelleux blanc 2014, 0.75 l’ with lot
number L3054AA.
(fault description) During the filling
of the wine a wrong batch of bottles was

Strategic choices for image restoring

used. As a result there is a possibility that
the product contains glass splinters.

The structure of and the mutual
relations

between

the

food

safety

(danger description) Because of

organisations create a major impact on how

potential risk of injury consumers are

companies achieve a recall. Food safety

kindly invited to comply with this recall

institutions are present at all kinds of

campaign.

levels, such as lobby groups, media and

(instructions for consumers) The
product (…) can be returned in all branches
of the Lidl supermarket. It goes without
saying that the product will be repaid, even
without sales receipt.

other

entities

perception.

that

Their

may

affect

standards,

risk

sectorial

norms and certifications by third parties are
an integral part of the macro-structure in
which a food producer works, and can
substantially improve the image protection
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of a company, particularly in the context of
the bolstering strategy.

According to the producer a ‘very
small number of products’ is affected. [Het

Benoit (1997) considers bolstering
as one of the two basic options for a

gaat volgens de fabrikant om een ‘zeer
klein aantal producten’.]

company in a crisis situation. The strategy

Other soups of the brand Delicieux

highlights the fixed values and the

are not included in this recall. [Andere

excellent qualities of the company in the

soepen van het merk Delicieux vallen niet

recall communication. Well-known brands

onder deze recall.]

clearly have an advantage over lesserknown brands, because they can refer to a
positive history and a strong image. The

Conclusions and discussion

other strategy is to minimize the problem,

Research has shown that the better

for example by showing that only a limited

organizations or companies have been

batch of the product is involved.

preparing for a crisis, the better they will

The analysis of a series of recalls in

survive that crisis. They can even grow

the food industry reveals a number of

stronger due to the efforts they are forced

interesting elements. Since the dioxin

to make. In the last decade crisis

crisis, the traceability of the food products

communication has become an important

especially received much attention. The

research field in the food industry.

traceability enables companies to reduce

Although most parties in the food

the recalls to a specific batch, period,

monitoring systems refer to scientific

region, supplier and so on. The recalls of

findings in the drafting of norms and

small batches of products receive less

standards, it has been proven that in itself

media attention and their impact on the

the science provides an insufficient basis to

economy

The

decide which risks are acceptable to a

example above is a perfect illustration of

society. Both supervisory agencies and

such a limited recall, since it is restricted to

companies in the food industry scrutinize

a single lot number. In our material the

the procedures and have committed

bolstering strategy is not present. Most ads

themselves to comprehensive information

stress the limited number of products

to help consumers in the decision-making

affected by the production error. Some

processes.

examples:

is

usually

negligible.

We have analysed one particular
element of the communications during a
83

Dragoman: Volume 8, Issue 9 -- May 2019

S. Dieltjens & P. Heynderickx

food crisis, viz. recall advertisements.
These advertisements have a predictable
content and structure, which adds to the
clarity for the readers/consumers, since
they know what to expect and look for
when

confronted

advertisement.

with

such

an

to

our

Contrary

expectations, apologies are very rare.
The

preferred

strategy

of

the

companies that send out the recall is
minimizing. They stress that only a small
batch of the products is subject to the
recall, thus playing down the danger for
and the impact on consumers. However,
recent crises in the food industry have
shown that the costs can rocket. For
example, according to recent figures the
costs of the Fipronil crisis in the summer of
2017 amounted to €75m in the Netherlands
and to €25m in Belgium.
It would be interesting to examine
in further research how consumers react to
various versions of recall advertisements.
Another interesting aspect to be explored
would be the use of social media in case of
a product recall.
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ﻗﺮاءة ﻣﻐﺎﻳﺮة ﰲ "ﺣﺼﺮاﻧﻴﺔ" اﻹﺳﻼم
اﻟﺘﺠﺎﱐ ﺑﻮﻟﻌﻮاﱄ
Abstract
This article discusses the concept of ‘Islam’ in linguistic, terminological
and jurisprudential areas with the aim of clarifying certain aspects of
this concept. In research, attention is usually paid to lexical and
religious meanings that are characterized by literality, stereotyping and
closed understanding of the text. That is observed in part of
contemporary Western philosophical thinking. For example, the British
philosopher of religion John Hick, who is considered the founder of
contemporary pluralism, has labeled some religions, including Islam,
as exclusive religions that limit the truth to them excluding other
religions and philosophies. But he did not pay attention to the nature of
Islamic exclusivism that is not absolute, giving some space to nonMuslims and to other believers. This paper comprises four parts: the
concept of Islam as defined in Arabic etymologically, linguistically and
semantically; the concept of Islam according to a number of Western
linguistic dictionaries and specialized encyclopedias; the meaning of
Islam in the Qu’ran and in the Hadith; and finally, the concept of “ahl
al-fatrah” that is associated with exclusivism of Islam, as John Hick
supposed, is analyzed and criticized.
Keywords: Islam; exclusivism; pluralism; John Hick.

. ﺟﺎن ﻫﻴﻚ، ﻓﻠﺴﻔﺔ اﻟﺘﻌﺪدﻳﺔ، اﳊﻘﺎﻧﻴﺔ، اﳊﺼﺮاﻧﻴﺔ، اﻹﺳﻼم:ﻛﻠﻤﺎت ﻣﻔﺘﺎﺣﻴﺔ
Short Bio

ﺣﺚ ﻣﺘﺨﺼﺺ ﰲ اﻟﺪراﺳﺎت اﻟﺪﻳﻨﻴﺔ واﻟﱰﲨﺔ اﻟﺪﻳﻨﻴﺔ وﻓﻠﺴﻔﺔ اﻟﺘﻌﺪدﻳﺔ وﺣﻮار, ،اﻟﺘﺠﺎﱐ ﺑﻮﻟﻌﻮاﱄ
 درس،( أﺳﺘﺎذ وﻣﺆﻃﺮ ﺑﻴﺪاﻏﻮﺟﻲ ﰲ ﻛﻠﻴﺔ اﻹﳍﻴﺎت واﻟﻌﻠﻮم اﻟﺪﻳﻨﻴﺔ ﺟﺎﻣﻌﺔ ﻟﻮﻓﺎن )ﺑﻠﺠﻴﻜﺎ،اﻷد;ن
ﺎ ﰲ ﺟﺎﻣﻌﺔ وﺟﺪة )اﳌﻐﺮب( و@ﺑﻊ ﻋﻠﻢ اﻹﳍﻴﺎت واﻟﺪراﺳﺎت اﻟﺪﻳﻨﻴﺔ ﰲ ﺟﺎﻣﻌﺔEاﻟﻠﻐﺔ اﻟﻌﺮﺑﻴﺔ وآدا
 واﺷﺘﻐﻞ ﻋﻠﻰ أﻃﺮوﺣﺔ اﳌﺮﺟﻌﻴﺎت اﻟﻜﺘﺎﺑﻴﺔ ﰲ ﺗﺮﲨﺔ اﻟﻘﺮآن اﻟﻜﺮﱘ إﱃ اﻟﻠﻐﺔ اﳍﻮﻟﻨﺪﻳﺔ،(أﻣﺴﱰدام )ﻫﻮﻟﻨﺪا
: ﺻﺪرت ﻟﻪ ﳎﻤﻮﻋﺔ ﻣﻦ اﻟﻜﺘﺐ اﻷدﺑﻴﺔ واﻟﻔﻜﺮﻳﺔ ﻣﻨﻬﺎ. ﺟﺎﻣﻌﺔ ﻟﻮﻓﺎن – ﺑﻠﺠﻴﻜﺎ،ﰲ ﻛﻠﻴﺔ اﻵداب
اﳌﺴﻠﻤﻮن وﻓﻮﺑﻴﺎ اﻟﻌﻮﳌﺔ؛ ﺻﻮرة اﻹﺳﻼم ﰲ اﳌﻘﺎرﺑﺔ اﻷﻛﺎدﳝﻴﺔ اﳍﻮﻟﻨﺪﻳﺔ؛ اﻟﺼﺤﺎﻓﺔ اﻷﻣﺎزﻳﻐﻴﺔ
اﳌﻜﺘﻮﺑﺔ ﺑﲔ اﻟﻨﺸﺄة واﻟﺘﻄﻮر؛ اﻟﺸﻌﺮ اﻟﻌﺮﰊ ﺛﻨﺎﺋﻴﺔ اﳌﻌﻴﺎر وا ﻻﻧﺰ;ح؛ اﻹﺳﻼم واﻷﻣﺎزﻳﻐﻴﺔ ﳓﻮ ﻓﻬﻢ
.وﺳﻄﻲ ﻟﻠﻘﻀﻴﺔ اﻷﻣﺎزﻳﻐﻴﺔ؛ اﳌﺴﻠﻤﻮن ﰲ اﻟﻐﺮب ﺑﲔ ﺗﻨﺎﻗﻀﺎت اﻟﻮاﻗﻊ وﲢﺪ;ت اﳌﺴﺘﻘﺒﻞ
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ﻣﻘﺪﻣﺔ
ﺗﻘﺪم ﻫﺬﻩ اﳌﻘﺎﻟﺔ ﻣﻘﺎرﺑﺔ ﲢﻠﻴﻠﻴﺔ ﳌﻔﻬﻮم

أﻧﻪ ﱂ ﻳﻨﺘﺒﻪ إﱃ ﻃﺒﻴﻌﺔ ﺣﺼﺮاﻧﻴﺔ اﻹﺳﻼم اﻟﱵ ﺗﱰك
ﻫﻮاﻣﺶ ﻣﺘﻨﻮﻋﺔ ﻟﻐﲑ اﳌﺴﻠﻤﲔ.

اﻹﺳﻼم ﰲ أﺑﻌﺎدﻩ اﻟﻠﻐﻮﻳﺔ واﻻﺻﻄﻼﺣﻴﺔ

ﺗﺘﺄﻟﻒ ﻫﺬﻩ اﳌﻘﺎﻟﺔ ﻣﻦ أرﺑﻌﺔ ﳏﺎور

واﻟﻔﻘﻬﻴﺔ Eﺪف إﺿﺎءة ﺑﻌﺾ اﳉﻮاﻧﺐ اﳌﻐﻴﺒﺔ

أﺳﺎﺳﻴﺔ .ﻳﺘﻨﺎول اﶈﻮر اﻷول ﳌﻔﻬﻮم اﻹﺳﻼم ﰲ

ﻣﻦ ﻫﺬا اﳌﻔﻬﻮم ،اﻟﺬي ﻋﺎدة ﻣﺎ ﻳﺮﻛﺰ ﻓﻴﻪ ﻋﻠﻰ

اﻻﺻﻄﻼح اﻟﻌﺮﰊ؛ |ﺛﻴﻼ وﻟﻐﺔ ودﻻﻟﺔ ،ﻟﻨﺼﻞ

اﻟﺪﻻﻟﺔ اﳌﻌﺠﻤﻴﺔ أو اﻟﺪﻳﻨﻴﺔ اﻟﺜﺎﺑﺘﺔ اﻟﱵ ﻻ ﺗﺘﺠﺎوز

ﻣﻨﻪ إﱃ أن ﺗﺴﻤﻴﺔ اﻟﺪﻳﻦ اﻟﺬي ﺟﺎء ﺑﻪ اﻟﻨﱯ

ﺣﺪود اﳊﺮﻓﻴﺔ واﻟﻨﻤﻄﻴﺔ واﻟﻨﺼﻴﺔ اﳌﻐﻠﻘﺔ إﱃ

ﳏﻤﺪ ﷺ ﱂ ﺗﺘﻢ ﺑﺸﻜﻞ ﻋﺸﻮاﺋﻲ ،ﺑﻞ إن ﻟﻔﻈﺔ

رﺣﺎب اﻟﺘﺄوﻳﻞ واﻟﺘﻨﻮع واﻟﻔﻬﻢ اﳌﻨﻔﺘﺢ .وﻟﻌﻞ ﻫﺬا

اﻹﺳﻼم ﺗﺘﺠﺬر ﰲ اﻟﺒﻴﺌﺔ اﳉﺎﻫﻠﻴﺔ ،ﺣﻴﺚ ﲢﻴﻞ

ﻣﺎ ﺗﺴﺮب أﻳﻀﺎ إﱃ ﺑﻌﺾ اﻟﻔﻜﺮ اﻟﻔﻠﺴﻔﻲ

ﻋﻠﻰ ﻣﻌﺎن ﺷﺮﻳﻔﺔ وﻧﺒﻴﻠﺔ ذات وﻗﻊ ﺣﺴﻦ ﰲ

اﻟﻐﺮﰊ اﳌﻌﺎﺻﺮ ،ﻛﻔﻴﻠﺴﻮف اﻟﺪﻳﻦ اﻟﱪﻳﻄﺎﱐ

أذن اﻹﻧﺴﺎن اﻟﻌﺮﰊ.

ﺟﻮن ﻫﻴﻚ اﻟﺬي ﻳﻌﺪ أﺑﻮ ﻓﻠﺴﻔﺔ اﻟﺘﻌﺪدﻳﺔ
اﳌﻌﺎﺻﺮة ،اﻟﺬي وﺻﻒ ﺑﻌﺾ اﻷد;ن pqﺎ
ﺣﺼﺮاﻧﻴﺔ ،وﺗﺪﻋﻲ اﳊﻘﺎﻧﻴﺔ ﳍﺎ دون ﺳﻮاﻫﺎ ،ﻏﲑ
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ﰲ ﺣﲔ ﰎ ﰲ اﶈﻮر اﻟﺜﺎﱐ ﺗﻨﺎول ﻣﻔﻬﻮم
اﻹﺳﻼم ﰲ اﻻﺻﻄﻼح اﻟﻐﺮﰊ ﻣﻦ ﺧﻼل ﲨﻠﺔ
ﻣﻦ اﳌﻌﺎﺟﻢ اﻟﻠﻐﻮﻳﺔ واﳌﻮﺳﻮﻋﺎت اﳌﺘﺨﺼﺼﺔ،
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وﻗﺪ اﺗﻀﺢ أن ﺑﻌﻀﻬﺎ ﻳﻌﺮف اﻹﺳﻼم ﺑﺸﻜﻞ

ﺗﻠﻐﻲ اﻵﺧﺮ ﺑﻘﺪرﻣﺎ ﺗﻌﺎﻣﻠﻪ ﻋﻠﻰ أﺳﺎس اﻻﺣﱰام

ﻣﻮﺿﻮﻋﻲ ﻻ ﳜﺘﻠﻒ ﻋﻦ ﻣﻌﻨﺎﻩ اﳌﺘﺪاول ﰲ اﻟﻠﻐﺔ

واﻟﺘﺴﺎﻣﺢ ،ﺑﻞ وﲣﻠﻖ ﻟﻪ ﺣﻴﺰا ﻣﺎ داﺧﻞ ا•ﺘﻤﻊ

اﻟﻌﺮﺑﻴﺔ واﻟﻔﻘﻪ اﻹﺳﻼﻣﻲ ،ﺑﻴﻨﻤﺎ ﳛﺪد اﻟﺒﻌﺾ

اﻹﺳﻼﻣﻲ ،وأﺣﻴﺎ‘ ﺿﻤﻦ ﻣﺎ ﳝﻜﻦ أن ﻧﻄﻠﻖ

اﻵﺧﺮ ﻣﻔﻬﻮم اﻹﺳﻼم ﺑﺸﻜﻞ ﻓﻀﻔﺎض وﻏﲑ

ﻋﻠﻴﻪ ﻣﻦ ,ب ا•ﺎز "اﳋﻼص اﻹﺳﻼﻣﻲ" ﰲ

ﻣﺆﺳﺲ ﳛﺘﻤﻞ أﻛﺜﺮ ﻣﻦ ﻗﺮاءة أو |وﻳﻞ.

اﻵﺧﺮة ﻋﱪ ﺣﻞ "أﻫﻞ اﻟﻔﱰة" ﳌﻦ ﱂ ﻳﺼﻠﻪ

أﻣﺎ اﶈﻮر اﻟﺜﺎﻟﺚ ﻓﻘﺪ ﰎ ﺗﺴﻠﻴﻂ اﻟﻀﻮء

اﻹﺳﻼم أو وﺻﻠﻪ ﺑﺸﻜﻞ ﻏﲑ ﺻﺤﻴﺢ.

ﻓﻴﻪ ﻋﻠﻰ ﻣﻔﻬﻮم اﻹﺳﻼم ﰲ اﻟﻘﺮآن واﳊﺪﻳﺚ،

ﻣﻔﻬﻮم اﻹﺳﻼم ﰲ اﻻﺻﻄﻼح اﻟﻌﺮﰊ

ﺣﻴﺚ اﻟﱰﻛﻴﺰ أﻛﺜﺮ ﻋﻠﻰ دواﺋﺮ اﻹﺳﻼم واﻹﳝﺎن

ﻣﻦ ﺣﻴﺚ اﻟﺘﺄﺛﻴﻞ اﻟﻠﻐﻮيُ ﺗﺸﺘﻖ ﻟﻔﻈﺔ "إﺳﻼم"

واﻹﺣﺴﺎن ﻛﻤﺎ ﺟﺎء ﰲ ﺣﺪﻳﺚ ﺟﱪﻳﻞ

ﻣﻦ اﳉﺬر اﻟﻠﻐﻮي )ﺳﻠﻢ( اﻟﺬي ﳛﻤﻞ أﻛﺜﺮ ﻣﻦ

اﳌﺸﻬﻮر ،واﻟﱵ ﻋﺎدة ﻣﺎ ﺗﻔﺼﻞ ﻋﻦ ﺑﻌﻀﻬﺎ

ﻓﻠﻤﺎ ﻧﺘﺤّﺮى
ﻣﻌﲎ ﰲ اﳌﻌﺎﺟﻢ اﻟﻠﻐﻮﻳﺔ اﻟﻌﺮﺑﻴﺔّ .

اﻟﺒﻌﺾ ،ﰲ ﺣﲔ أpﺎ ﺗﺘﺨﺬ ﻃﺎﺑﻌﺎ ﻣﺘﻜﺎﻣﻼ
وﺗﻜﻤﻴﻠﻴﺎ ﰲ ﺑﻨﺎء اﻟﻔﺮد وا•ﺘﻤﻊ ﻋﻠﻰ ﺣﺪ ﺳﻮاء.
وﻗﺪ ﻋﻘﺪ اﶈﻮر اﻷﺧﲑ ﳌﻨﺎﻗﺸﺔ ﻣﺼﻄﻠﺢ
أﻫﻞ اﻟﻔﱰة ﰲ ﻋﻼﻗﺘﻪ ﻣﻊ ﻣﻔﻬﻮم ﺣﺼﺮاﻧﻴﺔ اﻟﺪﻳﻦ
ﻛﻤﺎ ﺗﻄﺮﺣﻪ ﺗﻌﺪدﻳﺔ ﺟﻮن ﻫﻴﻚ ،وذﻟﻚ ﻗﺼﺪ
|ﻛﻴﺪ ﻣﺎ ﻣﻔﺎدﻩ أن اﳊﺼﺮاﻧﻴﺔ ﰲ اﻹﺳﻼم
ﲣﺘﻠﻒ ﻋﻦ ﻏﲑﻫﺎ ﰲ اﻷد;ن اﻷﺧﺮى ،ﻷpﺎ ﻻ
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ذﻟﻚ ﰲ ﻟﺴﺎن اﻟﻌﺮب ﻣﺜﻼ ﳒﺪ أن اﺑﻦ ﻣﻨﻈﻮر
)711 -630ﻫـ( ﻗﺪ ﲨّﻊ ﻛﻞ اﳌﻌﺎﱐ اﻟﱵ
ﲢﻴﻞ ﻋﻠﻴﻬﺎ ﻣﺎدة )ﺳـ  -ﻟـ  -م( ﲟﺨﺘﻠﻒ ﺻﻴﻐﻬﺎ
اﻟﺼﺮﻓﻴﺔ واﻟﻨﺤﻮﻳﺔ ،واﻟﻼﻓﺖ ﻟﻠﻨﻈﺮ أﻧﻪ ﳝﻴﺰ ﺑﲔ
ﺻﻨﻔﲔ ﻣﻦ اﳌﻌﺎﱐ؛ أﺣﺪﳘﺎ ذو ﻃﺎﺑﻊ ﲡﺮﻳﺪي
واﻵﺧﺮ ذو ﻃﺎﺑﻊ ﻣﺎدي .ﻓﺄﻣﺎ اﳌﻌﺎﱐ اﻟﺘﺠﺮﻳﺪﻳﺔ
ﺗﱪأ" ،اﻟﺴﻼم ﻣﻦ
ﻓﺘﺘﻤﺜﻞ ﰲ :اﻟﱪاءة "ﺗﺴﻠﱠﻢ ﻣﻨﻪ ّ
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أﲰﺎء ﷲ اﳊﺴﲎ ،اﻟﺘﺤﻴﺔ ،اﻟﺴﻼﻣﺔ "ﻣﻦ اﻟﻌﻴﺐ
واﻟﻨﻘﺼﺎن" ،دار اﻟﺴﻼم وﻫﻲ اﳉﻨﺔ "ﻷpﺎ دار
اﻟﺴﻼﻣﺔ ﻣﻦ اﻵﻓﺎت" ،اﻟﻨﺠﺎة "وﺳﻠﻢ ﻣﻦ اﻷﻣﺮ
اﻟﺼﻠﺢ ِ
)ﺳ ْﻠﻢ( واﻟﺘﺼﺎﱀ )ﺗﺴﺎﱂ(
ﺳﻼﻣﺔ :ﳒﺎ" ،ﱡ
واﳌﺼﺎﳊﺔ )ﻣﺴﺎﳌﺔ( ،اﻻﺳﺘﺴﻼم واﻻﻧﻘﻴﺎد
واﻹذﻋﺎن واﻻﺳﺘﺨﺬاء" ،ﺿﺪ اﳊﺮب"" ،ﺑﺬل
اﻟﺮﺿﺎ ,ﳊﻜﻢ" ،اﻟﺴﻠﻒ .وأﻣﺎ اﻟﺪﻻﻻت اﳌﺎدﻳﺔ
اﻟﺴﻠﻢ :اﻟﺪﻟﻮ اﻟﱵ ﳍﺎ
اﳌﻠﻤﻮﺳﺔ ﻓﺘﺘﺠﻠﻲ ﰲ" :و ْ
ﻋﺮوة واﺣﺪة"" ،واﻟﺴﻠﻢ :ﻟﺪغ اﳊﻴﺔ"" ،واﻟﺴﻠﻢ:
ﻧﻮع ﻣﻦ اﻟﻌﻀﺎﻩ )ﺷﺠﺮ("" ،واﳉﻠﺪ اﳌﺴﻠﻮم:
ِ
اﻟﺴﻼم واﻟﺴﻠِﻢ:
اﳌﺪﺑﻮغ ,ﻟﺴﻠﻢ )ﺷﺠﺮ("" ،و ّ
اﳊﺠﺎرة"" ،واﻟﺴﻼﻣﻲ :ﻋﻈﺎم اﻷﺻﺎﺑﻊ ﰲ اﻟﻴﺪ
اﻟﺴﻠّﻢ :واﺣﺪ اﻟﺴﻼﻟﻴﻢ اﻟﱵ ﻳﺮﺗﻘﻰ
واﻟﻘﺪم"" ،و ﱡ
ﻋﻠﻴﻬﺎ" وﻣﻦ ﻫﻨﺎ ﺟﺎء ﻣﻌﲎ "اﻟﺴﺒﺐ إﱃ
اﻟﺸﻲء"" ،واﻟﺴﻼﻣﻲ :اﳉﻨﻮب ﻣﻦ اﻟﺮ;ح"،
 1اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 2084 -2077
 2اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 13 -11
 3ﻳﻨﻈﺮ ﻣﺜﻼ اﳌﻌﺠﻢ اﻟﻮﺳﻴﻂ اﻟﺬي ﱂ ﻳﻀﻒ ﺟﺪﻳﺪا إﱃ ﻣﻌﲎ ﻟﻔﻈﺔ
)ﺳﻠﻢ( ،ﺑﻘﺪر ﻣﺎ اﻗﺘﺼﺮ ﻋﻠﻰ ﻣﺎ ﺟﺎء ﰲ ﻟﺴﺎن اﻟﻌﺮب ﻣﻠﺨﺼﺎ أﻫﻢ
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ﻣﺪﻳﻨﺔ اﻟﺴﻼم وﻫﻲ ﺑﻐﺪاد ﻧﺴﺒﺔ إﱃ pﺮ اﻟﺴﻼم
)دﺟﻠﺔ(.

1

وﻻ ﲣﺮج ,ﻗﻲ اﳌﻌﺎﺟﻢ اﻟﻠﻐﻮﻳﺔ اﻟﻌﺮﺑﻴﺔ ﻋﻦ
ﻫﺬﻩ اﳌﻌﺎﱐ ،ﺳﻮاء اﳌﻌﺎﺟﻢ اﻟﻘﺪﳝﺔ اﻟﱵ ﺳﺒﻘﺖ
ﻋﻬﺪ اﺑﻦ ﻣﻨﻈﻮر ،ﻷﻧﻪ ﻋﻠﻴﻬﺎ أُﺳﺲ ﻣﺸﺮوع
اﻟﻠﺴﺎن ،ﻛﻤﺎ ورد ﰲ اﳌﻘﺪﻣﺔ اﻟﱵ ذﻛﺮ ﻓﻴﻬﺎ
ﻣﻌﺎﺟﻢ³ :ﺬﻳﺐ اﻟﻠﻐﺔ ﻟﻸزﻫﺮي ،واﻟﺼﺤﺎح
ﻟﻠﺠﻮﻫﺮي ،واﶈﻜﻢ ﻻﺑﻦ ﺳﻴﺪﻩ ،وﺣﺎﺷﻴﺔ
اﻟﺼﺤﺎح ﻻﺑﻦ ﺑﺮي ،واﻟﻨﻬﺎﻳﺔ ﰲ ﻏﺮﻳﺐ اﳊﺪﻳﺚ
ﻟﻌﺰ اﻟﺪﻳﻦ ﺑﻦ اﻷﺛﲑ 2.أو اﳌﻌﺎﺟﻢ اﳊﺪﻳﺜﺔ اﻟﱵ
ﻛﺎن أﻏﻠﺒﻬﺎ ﲟﺜﺎﺑﺔ ﻋﺮض ﻣﻮﺟﺰ ﳌﺎ ﺟﺎء ﰲ
اﻟﻠﺴﺎن.

3

وﻧﺴﺘﻨﺘﺞ ﻣﻦ اﻟﺘﻌﺮﻳﻒ اﻟﺸﺎﻣﻞ اﻟﺬي
ﻳﻀﻌﻪ ﻟﺴﺎن اﻟﻌﺮب ﻟﻠﻔﻈﺔ ﺳﻠﻢ ،أن دﻻﻟﺔ

ﻣﻌﺎﻧﻴﻬﺎ ﰲ أﻗﻞ ﻣﻦ ﺻﻔﺤﺔ .ﳎﻤﻊ اﻟﻠﻐﺔ اﻟﻌﺮﺑﻴﺔ.(2004/1425) .
اﳌﻌﺠﻢ اﻟﻮﺳﻴﻂ ،ط .4 .اﻟﻘﺎﻫﺮة :ﻣﻜﺘﺒﺔ اﻟﺸﺮوق اﻟﻌﺮﺑﻴﺔ .ص 446
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ﻣﺼﻄﻠﺢ اﻹﺳﻼم ﺗﺮﺗﻜﺰ ﰲ اﳌﻘﺎم اﻷول ﻋﻠﻰ

وﺳﻼﻣﺔ دﻳﻨﻪ وﻧﻔﺴﻪ وﻋﻘﻠﻪ وﻣﺎﻟﻪ وأﻫﻠﻪ ﻣﻦ ﺷﱴ

اﳌﻌﺎﱐ اﻟﺼﻮرﻳﺔ ا•ﺮدة ﻻ اﳌﺎدﻳﺔ اﳌﻠﻤﻮﺳﺔ،

اﳌﺮﺿﻴﺔ واﻻﺟﺘﻤﺎﻋﻴﺔ واﻻﻗﺘﺼﺎدﻳﺔ،
اﻵﻓﺎت َ

ﻛﺎﻻﻧﻘﻴﺎد واﻟﱪاءة واﻟﺘﺤﻴﺔ واﻟﻨﺠﺎة واﻟﺼﻠﺢ

وﻳﻨﻄﺒﻖ ﻫﺬا أﻳﻀﺎ ﻋﻠﻰ ﺳﻼﻣﺔ ا•ﺘﻤﻊ واﻟﺪوﻟﺔ

)ﺑﺪل اﳊﺮب( ،إذ ﺗﻌﺘﱪ ﻫﺬﻩ اﻟﺪﻻﻻت اﳌﺘﻨﻮﻋﺔ

واﻷﻣﺔ ،ﻻ ﺳﻴﻤﺎ ﰲ زﻣﻦ اﻟﺼﺮاﻋﺎت واﳌﺆاﻣﺮات

ﲟﺜﺎﺑﺔ ﻣﻼﻣﺢ أﺳﺎﺳﻴﺔ ﳌﻌﲎ اﻹﺳﻼم اﳉﻮﻫﺮي،

واﻹرﻫﺎب .وﻟﻌﻞ اﻟﺪﻻﻟﺔ اﻷﺧﲑة ﲢﻴﻞ ﻋﻠﻰ

ﻓﻬﻲ ﺗﺘﻀﺎﻓﺮ ﳎﺘﻤﻌﺔ ﻹﻇﻬﺎر ﻫﺬا اﳌﻌﲎ

ﻣﻌﲎ اﻟﺼﻠﺢ ﻋﻮض اﻟﺼﺮاع واﳊﺮب ،وﻳﻌﺪ ﻫﺬا

وﺗﻌﻀﻴﺪﻩ وﺗﺮﺳﻴﺨﻪ؛ ﻓﺎﻹﺳﻼم ﻳﺪل ﰲ اﳌﻘﺎم

ﻣﻦ ﺑﲔ أﻫﻢ اﳌﻘﺎﺻﺪ اﻟﱵ ﺟﺎء Eﺎ اﻹﺳﻼم

اﻷول ﻋﻠﻰ اﻻﻧﻘﻴﺎد  ºﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ ﻋﻦ

ﻹﻋﻤﺎر اﻷرض ﻋﻠﻰ أﺳﺎس اﻟﺘﺴﺎﱂ واﻟﺘﺼﺎﱀ

ﻃﺮﻳﻖ اﻹﳝﺎن ﺑﻌﻘﺎﺋﺪ اﻹﺳﻼم اﻟﺜﺎﺑﺘﺔ وأداء

واﻻﲢﺎد اﻟﺪﻳﲏ واﻹﻧﺴﺎﱐ.

اﻟﺸﻌﺎﺋﺮ اﻟﺪﻳﻨﻴﺔ اﳌﻔﺮوﺿﺔ واﺗﺒﺎع اﻟﺴﻨﺔ اﻟﻨﺒﻮﻳﺔ
اﻟﺸﺮﻳﻔﺔ.

وﻋﻠﻰ أﺳﺎس ﻫﺬﻩ اﳌﻌﺎﱐ اﻟﻠﻐﻮﻳﺔ ﻛﻠﻬﺎ
ﻳﻘﻮم ﻣﻔﻬﻮم اﻹﺳﻼم اﻻﺻﻄﻼﺣﻲ ،اﻟﺬي

وﻳﻌﲏ اﻹﺳﻼم أﻳﻀﺎ أن ﺗَﺴﻠﻢ أو ﺗﺘﱪأ

ﺣﺪدﻩ اﺑﻦ ﻣﻨﻈﻮر ﺑﻘﻮﻟﻪ" :واﻹﺳﻼم ﻣﻦ

اﻟﺬات ﻣﻦ ﺷﺮ اﻵﺧﺮ وﻳﺴﻠﻢ اﻵﺧﺮ ﻣﻦ ﺷﺮ

اﻟﺸﺮﻳﻌﺔ :إﻇﻬﺎر اﳋﻀﻮع وإﻇﻬﺎر اﻟﺸﺮﻳﻌﺔ واﻟﺘﺰام

اﻟﺬات ،وﻫﻜﺬا ﺗﻜﻮن اﻟﱪاءة أو اﻟﺘﱪّؤ ﻣﺘﺒﺎدﻟﺔ

ﻣﺎ أﺗﻰ ﺑﻪ اﻟﻨﱯ ﷺ ،وﺑﺬﻟﻚ ﳛﻘﻦ اﻟﺪم

ﺑﲔ اﻟﻄﺮﻓﲔ .ﻛﻤﺎ ﻳﻌﲏ ﻛﺬﻟﻚ اﻟﺘﺤﻴﺔ اﻟﱵ

وﻳﺴﺘﺪﻓﻊ اﳌﻜﺮوﻩ؛ وﻣﺎ أﺣﺴﻦ ﻣﺎ اﺧﺘﺼﺮ ﺛﻌﻠﺐ

ﺗﻌﻢ اﻟﻄﻤﺄﻧﻴﻨﺔ ﰲ اﻟﻨﻔﺲ واﻻﺳﺘﻘﺮار ﰲ
¾ﻓﺸﺎﺋﻬﺎ ّ

ذﻟﻚ ﻓﻘﺎل :اﻹﺳﻼم ,ﻟﻠﺴﺎن واﻹﳝﺎن

اﻟﻮاﻗﻊ .ﰒ إن اﻹﺳﻼم ﻳﺪل ﻋﻠﻰ ﳒﺎة اﻹﻧﺴﺎن
90
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واﻷﻫﻢ ﰲ ﻫﺬا اﻟﺘﻌﺮﻳﻒ

وﻗﺪ اﺳﺘﻨﺒﻄﺖ ﻣﻦ ﺧﻼل ﻗﺮاءﰐ

اﻻﺻﻄﻼﺣﻲ أﻧﻪ ﻻ ﻳﻜﺘﻔﻲ ﻓﻘﻂ ,ﳉﻤﻊ ﺑﲔ ﻣﺎ

ﻟﺘﻌﺮﻳﻔﺎت ﻟﻔﻈﺔ )ﺳﻠﻢ( ﰲ ﻟﺴﺎن اﻟﻌﺮب أpﺎ

ﻫﻮ ﻋﻘﺪي ,ﻃﲏ )ﺧﻀﻮع  ،ºإﳝﺎن ,ﻟﻘﻠﺐ(

ذات وﻗﻊ ﺣﺴﻦ ﰲ ﻧﻔﺲ اﻹﻧﺴﺎن اﻟﻌﺮﰊ ،ﺣﱴ

وﻣﺎ ﻫﻮ "ﻃﻘﻮﺳﻲ" ﻇﺎﻫﺮي )إﻇﻬﺎر اﻟﺸﺮﻳﻌﺔ،

ﻗﺒﻞ ﳎﻲء اﻹﺳﻼم ،ودﻟﻴﻞ ذﻟﻚ ﺛﻼﺛﺔ أﻣﺜﻠﺔ

اﻟﺘﺰام ,ﻟﺴﻨﺔ ،إﺳﻼم ,ﻟﻠﺴﺎن( ،ﺑﻞ ﻳﻀﻴﻒ إﻟﻴﻪ

ﺗﻀﻤﻨﻬﺎ ﻛﻼم اﺑﻦ ﻣﻨﻈﻮر اﳌﺴﺘﻔﻴﺾ:

,ﻟﻘﻠﺐ".

ﻣﺎ ﻫﻮ واﻗﻌﻲ واﺟﺘﻤﺎﻋﻲ ،إذ ,ﻹﺳﻼم ُﳛﻘﻦ

• أوﳍﺎ أن اﻟﻌﺮب ﰲ اﳉﺎﻫﻠﻴﺔ ﻛﺎﻧﺖ ﺗﻘﻮل

اﻟﺪم وﻳﺴﺘﺪﻓﻊ اﳌﻜﺮوﻩ ،ﻓﻤﺎ أﺣﻮج اﻹﻧﺴﺎن ﻋﻠﻰ

"ﺳﻼم ﻋﻠﻴﻜﻢ ،ﻓﻜﺄﻧﻪ ﻋﻼﻣﺔ اﳌﺴﺎﳌﺔ ،وأﻧﻪ

ﻣﺮ اﻟﻌﺼﻮر إﱃ ﻣﺜﻞ ﻫﺬا اﻟﺴﻠﻢ اﳌﺜﺎﱄ اﻟﺬي
ّ

ﻻ ﺣﺮب ﻫﻨﺎﻟﻚ"؛

ﳛﻤﻠﻪ اﻹﺳﻼم ﻟﺴﺎﺋﺮ ا•ﺘﻤﻌﺎت اﻟﺒﺸﺮﻳﺔ!

• وÆﻧﻴﻬﺎ أن "اﳋﻴﻞ إذا ﺗﺴﺎﳌﺖ ﺗﺴﺎﻳﺮت

7

ﻟﺬﻟﻚ ،ﻓﻼ ﻏﺮاﺑﺔ ﰲ أن ﻳﻜﻮن اﻹﺳﻼم ﻋﻘﻴﺪة

ﻻ ﻳﻬﻴﺞ ﺑﻌﻀﻬﺎ ﺑﻌﻀﺎ"؛

ﻛﻞ اﻷﻧﺒﻴﺎء؛ ﴿ َﳛ ُﻜﻢ ِEﺎ اﻟﻨﱠﺒِ َ ﱠ ِ
ﻳﻦ
ْ ُ َ
ﻴﺌﻮن اﻟﺬ َ

• وÆﻟﺜﻬﺎ أﻧﻪ ﻳﻄﻠﻖ ﻋﻠﻰ ﻣﻦ ﻟﺪﻏﺘﻪ اﳊﻴﺔ

أَ ْﺳﻠَ ُﻤﻮا﴾ 5،وإن اﺧﺘﻠﻔﺖ اﻷزﻣﻨﺔ واﻟﻈﺮوف

ﺳﻠﻴﻤﺎ" ،وإﳕﺎ ذﻟﻚ ﻋﻠﻰ اﻟﺘﻔﺎؤل ﻟﻪ Eﺎ

واﻟﺴﻴﺎﻗﺎت اﻟﱵ ﻇﻬﺮوا ﻓﻴﻬﺎ ،ﻓـ "ﻛﻞ ﻧﱯ ﺑﻌﺚ
,ﻹﺳﻼم ،ﻏﲑ أن اﻟﺸﺮاﺋﻊ ﲣﺘﻠﻒ" ،ﺣﺴﺐ
ﺗﻔﺴﲑ ﺛﻌﻠﺒﺔ.

6

 4اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 2080
 5اﳌﺎﺋﺪة44/
6اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 2080
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8

ﺧﻼﻓﺎ ﳌﺎ ﳛﺬر ﻋﻠﻴﻪ ﻣﻨﻪ".

9

وﻫﺬا ﻳﻌﲏ أﻧﻪ ﻻ ﳝﻜﻦ اﺳﺘﻴﻌﺎب ﻣﻔﻬﻮم
اﻟﺴﻠﻢ واﻹﺳﻼم ﰲ ﻣﻌﺰل ﻋﻦ ﻫﺬﻩ اﳊﻤﻮﻟﺔ
 7اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 2077
 8اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 2079
 9اﺑﻦ ﻣﻨﻈﻮر .(1980) .ﻟﺴﺎن اﻟﻌﺮب .ص 2079
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اﻟﺪﻻﻟﻴﺔ اﻟﱵ ﻛﺎﻧﺖ ﺳﺎﺋﺪة ﰲ ﻛﻼم اﻟﻌﺮب

اﻟﺜﺎﻟﺚ ﻳﻘﻠﺐ اﳊﻘﻴﻘﺔ اﻟﻮاﻗﻌﻴﺔ ،ﻓﻴﺴﻤﻲ اﻟﻠﺪﻳﻎ

وﺷﻌﺮﻫﻢ وﻋﺎدا³ﻢ وﺗﻘﺎﻟﻴﺪﻫﻢ .إن اﳌﺜﺎل اﻷول

ﺳﻠﻴﻤﺎ ،وذﻟﻚ ﻣﻦ ,ب اﻟﺘﻔﺎؤل وﺑﻌﺚ اﻷﻣﻞ،

ﻳﺜﺒﺖ أن ﲢﻴﺔ اﻟﺴﻼم ﻛﺎﻧﺖ ﻣﺘﺪاوﻟﺔ ﺑﲔ اﻟﻨﺎس

وﻫﺬا ﻳﻌﱪ ﻋﻦ أن ﻟﻔﻈﺔ ﺳﻠﻢ ﻻ ﺗﻌﲏ اﻟﺴﻼﻣﺔ

ﻗﺒﻞ ﻇﻬﻮر اﻹﺳﻼم ،وﻛﺎﻧﺖ ﲢﻤﻞ إﺷﺎرة إﱃ

ﻓﻘﻂ ،ﺑﻞ ﺗﺮﻣﺰ أﻳﻀﺎ إﱃ ﻗﻴﻤﺔ اﻟﺘﻔﺎؤل.

اﻟﺴﻠﻢ واﻟﺼﻠﺢ ﰲ "زﻣﻦ ﺟﺎﻫﻠﻲ" ﻛﺎن ﳏﻜﻮﻣﺎ
,ﳊﺮب واﻟﺼﺮاع واﻻﻧﺘﻘﺎم ،وﳌﺎ ﺟﺎء اﻹﺳﻼم
ّ
ﺣﺎﻓﻆ ﻋﻠﻰ ﺗﻠﻚ اﻟﺘﺤﻴﺔ اﻟﻨﺒﻴﻠﺔ ،ودﻋﺎ اﻟﻨﺎس إﱃ
إﻓﺸﺎﺋﻬﺎ وﺗﻌﻤﻴﻤﻬﺎ ﻛﻤﺎ ورد ﰲ أﺣﺎدﻳﺚ ﻧﺒﻮﻳﺔ
ﳐﺘﻠﻔﺔ ،وﻫﺬا ﻧﻮع ﻣﻦ اﻟﺘﻘﻨﲔ واﳌﻌﲑة
, Standardisationﳌﻔﻬﻮم اﳌﻌﺎﺻﺮ .أﻣﺎ اﳌﺜﺎل
اﻟﺜﺎﱐ ﻓﻬﻮ ﻋﺒﺎرة ﻋﻦ اﺳﺘﻌﺎرة ﲨﻴﻠﺔ ﺗﻀﻔﻲ ﻋﻠﻰ
اﳋﻴﻞ ﺻﻔﺔ إﻧﺴﺎﻧﻴﺔ ،إذ ﻛﻠﻤﺎ ﺳﺎد ﺑﲔ ﻫﺬﻩ
اﳊﻴﻮا‘ت اﻷﻟﻴﻔﺔ اﻟﺘﺴﺎﱂ واﻟﺘﺼﺎﱀ ،ﺗﻌﺎﻳﺸﺖ
ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ دون ﺻﺪام وﻫﻴﺠﺎن .وﻫﺬا ﻣﺎ ﻳﻨﻄﺒﻖ
ﲤﺎﻣﺎ ﻋﻠﻰ ا•ﺘﻤﻊ اﻹﻧﺴﺎﱐ ﻋﺎﻣﺔ واﳉﺎﻫﻠﻲ
ﺧﺎﺻﺔ ،اﻟﺬي ﻳﻨﺒﻐﻲ أن Ôﺧﺬ اﻟﻌﱪة ﻣﻦ ﺳﻠﻮك
اﳋﻴﻞ وﻏﲑﻫﺎ ﻣﻦ اﳊﻴﻮا‘ت .ﰲ ﺣﲔ أن اﳌﺜﺎل

92

وﻫﺬا ﻳﺪل ﻋﻠﻰ أن اﳉﺬر اﻟﻠﻐﻮي )ﺳﻠﻢ(
اﻟﺬي ﺗُﺸﺘﻖ ﻣﻨﻪ ﻛﻠﻤﺔ إﺳﻼم ﻛﺎن ﳛﻀﺮ ﰲ
اﻻﺳﺘﻌﻤﺎل اﻟﻠﻐﻮي اﻟﻌﺮﰊ ﰲ ﻣﺮﺣﻠﺔ اﳉﺎﻫﻠﻴﺔ،
ﻟﺬﻟﻚ ﱂ ﻳﻜﻦ اﺧﺘﻴﺎر ﻣﺼﻄﻠﺢ اﻹﺳﻼم ﺻﺪﻓﺔ
وﻋﺒﺜﺎ ﻟﻠﺪﻳﻦ اﻟﺬي ﺳﻮف ﻳﺆﺳﺴﻪ ﻓﻴﻤﺎ ﺑﻌﺪ اﻟﻨﱯ
ﳏﻤﺪ ﷺ .وﻫﺬا ﻣﺎ ﻳﺜﲑ ﺳﺆاﻻ ﺟﻮﻫﺮ; ﱂ ﻳﻔﺴﺮ
وﻳﻌﻠﻞ ﲟﺎ ﻳﻜﻔﻲ ،وﻣﻘﺘﻀﺎﻩ؛ ﳌﺎذا ﲰّﻰ ﷲ
ﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ اﻟﺪﻳﻦ اﳉﺪﻳﺪ اﻹﺳﻼم دون ﻏﲑﻩ
ﻣﻦ اﳌﺼﻄﻠﺤﺎت؟ أو ﺑﻌﺒﺎرة أﺧﺮى ،ﳌﺎذا ُﲰّﻲ
اﻹﺳﻼم إﺳﻼﻣﺎ؟ وﻛﺎن ُﳛﺘﻤﻞ أن ﻳﺴﻤﻰ
اﶈﻤﺪﻳﺔ ﻣﺜﻼ ﻧﻈﺮا ﻟﻠﺪور اﳌﺮﻛﺰي واﻟﺮ;دي اﻟﺬي
أداﻩ رﺳﻮل ﷲ ﳏﻤﺪ ﷺ ﰲ إرﺳﺎء ﻗﻮاﻋﺪ
اﻹﺳﻼم وﻧﺸﺮﻩ .ﻛﻤﺎ أن اﳌﻜﻮن اﻟﻌﺮﰊ ﻛﺎن
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أﺳﺎﺳﻴﺎ ﰲ اﻟﺪﻳﻦ اﳉﺪﻳﺪ ،ﺳﻮاء ﻟﻐﻮ; ﻓﺎﻟﻘﺮآن

ﻣﻘﻨﻌﺔ ﲟﺎ ﻓﻴﻪ اﻟﻜﻔﺎﻳﺔ ،ﻓﻬﻨﺎك ﻣﻦ ﻳﺮﺟﻊ ذﻟﻚ

اﻟﻜﺮﱘ ﻧﺰل ,ﻟﻠﻐﺔ اﻟﻌﺮﺑﻴﺔ ،أو ﻋﺮﻗﻴﺎ ﻷن اﻟﻌﺮب

إﱃ اﻋﺘﺒﺎر ﻣﻦ دﺧﻞ ﰲ اﻹﺳﻼم ﻳُﺴﻠﻢ وﺟﻬﻪ º

ﻛﺎﻧﻮا ﻣﻨﺬ اﻟﺒﺪاﻳﺔ ﺣﺎﻣﻠﻲ رﺳﺎﻟﺔ اﻹﺳﻼم ،أو

وﻳﺴﺘﺴﻠﻢ ﻷواﻣﺮﻩ وﺗﻌﺎﻟﻴﻤﻪ؛ ﴿ﺑـَﻠَ ٰﻰ َﻣﻦ اَ ْﺳﻠَ َﻢ

ﺟﻐﺮاﻓﻴﺎ إذ ﺷﻜﻠﺖ ﻣﻜﺔ ﺑﻜﻮpﺎ ﻗﻠﺐ ﺷﺒﻪ

ﻨﺪ َرﺑِِّﻪ َوَﻻ
َو ْﺟ َﻬﻪُ ِﱠَ ِÚوُﻫ َﻮ ُْﳏ ِﺴ ٌﻦ ﻓَـﻠَﻪُ أَ ْﺟ ُﺮﻩُ ِﻋ َ

اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻣﻬﺒﻂ اﻟﺮﺳﺎﻟﺔ اﶈﻤﺪﻳﺔ .ﻓﻬﺬﻩ

ﻮن﴾ 11.وﻫﻨﺎك ﻣﻦ
َﺧ ْﻮ ٌ
ف َﻋﻠَْﻴ ِﻬ ْﻢ َوَﻻ ُﻫ ْﻢ َْﳛَﺰﻧُ َ

اﻷﺳﺒﺎب ﻛﻠﻬﺎ ﻛﺎﻧﺖ ﺗﺆﻳﺪ ﻓﺮﺿﻴﺔ أن ﻳﺆﺧﺬ أو

ﻳﻔﺴﺮ ذﻟﻚ ,ﻵﻳﺔ اﻟﻜﺮﳝﺔ ﻣﻦ ﺳﻮرة آل ﻋﻤﺮان:

ﻳﺸﺘﻖ اﺳﻢ اﻟﺪﻳﻦ اﳉﺪﻳﺪ ﻣﻦ ﻟﻔﻈﺔ ﻋﺮب .ﰒ إن

﴿إِ ﱠن ِّ
اِ ِÚ
ٱﻻ ْﺳﻠَـِٰﻢ﴾ 12.ﻏﲑ أن ﻫﺎﺗﲔ
ﻨﺪ ﱠ
ﻳﻦ ِﻋ َ
اﻟﺪ َ

ﺗﺴﻤﻴﺔ ﻫﺬا اﻟﺪﻳﻦ ﱂ ﺗُﺮﺑﻂ ﺑﻌﻘﻴﺪة اﻟﺘﻮﺣﻴﺪ اﻟﱵ

اﻵﻳﺘﲔ وﻏﲑﳘﺎ ﻻ ﺗﺘﻨﺎوﻻن ﻣﺴﺄﻟﺔ اﺧﺘﻴﺎر اﺳﻢ

ﺗﺸﻜﻞ ﺟﻮﻫﺮﻩ .ﺑﻞ وﱂ ﻳُﻌﺮف ﻫﺬا اﻟﺪﻳﻦ ,ﺳﻢ

اﻹﺳﻼم ،ﺣﱴ أن ﻛﺘﺐ اﻟﺘﻔﺴﲑ رﻛﺰت ﰲ

اﳊﻨﻴﻔﻴﺔ رﻏﻢ أن اﻟﻘﺮآن اﻟﻜﺮﱘ أﻓَﺮَد اﻹﺳﻼم

ﺷﺮﺣﻬﺎ ﻋﻠﻰ ﻣﻌﲎ اﻹﺳﻼم )إﺧﻼص ،اﻧﻘﻴﺎد º

ﺑﺬﻟﻚ ،ﻛﻤﺎ ﺟﺎء ﰲ ﺳﻮرة اﻟﺒﻘﺮةَ ﴿ :وﻗَﺎﻟُﻮا ُﻛﻮﻧُﻮا

ﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ( ﺑﺪل ﺳﺒﺐ ﻫﺬﻩ اﻟﺘﺴﻤﻴﺔ،

ﺼَﺮى َْ³ﺘَ ُﺪوا ﻗُ ْﻞ ﺑَ ْﻞ ِﻣﻠﱠﺔَ إِﺑْـَﺮ ِاﻫﻴ َﻢ َﺣﻨِ ًﻴﻔﺎ
ُﻫ ً
ﻮدا أَْو ﻧَ َ

وﻋﻠﻰ ﻋﻨﺎﺻﺮ ﻫﺬا اﻟﺪﻳﻦ اﻟﻌﻘﺪﻳﺔ ،ﰒ اﻋﺘﺒﺎرﻩ

ِ
وﻣﺎ َﻛ َ ِ
ﲔ﴾.
ﺎن ﻣ َﻦ اﻟْ ُﻤ ْﺸ ِﺮﻛ َ
ََ

10

اﻟﺮﺳﺎﻟﺔ اﳋﺎﲤﺔ واﻟﺪﻳﻦ اﳊﻖ اﻟﺬي ﻻ ﻳﻘﺒﻞ ﺳﻮاﻩ.

واﳌﻄﻠﻊ ﻋﻠﻰ ﺑﻌﺾ اﻟﺘﻔﺴﲑات اﻟﱵ

ﻟﺬﻟﻚ ،ﻓﺈﻧﻪ ﻻ ﻳُﺴﺘﺒﻌﺪ أن ﺗﻜﻮن ﺗﺴﻤﻴﺔ

ﺣﺎوﻟﺖ أن ﺗﱪر ﺗﺴﻤﻴﺔ اﻹﺳﻼم ،ﳚﺪ أpﺎ ﻏﲑ

اﻹﺳﻼم إﺳﻼﻣﺎ ﻣﺮﺗﺒﻄﺔ ,ﻟﺒﻴﺌﺔ اﻟﻌﺮﺑﻴﺔ اﻟﱵ

10اﻟﺒﻘﺮة135/

 11اﻟﺒﻘﺮة112/
 12آل ﻋﻤﺮان19/
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ﺷﻬﺪت وﻻدة اﻹﺳﻼم وﺗﻄﻮرﻩ واﻧﺘﺸﺎرﻩ ،ﳌﺎ

اﻟﺬي ﱂ ُﳜﺘﺰل ﰲ ﺷﻌﺐ أو ﻋﺮق ﳐﺘﺎر )اﻟﻴﻬﻮد(،

ﻛﺎن ﻟﻠﻔﻈﺔ )ﺳﻠﻢ( وﻣﺸﺘﻘﺎ³ﺎ ﻣﻦ وﻗﻊ ﺣﺴﻦ

وﻻ ﰲ ﻓ ٍﺮد ﻣﻌﲔ )ﻳﺴﻮع ،ﺑﻮذا( ،وﻻ ﰲ ﻣﻨﻄﻘﺔ

ﰲ اﻟﺬات واﻟﻮاﻗﻊ اﻟﻌﺮﺑﻴﲔ ،ﻓﻘﺪ ﻛﺎﻧﺖ ﳏﺒﻮﺑﺔ

ﳏﺪدة )ﻳﻬﻮدا ،اﳍﻨﺪ( ،ﺑﻞ ارﺗﻘﻰ ﺑﺘﻠﻚ اﳌﻌﺎﱐ

ﻟﺪى اﻟﻨﺎس؛ ﺗﺒﻌﺚ ﰲ ﻧﻔﻮﺳﻬﻢ اﻷﻣﻞ واﻟﺘﻔﺎؤل.

)اﻟﺴﻠﻤﻴﺔ( واﻟﻘﻴﻢ )اﳌﺴﺎﳌﺔ( ﻣﺘﺠﺎوزا ﻣﺎ ﻫﻮ

وﻟﻌﻞ ﻫﺬﻩ اﳊﻤﻮﻟﺔ اﳌﻌﻨﻮﻳﺔ اﻟﻨﺒﻴﻠﺔ ﻛﺎن ﻣﻦ ﺷﺄpﺎ

ﻋﺮﻗﻲ وﺷﺨﺼﻲ وﺟﻐﺮاﰲ إﱃ ﻣﺎ ﻫﻮ ﻛﻮﱐ

أن ﺗﻠﻘﻰ ﺗﻔﺎﻋﻼ إﳚﺎﺑﻴﺎ ﻣﻦ ﳎﺘﻤﻊ أpﻜﺘﻪ

وﻋﺎﳌﻲ .وﻫﺬا ﻣﺎ ﻳﻔﺴﺮ اﻟﻘﺒﻮل اﳊﺴﻦ واﻟﺴﺮﻳﻊ

اﳊﺮوب اﻟﻘﺒﻠﻴﺔ ،ﻓﻜﺎن ﻳﺘﻄﲑ ﻣﻦ ﻛﻞ ﻛﻠﻤﺔ ﺗﺮﻣﺰ

ﻋﻢ
اﻟﺬي ﻟﻘﻴﺘﻪ اﻟﺪﻋﻮة اﻹﺳﻼﻣﻴﺔ ﻗﺪﳝﺎ ﺣﻴﻨﻤﺎ ّ

إﱃ اﻟﺼﺮاع واﻻﻗﺘﺘﺎل واﻻﻧﺘﻘﺎم ،وﻳﺴﺘﺒﺸﺮ ﺧﲑا

اﻹﺳﻼم ﻧﺼﻒ اﻟﻜﺮة اﻷرﺿﻴﺔ ﰲ أﻗﻞ ﻣﻦ

ﲟﻔﺮدات اﻟﺼﻠﺢ واﻟﺴﻼم واﳍﺪﻧﺔ .وﻫﺬا ﻳﺪل

ﻧﺼﻒ ﻗﺮن ،وﺣﺪﻳﺜﺎ إذ أﻧﻪ رﻏﻢ اﳊﻤﻼت

ﻋﻠﻰ اﺣﺘﻤﺎل أن ﻋﺎﻣﻞ اﻟﺴﻴﺎق ﻳﻜﻮن ﻗﺪ أدى

اﻟﺸﺮﺳﺔ اﻟﱵ ﻳﺘﻌﺮض إﻟﻴﻬﺎ اﻹﺳﻼم ﻏﺮ ,وﺷﺮﻗﺎ،

دورا ﻣﻬﻤﺎ ﰲ اﺧﺘﻴﺎر ﻣﺼﻄﻠﺢ اﻹﺳﻼم ،وﻻ

ﴰﺎﻻ وﺟﻨﻮ ,ﻓﺈﻧﻪ ﻳﺸﻬﺪ اﻧﺘﺸﺎرا ﻣﻨﻘﻄﻊ اﻟﻨﻈﲑ.

ﻳﻌﲏ ﻫﺬا أي ﻗﻄﻴﻌﺔ ﻣﻊ اﻵ;ت اﻟﻘﺮآﻧﻴﺔ

ﻣﻔﻬﻮم اﻹﺳﻼم ﰲ اﻻﺻﻄﻼح اﻟﻐﺮﰊ

واﻵﺣﺎدﻳﺚ اﻟﻨﺒﻮﻳﺔ اﳌﺨﺘﻠﻔﺔ اﻟﱵ ﺗﻀﻤﻨﺖ ﻟﻔﻈﺔ
اﻹﺳﻼم ،واﻟﱵ ﺗﺆﻛﺪ اﳌﻌﺎﱐ واﻟﻘﻴﻢ اﻟﺸﺮﻳﻔﺔ اﻟﱵ
ﻛﺎﻧﺖ ﲢﻤﻠﻬﺎ ﻟﻔﻈﺔ )ﺳﻠﻢ( ﰲ اﻟﺒﻴﺌﺔ اﻟﻌﺮﺑﻴﺔ،
وﺳﻮف ﺗﺘﻐﺬى أﻛﺜﺮ ,ﻟﺘﻮﺟﻴﻬﺎت اﻟﺪﻳﻨﻴﺔ
واﻷﺧﻼﻗﻴﺔ واﻟﺮوﺣﻴﺔ اﻟﱵ ﺟﺎء Eﺎ اﻟﺪﻳﻦ اﳉﺪﻳﺪ،
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ﻻ ﻳﻜﻔﻲ ﺗﻨﺎول ﻣﺼﻄﻠﺢ اﻹﺳﻼم ﻣﻦ
ﺧﻼل اﻟﺘﺤﺪﻳﺪات اﻟﻠﻐﻮﻳﺔ واﳌﻌﺠﻤﻴﺔ اﻟﻌﺮﺑﻴﺔ ،ﻣﺎ
داﻣﻨﺎ أﻧﻨﺎ ﻧﺸﺘﻐﻞ ,ﻟﻌﻼﻗﺔ ﺑﲔ اﻹﺳﻼم واﻟﻐﺮب،
ﻔﺮ ﻣﻦ اﻟﱰﻳﺚ ﻋﻨﺪ ﻣﻔﻬﻮم اﻹﺳﻼم
ﻟﺬﻟﻚ ﻓﻼ ﻣ ﱠ
ﰲ ﺑﻌﺾ اﳌﻌﺎﺟﻢ واﳌﻮﺳﻮﻋﺎت اﻟﻐﺮﺑﻴﺔ اﳌﻌﺎﺻﺮة.
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ﻳﻌﺮف ﻣﻌﺠﻢ أوﻛﺴﻔﻮرد اﻹﳒﻠﻴﺰي

ﺗﺆﻣﻦ ﺑﻌﻘﻴﺪﰐ وﻻ ﺗﺼﺪق دﻳﲏ ،ﻓﺎﳌﻄﻠﻮب ﻣﻨﻚ

اﻹﺳﻼم qﻧﻪ "دﻳﻦ اﳌﺴﻠﻤﲔ ،وﻋﻘﻴﺪة اﻟﺘﻮﺣﻴﺪ

إذن أن ﺗﺼﻒ اﳊﻘﻴﻘﺔ ﻛﻤﺎ ﻫﻲ ،ﻻ أن ﺗﻘﺪﻣﻬﺎ

ﻧﱯ ﷲ" 13.إن ﻫﺬا
اﳌﻮﺣﺎة إﱃ ﳏﻤﺪ ﺑﻜﻮﻧﻪ ّ

وﻓﻖ |وﻳﻠﻚ اﳋﺎص أو أن ﺗﺴﻘﻂ ﻋﻠﻴﻬﺎ

ﲝﻖ
اﻟﺘﺤﺪﻳﺪ اﻻﺻﻄﻼﺣﻲ اﳉﺎﻣﻊ اﳌﺎﻧﻊ ﳛﻄﻢ ّ

ﺗﺼﻮراﺗﻚ اﻟﻌﻘﺪﻳﺔ واﻟﻔﻠﺴﻔﻴﺔ واﻹﻳﺪﻳﻮﻟﻮﺟﻴﺔ.

اﻟﺼﻮرة اﻟﻨﻤﻄﻴﺔ اﻟﺴﺎﺋﺪة ﰲ اﻟﻌﺪﻳﺪ ﻣﻦ

وﻫﺬا ﻣﺎ ﻻ ﻳﺴﺘﻄﻴﻊ اﻟﻜﺜﲑ ﻣﻦ اﻟﺒﺎﺣﺜﲔ

اﻟﺪراﺳﺎت اﻻﺳﺘﺸﺮاﻗﻴﺔ اﻟﻘﺪﳝﺔ واﳊﺪﻳﺜﺔ ،اﻟﱵ

واﳌﺜﻘﻔﲔ اﻻﻧﻔﻜﺎك ﻣﻨﻪ ،رﻏﻢ أpﻢ ﻳﺪﻋﻮن

ﺗﺸﻜﻚ ﰲ أﻟﻮﻫﻴﺔ اﻟﻮﺣﻲ وﻧﺒﻮة اﻟﻨﱯ ﳏﻤﺪ ﷺ،

اﻟﺒﺤﺚ اﻟﻌﻠﻤﻲ .وﻋﻠﻰ اﳌﻨﻮال ﻧﻔﺴﻪ ﳝﻀﻲ

ﻻ ﺳﻴﻤﺎ وأن ﻫﺬﻩ اﻟﻌﺒﺎرة اﳌﻮﺟﺰة ﺗﻜﺸﻒ

ﻣﻌﺠﻢ ﺳﺘﺎﻧﺪارد اﳍﻮﻟﻨﺪي ،اﻟﺬي ﻳﺼﻒ

ﲟﻮﺿﻮﻋﻴﺔ وﲡﺮد ﻋﻠﻤﻲ ﻋﻦ أن ﻋﻘﻴﺪة اﻹﺳﻼم

اﻹﺳﻼم qﻧﻪ "دﻳﻦ ﺗﻮﺣﻴﺪي ﻋﺎﳌﻲ ﻳﻘﻮم ﻋﻠﻰ

اﻟﺘﻮﺣﻴﺪﻳﺔ أرﺳﻠﺖ ﻋﱪ اﻟﻮﺣﻲ اﻹﳍﻲ إﱃ اﻟﻨﱯ
ﳏﻤﺪ .وﻫﻜﺬا ﻳﺘﻢ إﺛﺒﺎت ﺛﻼث ﻣﺴﻠﻤﺎت
إﺳﻼﻣﻴﺔ وﻫﻲ :ﻋﻘﻴﺪة اﻟﺘﻮﺣﻴﺪ ،ﺣﻘﻴﻘﺔ اﻟﻮﺣﻲ
وﻧﺒﻮة ﳏﻤﺪ ،وﻛﺄن ُﻛﺘّﺎب ﻫﺬا اﻟﺘﻌﺮﻳﻒ اﺳﺘﺠﺎﺑﻮا

أﺳﺎس ﻣﺎ أوﺣﻲ ﻣﻦ ﻗﺮآن إﱃ اﻟﻨﱯ ﳏﻤﺪ".

14

ﰲ ﻣﻘﺎﺑﻞ ذﻟﻚ ،ﻳﺒﺪو ﺗﻌﺮﻳﻒ اﳌﻌﺠﻢ
اﻟﻔﺮﻧﺴﻲ ﻻروس أﻛﺜﺮ ﺗﻌﻤﻴﻤﻴﺔ ،إذ ﻳﻌﺮف
اﻹﺳﻼم qﻧﻪ "دﻳﻦ اﳌﺴﻠﻤﲔ؛ أوﻟﺌﻚ اﻟﺬﻳﻦ

ﻟﻠﻘﺎﻋﺪة اﻟﺘﻌﺪدﻳﺔ اﻟﱵ ﻣﺆداﻫﺎ؛ أﻧﻪ إذا ﻛﻨﺖ ﻻ

 13اﻟﺘﻌﺮﻳﻒ اﻹﳒﻠﻴﺰي اﻷﺻﻠﻲ ﻛﻤﺎ ﻫﻮ ﻣﺜﺒﺖ ﰲ ﻣﻌﺠﻢ أوﻛﺴﻔﻮرد ﰲ
ﻧﺴﺨﺘﻴﻪ اﳌﻄﺒﻮﻋﺔ واﻟﺮﻗﻤﻴﺔ“The religion of the Muslims, :

 14اﻟﺘﻌﺮﻳﻒ اﳍﻮﻟﻨﺪي اﻷﺻﻠﻲ ﻛﻤﺎ ﻫﻮ ﻣﺜﺒﺖ ﰲ ﻣﻌﺠﻢ ﺳﺘﺎﻧﺪارد ﰲ
ﻧﺴﺨﺘﻪ اﳌﻄﺒﻮﻋﺔ:

a monotheistic faith regarded as revealed through
” ،Muhammad as the Prophet of Allah.ﻳﻨﻈﺮ:
Oxford. (n.d.). Islam. Retrieved April 11, 2019,
from English Oxford Living Dictionaries:
https://en.oxforddictionaries.com/definition/islam

“Monotheïstische wereldgodsdienst die zich
baseert op de in de Koran opgetekende
openbaringen aan de profeet Mohammed”.
Standaard Woordenboek, Nederlands . (2002).
Antwerpen: Standaard Uitgeverij. p. 586
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15

و,ﳌﻘﺎرﻧﺔ ﻣﻊ

ﺳﺒﻖ ﻷﻧﺒﻴﺎء ﻗﺒﻞ ﳏﻤﺪ أن ﺗﻠﻘﻮا ذﻟﻚ ،ﻣﺜﻞ

اﻟﺘﺤﺪﻳﺪﻳﻦ اﻟﺴﺎﺑﻘﲔ ﻓﺈن ﻫﺬا اﻟﺘﻌﺮﻳﻒ ﳜﻠﻮ ﻣﻦ

إﺑﺮاﻫﻴﻢ".

أي إﺷﺎرة إﱃ ﻃﺒﻴﻌﺔ اﻟﻌﻘﻴﺪة اﻹﺳﻼﻣﻴﺔ ،ووﻇﻴﻔﺔ

واﻟﺴﻄﺤﻴﺔ ،وﻟﻌﻞ ﻣﺮد ذﻟﻚ إﱃ أن ﻫﺬا اﳌﻌﺠﻢ

)ﳏﻤﺪ( ,ﻋﺘﺒﺎرﻩ ﻓﺮد ﻳﺘﺒﻌﻪ اﳌﺴﻠﻤﻮن؛ ﻫﻞ ﻫﻮ

ﻣﻮﺟﻪ إﱃ ﻋﺎﻣﺔ اﻟﻨﺎس ،ﻟﺬﻟﻚ راﻋﻰ اﳌﺆﻟﻒ

ﻧﱯ أم ﳎﺮد زﻋﻴﻢ ﻗﺒﻠﻲ أم ﻣﺎذا؟

ﻃﺒﻴﻌﺔ اﳌﺘﻠﻘﻲ وﻣﺴﺘﻮاﻩ اﳌﻌﺮﰲ.

16

وﻳﻨﻄﺒﻊ ﻫﺬا اﻟﺘﺤﺪﻳﺪ ,ﻟﺘﺒﺴﻴﻄﻴﺔ

أﻣﺎ اﳌﻌﺎﺟﻢ واﳌﻮﺳﻮﻋﺎت اﳌﺘﺨﺼﺼﺔ ﰲ

وﻋﻜﺲ ذﻟﻚ ،ﻓﻘﺪ ﺟﺎء ﺗﻨﺎول ﻣﻌﺠﻢ

اﻷد;ن ،ﻓﺈpﺎ ﺗﺴﻬﺐ ﰲ ﺷﺮح ﳐﺘﻠﻒ ﺣﻴﺜﻴﺎت

اﳌﻔﺎﻫﻴﻢ اﻹﺳﻼﻣﻴﺔ ﺑﺮﻳﺴﻤﺎ اﳍﻮﻟﻨﺪي ﺑﻌﺮض

ﻣﺼﻄﻠﺢ اﻹﺳﻼم اﻟﺪﻻﻟﻴﺔ واﻟﻌﻘﺪﻳﺔ واﻟﺘﺎرﳜﻴﺔ؛

ﻣﻮﺳ ٍﻊ ﻧﻮﻋﺎ ﻣﺎ ،إذ ﺗﻌﺮض إﱃ ﻣﻔﺮدة اﻹﺳﻼم
ﱠ

ﺟﺎء ﰲ أﺣﺪ اﳌﻌﺎﺟﻢ اﳌﺘﺨﺼﺼﺔ ﰲ

ﻋﻠﻰ ﺛﻼﺛﺔ ﻣﺴﺘﻮ;ت :ﻣﻔﻬﻮم اﻹﺳﻼم ،واﻗﻊ

اﳌﺼﻄﻠﺤﺎت اﻹﺳﻼﻣﻴﺔ ،أن ﻟﻔﻈﺔ اﻹﺳﻼم

اﻹﺳﻼم ،أرﻛﺎن اﻹﺳﻼم .ﻓﺎﻹﺳﻼم ﻳﻌﲏ

ﺗﻔﻴﺪ" :ﺗﻌﺎﻟﻴﻢ ،أﺳﻠﻮب ﺣﻴﺎة واﻧﻘﻴﺎد إﱃ ﷲ

"اﳋﻀﻮع؛ واﻻﺳﺘﺴﻼم اﳌﻄﻠﻖ  .ºوﻳﺘﺄﻟﻒ

ﻋﻠﻰ أﺳﺎس اﻟﻘﺮآن ﻛﻤﺎ ﲡﺴﺪ ذﻟﻚ ﰲ ﳏﻤﺪ

ﻣﻔﻬﻮم اﻹﺳﻼم ﻣﻦ ﻣﻜﻮﻧﲔ ،ﺳﻮاء اﳌﻜﻮن

ﻛﺂﺧﺮ ﻧﱯ .وﺗﻌﲏ ﻛﻠﻤﺔ إﺳﻼم أﻳﻀﺎ وﺿﻌﻴﺔ

اﻟﺪاﺧﻠﻲ )ﺧﻀﻮع  ،ºإﳝﺎن داﺧﻠﻲ( ،أو اﻟﺘﻌﺒﲑ

اﻻﺳﺘﺴﻼم واﳋﻀﻮع  ºﻛﻨﺘﻴﺠﺔ ﻟﺬﻟﻚ ،وﻗﺪ

اﳋﺎرﺟﻲ ﻋﻦ ذﻟﻚ ﻋﱪ اﻟﺸﻬﺎدة )ﻓﻌﻞ ﻣﻠﻤﻮس

 15اﻟﺘﻌﺮﻳﻒ اﻟﻔﺮﻧﺴﻲ اﻷﺻﻠﻲ ﻛﻤﺎ ﻫﻮ ﻣﺜﺒﺖ ﰲ ﻣﻌﺠﻢ ﻻروس ﰲ
ﻧﺴﺨﺘﻴﻪ اﳌﻄﺒﻮﻋﺔ واﻟﺮﻗﻤﻲ:

Islam. Consulté le Avril 11, 2019, sur Dictionnaires
de Français:
http://www.larousse.fr/dictionnaires/francais/islam
/44391?q=islam#44324
16 Ron Geaves .(2009) .Islam wereldgodsdienst van
A tot Z .Amsterdam: Boom. p. 54

“Religion des musulmans, de ceux qui adhèrent au
 ،Larousse. (s.d.).ﻳﻨﻈﺮmessage de Mahomet.” :
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ﻟﻠﺠﻤﻴﻊ ﻗﺼﺪ اﻻﻧﺘﺴﺎب إﱃ ﳎﺘﻤﻊ اﳌﺆﻣﻨﲔ أو

ﻳﻨﺒﻐﻲ أن ﻧﺮﻛﺰ ﰲ ﺗﻌﺮﻳﻔﻨﺎ ﳌﺼﻄﻠﺢ اﻹﺳﻼم ﻋﻠﻰ

اﻷﻣﺔ(" .ﰒ إﻧﻪ ﻳﻔﺮق ﺑﲔ اﻹﺳﻼم اﻟﺮﲰﻲ

ﺟﺎﻧﺒﲔ ﳐﺘﻠﻔﲔ؛ أﺣﺪﳘﺎ ذو ﺑﻌﺪ دﻳﲏ،

واﻹﺳﻼم اﶈﻠﻲ أو اﻟﺸﻌﱯ اﻟﺬي ﻳﺘﻀﻤﻦ

ﻓﺎﻹﺳﻼم ﻳﻔﻴﺪ اﻻﻧﻘﻴﺎد  ºﻣﻦ ﺧﻼل اﻻﻟﺘﺰام

ﻋﻨﺎﺻﺮ ﺛﻘﺎﻓﻴﺔ ﺷﻌﺒﻴﺔ ،وإﱃ ﺣﺪ ﻣﺎ ﻣﺎﻗﺒﻞ

qداء اﻟﻌﺒﺎدات اﳌﻔﺮوﺿﺔ وﲢﺴﲔ اﻟﺴﻠﻮك

إﺳﻼﻣﻴﺔ ،أي ﺟﺎﻫﻠﻴﺔ ،وﻳﻨﻤﺬج ﻟﺬﻟﻚ ﺑﻄﻘﻮس

اﻻﺟﺘﻤﺎﻋﻲ ،ﺑﻴﻨﻤﺎ ﻳﺘﻌﻠﻖ اﻹﳝﺎن ﺑﺘﺠﺮﺑﺔ اﳌﺆﻣﻦ

اﻟﺰراﻋﺔ واﳌﻄﺮ واﻷﺳﺎﻃﲑ واﻟﺴﺤﺮ واﳉﻦ ،وﻫﻲ

اﻟﺪاﺧﻠﻴﺔ .واﳉﺎﻧﺐ اﻵﺧﺮ ذو ﻃﺎﺑﻊ ﻋﺎم ،إذ

ﺗﺴﻮد أﻳﻀﺎ ﰲ اﻷد;ن واﻟﺜﻘﺎﻓﺎت اﻷﺧﺮى

ﻳﻐﻄﻲ اﻹﺳﻼم ﻛﻞ ﺷﻲء ﻣﻦ اﻋﺘﻘﺎد وﺗﻘﺎﻟﻴﺪ

ﻛﺎﳍﻨﺪﻳﺔ واﳌﺼﺮﻳﺔ اﻟﻘﺪﳝﺔ .وﻫﺬﻩ اﻟﻌﻨﺎﺻﺮ

وﺣﻴﺎة اﻟﺸﻌﻮب وا•ﺘﻤﻊ ،ﻓﻴﺼﺒﺢ اﻟﻔﺮد اﳌﺴﻠﻢ

اﻟﺜﻘﺎﻓﻴﺔ ﻏﲑ ﻣﻘﺒﻮﻟﺔ ﻣﻦ ﻗﺒﻞ اﻹﺳﻼم اﻟﺮﲰﻲ؛

ﰲ ﻫﺬا اﻟﺴﻴﺎق ﻋﻀﻮا ﻣﻦ اﳉﻤﺎﻋﺔ 18.وﻓﻀﻼ

ﻓﻌﻨﺪﻣﺎ ﺗﺘﻌﺎرض ﻣﻊ ﺛﻮاﺑﺖ اﻟﻌﻘﻴﺪة اﻹﺳﻼﻣﻴﺔ

ﻋﻦ ذﻟﻚ ،ﻓﺈن ﺟﻮن ﻓﻮل ﳝﻴﺰ ﺑﲔ اﻟﺼﻔﺘﲔ

ﺗﺼﺒﺢ ﳏﺾ ﺷﺮك أو وﺛﻨﻴﺔ .ﻛﻤﺎ أن ﻫﺬا اﳌﻌﺠﻢ

"ﻣﺴﻠﻢ" و"إﺳﻼﻣﻲ" ،وﻳﺮى أن ﺻﻔﺔ "ﻣﺴﻠﻢ"

اﳌﻮﺳﻮﻋﻲ ﻳﻌﺮج ﰲ آﺧﺮ ﺗﻌﺮﻳﻔﻪ ﳌﺼﻄﻠﺢ

ُﲢﺪد ﺣﺴﺐ ا•ﺘﻤﻊ اﻟﻘﺎﺋﻢ اﻟﺬي ﻳﻌﻴﺶ ﻓﻴﻪ

اﻹﺳﻼم ﻋﻠﻰ أرﻛﺎن اﻹﺳﻼم اﳋﻤﺴﺔ.

17

اﳌﺴﻠﻤﻮن ﺑﺸﻜﻞ ﺗﻠﻘﺎﺋﻲ وﳝﺎرﺳﻮن ﻓﻴﻪ ﻋﺒﺎدا³ﻢ

وﻳﺬﻫﺐ اﳋﺒﲑ اﻷﻣﺮﻳﻜﻲ ﰲ اﻟﺘﺎرﻳﺦ
اﻹﺳﻼﻣﻲ ﺟﻮن ﻓﻮل  John O. Vollإﱃ أﻧﻪ

17

Arends I., Douwes D., Termeulen A.J .(1995) .
Prisma van de islam begrippen van A tot Z .
Nederland: Het Sectrum. p. 72, 71

97

اﻟﺪﻳﻨﻴﺔ .أﻣﺎ ﺻﻔﺔ "إﺳﻼﻣﻲ" ﻓﺘﻨﻄﻮي ﻋﻠﻰ
ﳏﺎوﻟﺔ واﻋﻴﺔ ﻟﺘﻔﺴﲑ اﳌﺒﺎديء واﳌﺜﻞ اﻟﻌﻠﻴﺎ

18

Voll, O. J. (2004). Islam and Islamic. In R. C.
(red.), Encyclopedia of Islam and the Muslim World
(pp. 359-360). USA: Macmillan Reference. p. 359,
360
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اﻹﺳﻼﻣﻴﺔ اﳉﻮﻫﺮﻳﺔ ﺑﻄﺮﻳﻘﺔ ﺣﺮﻓﻴﺔ وﺣﺼﺮﻳﺔ

ﺳﻨﺔ 20.وﻳﻄﻠﻖ ﻋﻠﻰ أﺗﺒﺎع ﻫﺬا اﻟﺪﻳﻦ اﳌﺴﻠﻤﻮن

ﻧﺴﺒﻴﺎ .وﺑﻴﺎن ذﻟﻚ أن "اﻟﺪوﻟﺔ اﳌﺴﻠﻤﺔ" ﻫﻲ

وﻟﻴﺲ اﶈﻤﺪﻳﻮن ﻛﻤﺎ ﻛﺎن ﻳﺴﻤﻮن ﺑﺸﻜﻞ

اﻟﺪوﻟﺔ اﻟﱵ ﺗﻌﻴﺶ ﻓﻴﻬﺎ أﻏﻠﺒﻴﺔ ﻣﺴﻠﻤﺔ ،ﺑﻴﻨﻤﺎ

ﻣﻐﻠﻮط أﺣﻴﺎ‘ ﰲ اﳌﺎﺿﻲ ﻣﻦ ﻗﺒﻞ اﻟﻐﺮب )ﻗﻴﺎﺳﺎ

"اﻟﺪوﻟﺔ اﻹﺳﻼﻣﻴﺔ" ﺗﻌﲏ اﻟﺪوﻟﺔ اﻟﱵ ﺗﺘﻨﺒﲎ

ﻋﻠﻰ ﺗﺴﻤﻴﺔ اﳌﺴﻴﺤﻴﲔ اﳌﺸﺘﻘﺔ ﻣﻦ اﺳﻢ

ﺑﺮ‘ﳎﺎ رﲰﻴﺎ ﻳﻬﺪف إﱃ ﺗﻄﺒﻴﻖ أﺣﻜﺎم اﻹﺳﻼم

اﳌﺴﻴﺢ( .وﻳﻐﻄﻲ اﻹﺳﻼم ﻛﻞ ﺟﻮاﻧﺐ اﳊﻴﺎة

19

وﺗﺸﺮﻳﻌﺎﺗﻪ.

اﻻﺟﺘﻤﺎﻋﻴﺔ واﻟﺴﻴﺎﺳﻴﺔ واﻻﻗﺘﺼﺎدﻳﺔ واﻷﺧﻼﻗﻴﺔ،

وﻳﺘﻌﺮض اﻟﺘﻌﺮﻳﻒ ،اﻟﺬي ﺗﻘﺪﻣﻪ ﻣﻮﺳﻮﻋﺔ
اﻟﻘﺮآن ﻟﻠﺒﺎﺣﺚ ﰲ ﻗﻀﺎ; اﻟﺪﻳﻦ واﻟﻔﻠﺴﻔﺔ أوﻟﻴﻔﺮ
ﻟﻴﻤﺎن

Leaman

 ،Oliverإﱃ أﻫﻢ ﺣﻴﺜﻴﺎت

ﻣﺼﻄﻠﺢ اﻹﺳﻼم ،وﻗﺪ ورد ﻓﻴﻪ أن "إﺳﻼم ﻟﻔﻈﺔ
ﻋﺮﺑﻴﺔ ﺗﻌﲏ اﳋﻀﻮع Eﺬا اﳌﻌﲎ ﻹرادة اﻹﻟﻪ
)ﷲ( ،وﺗﻔﻴﺪ ذﻟﻚ اﻟﺪﻳﻦ اﻟﺬي ﺑﺪأ ﻣﻊ آدم وﰎ

وﻫﻜﺬا دواﻟﻴﻚ 21".وﻻ ﻳﻘﻒ ﻟﻴﻤﺎن ﻋﻨﺪ ﻫﺬا
اﳊﺪ ﻓﻘﻂ ،ﺑﻞ ﻳﺜﺒﺖ أﻫﻢ اﳌﻌﺎﱐ اﳌﻌﺠﻤﻴﺔ اﻟﱵ
ﻳﻔﺼﻞ اﳊﺪﻳﺚ ﰲ
ﲢﻴﻞ ﻋﻠﻴﻬﺎ ﻟﻔﻈﺔ إﺳﻼم ،و ّ
ﻗﻮاﻋﺪ اﻹﳝﺎن اﻟﺴﺘﺔ وأرﻛﺎن اﻹﺳﻼم اﳋﻤﺴﺔ ،ﰒ
ﳜﺘﻢ ﺗﻌﺮﻳﻔﻪ ﺑﻠﻤﺤﺔ ﻣﻮﺟﺰة وﻣﺮﻛﺰة ﺣﻮل @رﻳﺦ
اﻹﺳﻼم ﺑﲔ اﳌﺎﺿﻲ واﳊﺎﺿﺮ.

إﺣﻴﺎؤﻩ أﺧﲑا ,ﻟﻮﺣﻲ ﺣﱴ آﺧﺮ اﻷﻧﺒﻴﺎء؛ ﳏﻤﺪ

وﻣﺎ ﻳﺴﱰﻋﻲ اﻟﻨﻈﺮ ﰲ ﺗﻨﺎول ﻟﻴﻤﺎن

) 632 -570م( ،وذﻟﻚ ﻋﱪ اﳌﻠﻚ ﺟﱪﻳﻞ

ﳌﺼﻄﻠﺢ اﻹﺳﻼم أﻧﻪ ﺗﺘﺒﻊ أﺛﺮ ﻫﺬﻩ اﻟﻜﻠﻤﺔ ﰲ

ﰲ ﺷﻜﻞ اﻟﻘﺮآن اﻟﺬي أﻧﺰل ﻃﻮال ﻋﺸﺮﻳﻦ

اﻟﻘﺮآن اﻟﻜﺮﱘ ،ﻓﻮﺟﺪ أpﺎ ذﻛﺮت  138ﻣﺮة

19

21
Leaman, O. (2006). The Qur’an an encyclopedia.
London: Routledge. p. 314

Voll, O. J. (2004). Islam and Islamic. p. 359

 20اﳌﺘﻌﺎرف ﻋﻠﻴﻪ ﰲ @رﺑﺦ اﳌﺮﺣﻠﺔ اﻟﻨﺒﻮﻳﺔ أن اﻟﻘﺮآن اﻟﻜﺮﱘ ﻧﺰل ﻣﻨﺠﻤﺎ
ﻃﻮال  23ﻋﺎﻣﺎ ،اﻧﻄﻼﻗﺎ ﻣﻦ  610ﺑﻌﺪ اﳌﻴﻼد ﺣﻴﺚ ﺗﻠﻘﻰ اﻟﺮﺳﻮل
ﷺ أول اﻟﻮﺣﻲ إﱃ ﺣﲔ وﻓﺎﺗﻪ ﻋﺎم .622
98
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ﺑﺼﻴﻎ ﺻﺮﻓﻴﺔ ﻣﺘﻨﻮﻋﺔ )أﺳﻠﻢ ،ﺳﻠﻢ ،ﻣﺴﻠﻤﻮن،

ﺧﻼل اﳌﺼﺎدر اﻹﺳﻼﻣﻴﺔ اﻟﺮﺋﻴﺴﺔ :اﻟﻘﺮآن

ﻣﺴﻠﻤﲔ( .أﻣﺎ ﻟﻔﻈﺔ إﺳﻼم ﻓﻘﺪ ﺗﻜﺮرت ﲦﺎﱐ

واﳊﺪﻳﺚ؟

ﻣﺮات ﰲ اﻟﻘﺮآن؛ ﰲ ﺛﻼﺛﺔ ﻣﻮاﺿﻊ ﺑﺼﻴﻐﺔ

ﻣﻔﻬﻮم اﻹﺳﻼم ﺑﲔ اﻟﻘﺮآن واﳊﺪﻳﺚ

إﺳﻼﻣﻜﻢ )أي
إﺳﻼم ،وﰲ ﻣﻮﺿﻌﲔ ﺑﺼﻴﻐﺔ
َ
ﺧﻀﻮﻋﻜﻢ( ،وﰲ ﻣﻮﺿﻊ ﺑﺼﻴﻐﺔ ِ
إﺳﻼﻣﻬﻢ )أي
اﺳﺘﺴﻼﻣﻬﻢ( 22.ﻏﲑ أن اﳌﻼﺣﻆ أن ﺧﻠﻼ ﻣﺎ
ﺣﺪث ﰲ ﲢﺪﻳﺪ اﳌﻮاﺿﻊ اﻟﱵ ذﻛﺮت ﻓﻴﻬﺎ ﻟﻔﻈﺔ
إﺳﻼم ﻣﺴﺘﻘﻠﺔ أو ﻣﻠﺤﻘﺔ ﺑﻀﻤﲑ اﳉﻤﻊ
اﳌﺨﺎﻃﺐ )ﻛﻢ( وﺿﻤﲑ اﳉﻤﻊ اﻟﻐﺎﺋﺐ
)ﻫﻢ(.

23

ﻣﻌﺎﱐ اﻹﺳﻼم اﻟﻠﻐﻮﻳﺔ واﻻﺻﻄﻼﺣﻴﺔ ،ﻛﻴﻒ
ﻳﺘﺤﺪد ﻣﻔﻬﻮم اﻹﺳﻼم اﻟﻌﻘﺪي واﻟﻔﻘﻬﻲ ﻣﻦ

Qur’an

The

22
Leaman, O. (2006).
encyclopedia.p. 314

 23ﺣﺴﺐ ﳏﺮك اﻟﺒﺤﺚ ﰲ اﻟﻘﺮآن )اﳌﻌﺎﱐ( ،ذُﻛﺮت ﻟﻔﻈﺔ إﺳﻼم
ﺑﺼﻴﻐﺔ ﻣﺴﺘﻘﻠﺔ ﺳﺖ ﻣﺮات ﰲ :آل ﻋﻤﺮان ،19/آل ﻋﻤﺮان،85/
اﳌﺎﺋﺪة ،3/اﻷﻧﻌﺎم ،125/اﻟﺰﻣﺮ 22/واﻟﺼﻒ .7/وﻣﻠﺤﻘﺔ ﺑﻀﻤﲑ
اﳉﻤﻊ اﳌﺨﺎﻃﺐ إﺳﻼﻣـ)ﻛﻢ( ﻣﺮة واﺣﺪة ﰲ اﳊﺠﺮات ،7/وﻣﻠﺤﻘﺔ
ﺑﻀﻤﲑ اﳉﻤﻊ اﻟﻐﺎﺋﺐ إﺳﻼﻣـ )ﻫﻢ( ﰲ اﻟﺘﻮﺑﺔ .74/ﻳﻨﻈﺮ :ﳏﺮك اﻟﺒﺤﺚ
99

اﻹﺳﻼم ﺗﺘﻨﻮع ﺗﻔﺴﲑاﺗﻪ وﺗﺘﺸﻌﺐ أﻓﻜﺎرﻩ وﺗﺘﻌﺪد
ﻣﺼﺎدرﻩ ،ﻓﺈﻧﻪ ﺳﻮف ﻳُﻘﺘﺼﺮ ﰲ ﻫﺬﻩ اﳌﻘﺎﻟﺔ ﻋﻠﻰ
ﻣﺴﺄﻟﺘﲔ ﺟﻮﻫﺮﻳﺘﲔ ﻣﻦ ﺷﺄpﻤﺎ أن ﺗﻘﺮ ‘,أﻛﺜﺮ
ﻣﻦ ﻣﻔﻬﻮم اﻹﺳﻼم ﰲ اﻟﻘﺮآن واﻟﺴﻨﺔ .ﺗﺘﻌﻠﻖ
إﺣﺪاﳘﺎ ﺑﻜﻮن اﻹﺳﻼم ﻫﻮ اﻟﺪﻳﻦ اﳊﻖ ﻋﻨﺪ ﷲ
ﻋﺰ وﺟﻞ ،وﻫﺬا ﻣﺎ ﳛﻴﻞ ﻋﻠﻰ اﻟﻄﺒﻴﻌﺔ اﳊﺼﺮاﻧﻴﺔ

واﻵن ﺑﻌﺪ أن ﰎ ﺑﺴﻂ اﳊﺪﻳﺚ ﺣﻮل أﻫﻢ

an

وﻣﺎ دام أن اﳊﺪﻳﺚ ﻋﻦ ﻣﺼﻄﻠﺢ

) (Exclusivismاﻟﺜﺎﺑﺘﺔ

24

ﻟﻺﺳﻼم ﻋﻠﻰ

ﻣﺴﺘﻮى اﻻﻋﺘﻘﺎد .وﺗﺘﻤﺤﻮر اﻷﺧﺮى ﺣﻮل
اﻷرﻛﺎن اﻟﱵ ﻳﻘﻮم ﻋﻠﻰ أﺳﺎﺳﻬﺎ اﻹﺳﻼم ،وﻫﻲ

اﳌﻌﺎﱐ ،https://www.almaany.com/quran-b/ :ﻛﺎن
ﺗﺼﻔﺤﻪ ﺑﺘﺎرﻳﺦ  11أﺑﺮﻳﻞ .2019
24ﻳﻨﻈﺮ ﻓﻴﻠﺴﻮف اﻟﺪﻳﻦ اﻟﱪﻳﻄﺎﱐ ﺟﻮن ﻫﻴﻚ اﻟﺬي ﳛﺪد اﳊﺼﺮاﻧﻴﺔ ﰲ
ادﻋﺎء دﻳﻦ ﻣﻌﲔ أﻧﻪ اﻟﺪﻳﻦ اﻟﻮﺣﻴﺪ اﻟﺼﺤﻴﺢ ﻣﻌﺘﱪا اﳊﻘﻴﻘﺔ ﺣﻜﺮا ﻋﻠﻴﻪ،
أﻣﺎ ﻣﺎ ﻋﺪاﻩ ﻣﻦ اﻷد;ن ﻓﺰاﺋﻔﺔ ،ﺑﻞ وﺗﻘﻊ ﺧﺎرج داﺋﺮة اﳋﻼص.
Hick, J. (1985). Problems of religious pluralism.
New York: St. Martin’s Press. p. 31
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ﲤﺜﻞ ﻣﺴﺘﻮى اﻟﺘﻄﺒﻴﻖ اﻟﺬي ﺗﻨﺘﻘﻞ ﻓﻴﻪ اﳌﻜﻮ‘ت

إﻋﺎدة ﻧﻈﺮ أو ﺗﺸﻜﻴﻚ ﰲ ﺣﻘﻴﻘﺔ اﻹﺳﻼم؛

اﻟﻌﻘﺪﻳﺔ إﱃ ﻧﻄﺎق اﳌﻤﺎرﺳﺔ اﻟﺘﻌﺒﺪﻳﺔ واﳌﻌﺎﻣﻼت

ٱﻻﺳﻠَـِٰﻢ ِدﻳﻨًﺎ ﻓَـﻠَﻦ ﻳـُ ْﻘَﺒ َﻞ
﴿ َوَﻣﻦ ﻳَـْﺒـﺘَ ِﻎ َﻏ ْ َﲑ ْ

اﳌﺸﺮوﻋﺔ .وﻳﺘﻀﻤﻦ اﻟﻘﺮآن اﻟﻜﺮﱘ ﳎﻤﻮﻋﺔ ﻣﻦ

ِﻣْﻨﻪُ﴾ 27.وﻫﺬا ﻳﺪل ﺑﺸﻜﻞ ﺣﺎﺳﻢ ﻋﻠﻰ أن

ﺣﻘﺎﻧﻴﺔ اﻹﺳﻼم ،ﲟﻌﲎ
اﻵ;ت اﻟﱵ ُﲡﻤﻊ ﻋﻠﻰ ّ

اﻹﺳﻼم دﻳﻦ ﺣﺼﺮي؛ ﻓﺎﳊﻘﻴﻘﺔ اﻟﻌﻘﺪﻳﺔ

اِÚ
أن اﻹﺳﻼم ﻫﻮ اﻟﺪﻳﻦ اﳊﻖ ﴿إِ ﱠن ِّ
ﻨﺪ ﱠ
ﻳﻦ ِﻋ َ
اﻟﺪ َ

ﺗﻨﺤﺼﺮ ﻓﻴﻪ دون ﺳﻮاﻩ ﻣﻦ اﻷد;ن ،ﻻ ﺳﻴﻤﺎ

ِ
ٱﻻ ْﺳﻠَـِٰﻢ﴾ 25اﻟﺬي ﺧﺘﻢ ﺑﻪ ﷲ ﻋﺰ وﺟﻞ ﺳﻠﺴﻠﺔ

ﺑﻌﺪ ﳎﻲء اﻹﺳﻼم واﻛﺘﻤﺎل اﻟﺮﺳﺎﻟﺔ اﶈﻤﺪﻳﺔ

ﻣﻦ اﻟﺮﺳﺎﻻت اﻟﺴﻤﺎوﻳﺔ إﱃ ﳐﺘﻠﻒ اﻷﻧﺒﻴﺎء

اﳋﺎﲤﺔ .وﻫﺬا ﻳﻌﲏ أن اﻷد;ن اﻟﺘﻮﺣﻴﺪﻳﺔ اﻟﺴﺎﺑﻘﺔ

واﻟﺮﺳﻞ ﻣﻨﺬ آدم إﱃ ﳏﻤﺪ ﻋﻠﻴﻬﻤﺎ اﻟﺴﻼم .ﻓﺎº

ﻛﺎﻧﺖ ﺣﺼﺮﻳﺔ أﻳﻀﺎ ،ﲤﺜﻞ اﳊﻘﻴﻘﺔ اﻹﳍﻴﺔ ﻗﺒﻞ

ﺗﻌﺎﱃ ﳜﱪ "qﻧﻪ ﻻ دﻳﻦ ﻋﻨﺪﻩ ﻳﻘﺒﻠﻪ ﻣﻦ أﺣﺪ

أن ﺗﻌﺒﺚ أ;دي اﻟﺘﺰﻳﻴﻒ واﻟﺘﺤﺮﻳﻒ ﺑﻜﺘﺒﻬﺎ

ﺳﻮى اﻹﺳﻼم ،وﻫﻮ اﺗﺒﺎع اﻟﺮﺳﻞ ﻓﻴﻤﺎ ﺑﻌﺜﻬﻢ ﷲ

اﳌﻮﺣﺎة .وﻳﺮى اﻟﻌﻼﻣﺔ اﻟﻄﺎﻫﺮ اﺑﻦ ﻋﺎﺷﻮر

ﺑﻪ ﰲ ﻛﻞ ﺣﲔ ﺣﱴ ﺧﺘﻤﻮا ﲟﺤﻤﺪ ﷺ اﻟﺬي

)1393 -1296ﻫـ( أن اﳊﺼﺮ ﻫﻨﺎ ﻣﺆول؛

ﺳﺪ ﲨﻴﻊ اﻟﻄﺮق إﻟﻴﻪ إﻻ ﻣﻦ ﺟﻬﺔ ﳏﻤﺪ ﷺ،

ﺣﲔ
" ّإﻣﺎ ,ﻋﺘﺒﺎر ّ
أن اﻟﺪﻳﻦ اﻟﺼﺤﻴﺢ ﻋﻨﺪ ﷲَ ،

ﻓﻤﻦ ﻟﻘﻲ ﷲ ﺑﻌﺪ اﻟﺒﻌﺜﺔ اﶈﻤﺪﻳﺔ ﺑﺪﻳﻦ ﻋﻠﻰ ﻏﲑ

ﻷن اﳋﱪ ﻳﻨﻈﺮ ﻓﻴﻪ إﱃ
اﻹﺧﺒﺎر .وﻫﻮ اﻹﺳﻼمّ ،

ﺷﺮﻳﻌﺘﻪ ،ﻓﻠﻴﺲ ﲟﺘﻘﺒﻞ" 26.وﻫﺬا ﻣﺎ ﺗﺆﻛﺪﻩ آﻳﺔ

وﻗﺖ اﻹﺧﺒﺎر؛ إذ اﻷﺧﺒﺎر ﻛﻠّﻬﺎ ﺣﻘﺎﺋﻖ ﰲ

ﻗﺮآﻧﻴﺔ أﺧﺮى ﻗﺎﻃﻌﺔ اﻟﻄﺮﻳﻖ أﻣﺎم أي |وﻳﻞ أو

أن وﻗﺖ اﻹﺧﺒﺎر ﻟﻴﺲ ﻓﻴﻪ دﻳﻦ
اﳊﺎل ،وﻻ ﺷﻚ ّ

 25آل ﻋﻤﺮان19/
 26اﺑﻦ ﻛﺜﲑ )أﺑﻮ اﻟﻔﺪاء إﲰﺎﻋﻴﻞ ﺑﻦ ﻋﻤﺮ(.(1999-1428) .
ﺗﻔﺴﲑ اﻟﻘﺮآن اﻟﻜﺮﱘ )ﲢﻘﻴﻖ :ﺳﺎﻣﻲ ﺑﻦ ﳏﻤﺪ اﻟﺴﻼﻣﺔ( ،ط .2اﻟﺮ;ض:
دار ﻃﻴﺒﺔ ﻟﻠﻨﺸﺮ واﻟﺘﻮزﻳﻊ 25/2 .

 27آل ﻋﻤﺮان85/
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ﺻﺤﻴﺢ ﻏﲑ اﻹﺳﻼم"" .وإﻣﺎ ,ﻋﺘﺒﺎر اﻟﻜﻤﺎل

وأpﺎ ﲨﻴﻌﻬﺎ ﻳﺴﻌﻰ إﱃ اﳊﻘﻴﻘﺔ ﻧﻔﺴﻬﺎ ،اﻟﱵ وإن

ﻋﻨﺪ ﷲ ﻓﻴﻜﻮن اﻟﻘﺼﺮ ,ﻋﺘﺒﺎر ﺳﺎﺋﺮ اﻷزﻣﺎن

ﻛﺎﻧﺖ ﲢﻤﻞ أﲰﺎء ﻣﺘﻨﻮﻋﺔ ﻓﺈن اﳌﺴﻤﻰ واﺣﺪ،

واﻟﻌﺼﻮر؛ إذ ﻻ أﻛﻤﻞ ﻣﻦ ﻫﺬا اﻟﺪﻳﻦ ،وﻣﺎ

وﻫﻮ اﻹﻟﻪ اﻟﻮاﺣﺪ اﳋﺎﻟﻖ اﳌﺪﺑﺮ اﳌﺘﺴﺎﻣﻲ .ﺑﻴﺪ

ﺗﻘﺪﻣﻪ ﻣﻦ اﻷد;ن ﱂ ﻳﻜﻦ ,ﻟﻐﺎً ﻏﺎﻳﺔ اﳌﺮاد ﻣﻦ
ّ

أن اﻹﺳﻼم ﻛﻤﺎ ﺗﺒﲔ اﻵﻳﺘﲔ اﻟﺴﺎﺑﻘﺘﲔ ﻗﺪ

اﻟﺒﺸﺮ ﰲ ﺻﻼح ﺷﺆوpﻢ ،ﺑﻞ ﻛﺎن ﻛﻞ دﻳﻦ

ﺣﺴﻢ ﻫﺬﻩ اﳌﺴﺄﻟﺔ ﺑﺸﻜﻞ ﻣﻄﻠﻖ ﻣﻨﺬ ﻇﻬﻮرﻩ

ﻣﻀﻰ ﻣﻘﺘﺼﺮاً ﻋﻠﻰ ﻣﻘﺪار اﳊﺎﺟﺔ ﻣﻦ أﻣﺔ ﻣﻌﻴّﻨﺔ

اﳌﺒﻜﺮ .ﺑﻞ وأن آﺧﺮ آﻳﺔ ﻧﺰﻟﺖ ﻣﻦ اﻟﻘﺮآن اﻟﻜﺮﱘ

ﻌﲔ ،وﻫﺬا اﳌﻌﲎ أوﱄ ﳏﻤﻠﻲ اﻵﻳﺔ،
ﰲ زﻣﻦ ﻣ ّ

ﺖ
أﻏﻠﻘﺖ ﻫﺬا اﻟﺒﺎب إﱃ اﻷﺑﺪ؛ ﴿ ْاﻟﻴَـ ْﻮَم أَ ْﻛ َﻤْﻠ ُ

ﻷن ُﻣﻔﺎدﻩ أﻋﻢ ،وﺗﻌﺒﲑﻩ ﻋﻦ ﺣﺎﺻﻞ ﺻﻔﺔ دﻳﻦ
ّ

ِ
ِ
ِ
ﻴﺖ ﻟَ ُﻜ ُﻢ
ﺖ َﻋﻠَْﻴ ُﻜ ْﻢ ﻧ ْﻌ َﻤ ِﱵ َوَرﺿ ُ
ﻟَ ُﻜ ْﻢ دﻳﻨَ ُﻜ ْﻢ َوأَْﲤَ ْﻤ ُ

اﻹﺳﻼم ُ -ﲡﺎﻩ ﺑﻘﻴﺔ اﻷد;ن اﻹﳍﻴﺔ".

28

ِ
ٱﻻ ْﺳﻠَـِٰﻢ ِدﻳﻨًﺎ﴾.

29

وﺗﻌﺪ ﻫﺬﻩ اﳌﺴﺄﻟﺔ أﺣﺪ أﻫﻢ اﻹﺷﻜﺎﻟﻴﺎت

ﻟﻜﻦ ،أﻻ ﻳﺘﻌﺎرض ﻫﺬا ﻣﻊ ﻋﺪل ﷲ

ﰲ ﻓﻠﺴﻔﺔ اﻟﺘﻌﺪدﻳﺔ اﳌﻌﺎﺻﺮة ،ﺣﻴﺚ اﳉﺪل ﺣﻮل

اُ ;َ َÚﻣُﺮ ِْ,ﻟ َﻌ ْﺪ ِل﴾ 30ﻣﻦ
ﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ ﴿إِ ﱠن ﱠ

ﺣﻘﺎﻧﻴﺔ اﻟﺪﻳﻦ ﻻ زال ﻣﺴﺘﻤﺮا؛ ﻣﺎ ﻫﻮ اﻟﺪﻳﻦ اﳊﻖ

ِ
ﺖ ُﻛ ﱠﻞ
ﺟﻬﺔ ،وﻣﻊ رﲪﺘﻪ اﻟﻮاﺳﻌﺔ ﴿ َوَر ْﲪَِﱵ َوﺳ َﻌ ْ

ﻋﻨﺪ ﷲ؟ إذ ﺑﺬل اﻟﻔﻼﺳﻔﺔ اﻟﺘﻌﺪدﻳﻮن ،وﻋﻠﻰ

َﺷ ْﻲ ٍء﴾ 31ﻣﻦ ﺟﻬﺔ أﺧﺮى؟ ﻟﺬﻟﻚ ،ﻓﻤﺎ ذﻧﺐ

رأﺳﻬﻢ ﺟﻮن ﻫﻴﻚ ،ﻗﺼﺎرى ﺟﻬﺪﻫﻢ ﻟﻴﺜﺒﺘﻮا أن

اﻟﺬﻳﻦ ﱂ ﻳﺴﻤﻌﻮا ﺷﻴﺌﺎ ﻋﻦ اﻹﺳﻼم ،ﺣﱴ ﰲ

اﻷد;ن ﻛﻠﻬﺎ ﺗﻨﻄﻮي ﻋﻠﻰ ﺟﺎﻧﺐ ﻣﻦ اﳊﻖ،

ﻋﺼﺮ اﻟﻌﻮﳌﺔ واﻟﺜﻮرة اﻟﺮﻗﻤﻴﺔ؟ وﻣﺎ ﻣﺼﲑ اﻟﺬﻳﻦ

28

اﻟﻄﺎﻫﺮ ﳏﻤﺪ اﺑﻦ ﻋﺎﺷﻮر .(1984) .ﺗﻔﺴﲑ اﻟﺘﺤﺮﻳﺮ واﻟﺘﻨﻮﻳﺮ.

ﺗﻮﻧﺲ :اﻟﺪار اﻟﺘﻮﻧﺴﻴﺔ ﻟﻠﻨﺸﺮ .ص 190/3
 29اﳌﺎﺋﺪة3/
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 30اﻟﻨﺤﻞ90/
 31اﻷﻋﺮاف156/
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ﲰﻌﻮا ﻋﻦ اﻹﺳﻼم ،ﻟﻜﻦ ﰎ ﺗﺒﻠﻴﻐﻬﻢ ﺑﻜﻴﻔﻴﺔ ﻏﲑ

ﻋﻠﻴﻪ اﻟﺴﻼم ،وذﻟﻚ ﻣﺼﺪاﻗﺎ ﻟﻘﻮل ﷲ ﻋﺰ

ﺳﻠﻴﻤﺔ أو ﺣﺎﻟﺖ أﺳﺒﺎب ﻟﻐﻮﻳﺔ وﺛﻘﺎﻓﻴﺔ وﺗﻮاﺻﻠﻴﺔ

وﺟﻞ ;﴿ :أَ ْﻫﻞ اﻟْ ِﻜﺘَ ِ
ﲔ
ﺎب ﻗَ ْﺪ َﺟﺎءَ ُﻛ ْﻢ َر ُﺳﻮﻟُﻨَﺎ ﻳـُﺒَِّ ُ
َ

دون ﻓﻬﻢ ﺣﻘﻴﻘﺔ اﻹﺳﻼم اﻟﺼﺤﻴﺤﺔ؟ وﻣﺎ ﻣﺼﲑ

اﻟﺮ ُﺳ ِﻞ أَ ْن ﺗَـ ُﻘﻮﻟُﻮا َﻣﺎ َﺟﺎءَ َ‘
ﻟَ ُﻜ ْﻢ َﻋﻠَﻰ ﻓَْ َﱰٍة ِﻣ َﻦ ﱡ

اﻟﺬﻳﻦ ﲰﻌﻮا ﻋﻦ اﻹﺳﻼم ،ﻏﲑ أن اﳊﻤﻼت

ِﻣ ْﻦ ﺑَ ِﺸ ٍﲑ َوَﻻ ﻧَ ِﺬ ٍﻳﺮ ﻓَـ َﻘ ْﺪ َﺟﺎءَ ُﻛ ْﻢ ﺑَ ِﺸ ٌﲑ َوﻧَ ِﺬ ٌﻳﺮ َو ﱠ
اُÚ

اﻹﻋﻼﻣﻴﺔ واﻟﺴﻴﺎﺳﻴﺔ اﳌﻐﺮﺿﺔ ﺗﺼﻮر ﳍﻢ اﻹﺳﻼم

َﻋﻠَﻰ ُﻛ ِّﻞ َﺷ ْﻲ ٍء ﻗَ ِﺪ ٌﻳﺮ﴾ 32.وﻗﺪ اﺧﺘﻠﻒ اﻟﻌﻠﻤﺎء

ﺑﻜﻮﻧﻪ دﻳﻦ اﻟﻌﻨﻒ واﻟﺼﺮاع ،و|ﰐ اﻟﺘﻴﺎرات

ﰲ ﻃﻮل ﻫﺬﻩ اﳌﺪة ،ﻏﲑ أن اﻟﺮاﺟﺢ ﻫﻮ ﺳﺘﻤﺎﺋﺔ

اﻟﻘﺘﺎﻟﻴﺔ اﳍﺪاﻣﺔ اﶈﺴﻮﺑﺔ ﻋﻠﻰ اﻹﺳﻼم ﻟﺘﺆﻛﺪ

ﺳﻨﺔ 33.ﻛﻤﺎ اﺧﺘﻠﻔﻮا أﻳﻀﺎ ﺣﻮل ﻣﺼﲑ أﻫﻞ

ذﻟﻚ ﻟﻠﻌﺎﱂ ﻗﻮﻻ وﻋﻤﻼ؟

اﻟﻔﱰة ﰲ اﻵﺧﺮة ،ﻓﺎﻧﻘﺴﻤﻮا إﱃ ﺛﻼﺛﺔ

ﻣﻔﻬﻮم أﻫﻞ اﻟﻔﱰة وﺣﺼﺮاﻧﻴﺔ اﻹﺳﻼم
وﻟﻌﻞ ﻣﻔﻬﻮم أﻫﻞ اﻟﻔﱰة ﻣﻦ ﺷﺄﻧﻪ أن
ﻳﻔﺴﺮ ﺷﻘﺎ ﻣﻦ ﻫﺬﻩ اﻷﺳﺌﻠﺔ اﻹﺷﻜﺎﻟﻴﺔ
واﳋﻼﻓﻴﺔ ،وﳚﻌﻞ ﻓﺌﺔ ﻣﻌﻴﻨﺔ ﻣﻦ اﻟﻨﺎس ﲢﻈﻰ
ﺑﻌﺪل ﷲ ﺗﻌﺎﱃ ورﲪﺘﻪ .وﻳﺮﺑﻂ اﻟﺒﻌﺾ أﻫﻞ
اﻟﻔﱰة @رﳜﻴﺎ ,ﳌﺮﺣﻠﺔ اﻟﱵ ﺳﺒﻘﺖ ﺑﻌﺜﺔ رﺳﻮل ﷲ
ﷺ ،وﱂ ﺗﺸﻬﺪ ﻇﻬﻮر رﺳﻮل ﻣﻌﲔ ﻣﻨﺬ ﻋﻴﺴﻰ
 32اﳌﺎﺋﺪة19/
 33اﺑﻦ ﻛﺜﲑ .(1999-1428) .ﺗﻔﺴﲑ اﻟﻘﺮآن اﻟﻜﺮﱘ70/3.

ﻣﺬاﻫﺐ.

34

• ﻳﺮى أﺗﺒﺎع اﳌﺬﻫﺐ اﻷول أن ﻛﻞ ﻣﻦ ﱂ
ﺗﺒﻠﻐﻪ اﻟﺪﻋﻮة ﻣﺎت ‘ﺟﻴﺎ ﻣﻦ اﻟﻨﺎر وﻛﺎﻧﺖ
ﻋﺎﻗﺒﺘﻪ اﳉﻨﺔ ،وﳝﺜﻞ ﻫﺬا اﻟﻘﻮل اﻷﺷﺎﻋﺮة
وﺑﻌﺾ اﻟﺸﺎﻓﻌﻴﺔ ،وﻗﺪ اﺳﺘﺪﻟﻮا ﻋﻠﻰ ذﻟﻚ
ﺑﻌﺸﺮات اﻷدﻟﺔ ﻣﻦ اﻟﻘﺮآن اﻟﻜﺮﱘ ،ﻛﻘﻮﻟﻪ
ﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ ﰲ ﺳﻮرة اﻹﺳﺮاءَ ﴿ :وَﻣﺎ
 34ﻣﻮﻓﻖ أﲪﺪ ﺷﻜﺮي .(1988-1409) .أﻫﻞ اﻟﻔﱰة وﻣﻦ ﰲ
ﺣﻜﻤﻬﻢ ،ط .1ﻋﺠﻤﺎن/دﻣﺸﻖ -ﺑﲑوت :ﻣﺆﺳﺴﺔ ﻋﻠﻮم اﻟﻘﺮآن/دار
اﺑﻦ ﻛﺜﲑ .ص 71
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ِ
ﺚ َر ُﺳ ًﻮﻻ﴾ 35.وﻗﻮﻟﻪ
ﲔ َﺣ ﱠﱴ ﻧـَْﺒـ َﻌ َ
ُﻛﻨﱠﺎ ُﻣ َﻌ ّﺬﺑِ َ

أن ﻫﻨﺎك ﺛﻮا ,وﻋﻘﺎ ,ﻗﺒﻞ ﺑﻠﻮغ اﻟﺪﻋﻮة

﴿ ﱡر ُﺳ ًﻼ

وﺑﻌﺜﺔ اﻟﺮﺳﻞ" 38.وﻗﺪ اﺳﺘﺪﻟﻮا ﻋﻠﻰ ذﻟﻚ

ِ
ِِ
ﻮن ﻟِﻠﻨﱠ ِ
ﺎس َﻋﻠَﻰ
ﻳﻦ ﻟِﺌَ ﱠﻼ ﻳَ ُﻜ َ
ﻳﻦ َوُﻣﻨﺬر َ
ﱡﻣﺒَ ّﺸ ِﺮ َ

qدﻟﺔ ﻣﻦ اﻟﻘﺮآن واﻟﺴﻨﺔ ،ﻛﻘﻮل ﷲ ﺳﺒﺤﺎﻧﻪ

ﻋﺰ وﺟﻞ ﰲ ﺳﻮرة اﻟﻨﺴﺎء:

اﻟﺮ ُﺳ ِﻞ﴾.
ﱠ
اُ ِÚﺣ ﱠﺠﺔٌ ﺑَـ ْﻌ َﺪ ﱡ

36

37

• أﻣﺎ أﺻﺤﺎب اﳌﺬﻫﺐ اﻟﺜﺎﱐ ﻓﻴﺬﻫﺒﻮن إﱃ

وﻳـ ْﻐ ِﻔﺮ ﻣﺎ د َ ِ
ﻚ ﻟِ َﻤﻦ ﻳَ َﺸﺎءُ﴾.
ون َٰذﻟ َ
ََ ُ َ ُ

39

أن ﻣﻦ ﻣﺎت وﱂ ﺗﺒﻠﻐﻪ اﻟﺪﻋﻮة ﻓﻤﺂﻟﻪ ﺟﻬﻨﻢ،

• ﰲ ﺣﲔ ﻳﻌﺘﻘﺪ ﳑﺜﻠﻮ اﳌﺬﻫﺐ اﻟﺜﺎﻟﺚ "أن

وﻗﺪ ﻗﺎل ﺑﻪ اﳌﻌﺘﺰﻟﺔ وﲨﺎﻋﺔ ﻣﻦ اﳊﻨﻔﻴﺔ

أﻫﻞ اﻟﻔﱰة ُﳝﺘﺤﻨﻮن ﰲ ﻋﺮﺻﺎت اﻟﻘﻴﺎﻣﺔ

واﳌﺎﺗﻮرﻳﺪﻳﺔ ،ودﻟﻴﻠﻬﻢ ﻋﻠﻰ ذﻟﻚ أن أﻫﻞ

ﺑﻨﺎر Ôﻣﺮﻫﻢ ﷲ ﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ ﺑﺪﺧﻮﳍﺎ،

اﻟﻔﱰة "ﻣﻜﻠﻔﻮن وإن ﱂ ﻳﺮﺳﻞ إﻟﻴﻬﻢ رﺳﻮل،

ﻓﻤﻦ دﺧﻠﻬﺎ ﻛﺎﻧﺖ ﻋﻠﻴﻪ ﺑﺮدا وﺳﻼﻣﺎ ،وﻣﻦ

وﻋﻠﻴﻬﻢ أن ﻳﺴﺘﺪﻟﻮا ﺑﻌﻘﻮﳍﻢ ،ﻓﻤﺎ اﺳﺘﺤﺴﻨﻪ

ﱂ ﻳﺪﺧﻠﻬﺎ ﻓﻘﺪ ﻋﺼﻰ ﷲ ﺗﻌﺎﱃ ،ﻓﻴﺪﺧﻠﻪ

اﻟﻌﻘﻞ ﻓﻬﻮ ﺣﺴﻦ ،وﻣﺎ ﻗﺒّﺤﻪ اﻟﻌﻘﻞ ﻓﻬﻮ

ﷲ ﻓﻴﻬﺎ" .وﻗﺪ ﻗﺎل Eﺬا اﻟﺮأي ﲨﻬﻮر

ﻗﺒﻴﺢ .وإن ﷲ ﺳﺒﺤﺎﻧﻪ وﺗﻌﺎﱃ ﻳﻌﺬب ﰲ

اﻷﺋﻤﺔ ،ﻛﺎﺑﻦ ﺗﻴﻤﻴﺔ واﺑﻦ اﻟﻘﻴﻢ واﺑﻦ ﻛﺜﲑ

اﻟﻨﺎر ﻣﻦ ﱂ ﻳﺆﻣﻦ وإن ﱂ ﻳﺮﺳﻞ إﻟﻴﻪ رﺳﻮل

واﺑﻦ ﺣﺠﺮ اﻟﻌﺴﻘﻼﱐ وأﺑﻮ اﳊﺴﻦ

ﻟﻘﻴﺎم اﳊﺠﺔ ﻋﻠﻴﻪ ,ﻟﻌﻘﻞ ،وﻫﺬا ﻳﺪل ﻋﻠﻰ

 35اﻹﺳﺮاء15/
 36اﻟﻨﺴﺎء165/
 37ﻣﻮﻓﻖ أﲪﺪ ﺷﻜﺮي .(1988-1409) .أﻫﻞ اﻟﻔﱰة وﻣﻦ ﰲ
ﺣﻜﻤﻬﻢ .ص 71
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اَ َÚﻻ ﻳـَ ْﻐ ِﻔ ُﺮ أَن ﻳُ ْﺸَﺮَك ﺑِِﻪ
وﺗﻌﺎﱄ﴿ :إِ ﱠن ﱠ

اﻷﺷﻌﺮي واﺑﻦ ﺣﺰم.

40

وﻗﺪ اﺳﺘﻨﺪوا ﰲ

 38ﻣﻮﻓﻖ أﲪﺪ ﺷﻜﺮي .(1988-1409) .أﻫﻞ اﻟﻔﱰة وﻣﻦ ﰲ
ﺣﻜﻤﻬﻢ .ص 74
 39اﻟﻨﺴﺎء48/
 40ﻣﻮﻓﻖ أﲪﺪ ﺷﻜﺮي .(1988-1409) .أﻫﻞ اﻟﻔﱰة وﻣﻦ ﰲ
ﺣﻜﻤﻬﻢ .ص 77
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ﻗﻮﳍﻢ إﱃ ﳎﻤﻮﻋﺔ ﻣﻦ اﻷﺣﺎدﻳﺚ اﻟﻨﺒﻮﻳﺔ،

ﻻ ﺗﻘﻮدﻫﻢ ﻋﻘﻮﳍﻢ داﺋﻤﺎ إﱃ اﻹﳝﺎن ﺑﻮﺟﻮد ﷲ

ﻛﺎﳊﺪﻳﺚ اﻟﺬي ﻳﺬﻛﺮ ﻓﻴﻪ اﻟﺮﺳﻮل ﷺ أن

ووﺣﺪاﻧﻴﺘﻪ! ﻓﻜﻤﺎ أن اﳌﻌﺘﺰﻟﺔ ﺣﺸﺮوا أﻫﻞ اﻟﻔﱰة

ﷲ ﺗﻌﺎﱃ "ﻳﺮﺳﻞ إﻟﻴﻬﻢ أن أدﺧﻠﻮا اﻟﻨﺎر،

ﰲ اﻟﻨﺎر ﺑﺴﺒﺐ ﻋﺪم إﻋﻤﺎﳍﻢ اﻟﻌﻘﻞ ﻟﻠﺘﻮﺻﻞ إﱃ

ﻓﻮاﻟﺬي ﻧﻔﺲ ﳏﻤﺪ ﺑﻴﺪﻩ ﻟﻮ دﺧﻠﻮﻫﺎ

اﳊﻘﻴﻘﺔ ،ﻛﺎن ﻋﻠﻴﻬﻢ أﻳﻀﺎ أن ﳚﻨﺒﻮا أوﻟﺌﻚ ذﻟﻚ

ﻟﻜﺎﻧﺖ ﻋﻠﻴﻬﻢ ﺑﺮدا وﺳﻼﻣﺎ".

41

واﻟﻐﺮﻳﺐ ﰲ ﻫﺬﻩ اﻷﻗﻮال ﻫﻮ ﻣﻮﻗﻒ
اﳌﻌﺘﺰﻟﺔ اﻟﻘﺎﺳﻲ ﻋﻠﻰ أﻫﻞ اﻟﻔﱰة ،ﻓﻬﻢ ﻳﻌﺪوpﻢ
ﻣﻦ أﻫﻞ اﻟﻨﺎر ﻷpﻢ ﱂ ﻳﺴﺘﻌﻤﻠﻮا ﻋﻘﻮﳍﻢ ﳌﻌﺮﻓﺔ
اﳊﻘﻴﻘﺔ ،ﻋﻠﻤﺎ qن اﻟﻨﺎس درﺟﺎت؛ ﻓﻤﻨﻬﻢ ﻣﻦ
ﻳﺘﻤﺘﻊ ﺑﻘﺪرات ذﻫﻨﻴﺔ ﻋﺎﻟﻴﺔ ﺗﺆﻫﻠﻬﻢ ﻟﻠﺘﻔﻜﲑ
اﻟﻌﻘﻠﻲ وﻫﻢ ﻗﻠﺔ ﻗﻠﻴﻠﺔ ،وﻣﻨﻬﻢ ﻣﻦ ﻻ ﳝﻴﻞ دوﻣﺎ

اﳊﻜﻢ اﻟﻘﺎﺳﻲ ﻣﻦ ﻣﻨﻄﻠﻖ ﻋﻘﻠﻲ؛ ﻣﺆداﻩ أن ﻋﺪم
ﺗﻠﻘﻴﻬﻢ رﺳﺎﻟﺔ ﲰﺎوﻳﺔ ﻳﻘﺘﻀﻲ ﻋﺪم ﻣﻌﺮﻓﺘﻬﻢ
ﺑﻮﺟﻮد اﳋﺎﻟﻖ ،وإن ﻫﻢ ﺗﻮﺻﻠﻮا ,ﻟﻌﻘﻞ إﱃ وﺟﻮد
ﷲ ،ﻓﺴﻮف ﻟﻦ ﻳﻌﺮﻓﻮا qن اﻹﳝﺎن ﺑﻪ ﻻزم
وﻣﻔﺮوض .ﻟﺬﻟﻚ ،ﻓﺎﻷرﺟﺞ ﻋﻨﺪ اﻟﻌﻠﻤﺎء أن
أﻫﻞ اﻟﻔﱰة ﺳﻮف ﳝﺘﺤﻨﻮن ﻣﻦ ﷲ ﺳﺒﺤﺎﻧﻪ
وﺗﻌﺎﱃ ﰲ اﻵﺧﺮة ﻛﻤﺎ ورد ﰲ اﳌﺬﻫﺐ اﻟﺜﺎﻟﺚ.

إﱃ اﺳﺘﺨﺪام اﻟﻌﻘﻞ ﰲ ﻛﻞ أﻣﻮر اﳊﻴﺎة وﻫﻢ

وﻗﺪ ُﺳﻘﺖ ﻫﺬا اﻟﻜﻼم ﻋﻠﻰ أﻫﻞ اﻟﻔﱰة

اﻷﻏﻠﺒﻴﺔ اﻟﺴﺎﺣﻘﺔ .ﰒ إن ﻫﻨﺎك اﻟﻌﺪﻳﺪ ﳑﻦ أﻧﻌﻢ

ﻷﳘﻴﺘﻪ ﰲ اﳉﺪل اﻟﻘﺎﺋﻢ ﺿﻤﻦ اﻟﻔﻜﺮ اﻟﺘﻌﺪدي

ﷲ ﺗﻌﺎﱃ ﻋﻠﻴﻬﻢ ﺑﻨﻌﻤﺔ اﻟﺬﻛﺎء اﳋﺎرق ﻣﻦ ﻋﻠﻤﺎء

اﻟﻐﺮﰊ ،اﻟﺬي ﻳﺘﻨﺎول ﻓﻴﻪ اﻟﺒﻌﺾ ﺣﺼﺮاﻧﻴﺔ

اﻟﺮ;ﺿﻴﺎت واﻟﻔﻴﺰ;ء واﳌﻨﻄﻖ واﻟﻔﻠﺴﻔﺔ ،ﻏﲑ أpﻢ

اﻹﺳﻼم وﺣﻘﺎﻧﻴﺘﻪ ﺑﺸﻜﻞ ﺳﻠﱯ ،ﰲ ﺣﲔ أن

 41ﻣﻮﻓﻖ أﲪﺪ ﺷﻜﺮي .(1988-1409) .أﻫﻞ اﻟﻔﱰة وﻣﻦ ﰲ
ﺣﻜﻤﻬﻢ .ص  .78إﺳﻨﺎذ ﻫﺬا اﳊﺪﻳﺚ ﺻﺤﻴﺢ ﺣﺴﺐ اﺑﻦ اﻟﻘﻴﻢ

ﺑﻦ أﰊ ﺑﻜﺮ اﳍﻴﺜﻤﻲ .(1406) .ﳎﻤﻊ اﻟﺰواﺋﺪ وﻣﻨﺒﻊ اﻟﻔﻮاﺋﺪ .ﺑﲑوت:
ﻣﺆﺳﺴﺔ اﳌﻌﺎرف218/7 .

واﳍﻴﺜﻤﻲ ،و ﻗﺪ رواﻩ ﻛﻞ ﻣﻦ اﻹﻣﺎم أﲪﺪ واﻟﺒﺰار واﻟﻄﱪاﱐ ،ﻳﻨﻈﺮ :ﻋﻠﻲ
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ﻣﺴﺄﻟﺔ اﳌﻄﻠﻖ ﰲ اﻹﺳﻼم ﲤﻨﺢ ﻫﻮاﻣﺶ ﻣﺘﻨﻮﻋﺔ

اﳌﻜﻮ‘ت اﻟﻌﻘﺪﻳﺔ إﱃ ﻧﻄﺎق اﳌﻤﺎرﺳﺔ اﻟﺘﻌﺒﺪﻳﺔ

ﻣﻦ اﳊﺮﻳﺔ اﻟﺪﻳﻨﻴﺔ واﻟﺘﻔﻜﲑ اﻟﻌﻘﻠﻲ ﰲ ﻗﻀﺎ;

واﳌﻌﺎﻣﻼت اﳌﺸﺮوﻋﺔ .واﻟﺸﺎﻫﺪ ﻋﻠﻰ ذﻟﻚ،

اﻷﻟﻮﻫﻴﺔ واﻟﻮﺟﻮد واﻟﻘﻀﺎء واﻟﻘﺪر ،وﻣﺎ ﻫﺬﻩ

ﺣﺪﻳﺚ ﻧﺒﻮي ﻣﻌﺮوف ﻳﻔﺴﺮ ﻣﻔﻬﻮم اﻹﺳﻼم إﱃ

اﻟﻮﺿﻌﻴﺔ اﻟﱵ أُﻋﻄﻴﺖ أﻫﻞ اﻟﻔﱰة إﻻ دﻟﻴﻞ ﻋﻠﻰ

ﺟﺎﻧﺐ اﻹﳝﺎن واﻹﺣﺴﺎن ،وﻗﺪ روي ﺑﺼﻴﻎ

اﻧﻔﺘﺎح اﻹﺳﻼم وﻋﺪﻟﻪ ورﲪﺘﻪ ،وﻻ ﻳﻘﺘﺼﺮ

ﳐﺘﻠﻔﺔ ﻟﻌﻞ أﺷﻬﺮﻫﺎ ﻫﻲ اﻟﱵ وردت ﰲ اﻷرﺑﻌﲔ

ﻣﻔﻬﻮم أﻫﻞ اﻟﻔﱰة ﻋﻠﻰ ﻣﺮﺣﻠﺔ ﻣﺎ ﻗﺒﻞ اﻟﺒﻌﺜﺔ

اﻟﻨﻮوﻳﺔ ،وﺟﺎء ﻓﻴﻬﺎ" :ﻋﻦ ﻋﻤﺮ رﺿﻲ ﷲ ﻋﻨﻪ

اﶈﻤﺪﻳﺔ ﻓﻘﻂ ،ﺑﻞ ﻳﻐﻄﻲ اﻟﺘﺎرﻳﺦ اﻹﻧﺴﺎﱐ ﻛﻠﻪ،

اِÚ
ﻗﺎل! "ﺑـﻴـﻨَﻤﺎ َْﳓﻦ ﺟﻠﻮس ِﻋْﻨ َﺪ رﺳ ِ
ﻮل ﱠ
َُ
أﻳﻀﺎ َ َْ َ ُ ُ ٌ

وﻳﺸﻤﻞ ﺳﺎﺋﺮ ﻣﻦ ﱂ ﻳﺴﻤﻊ ﻋﻦ اﻹﺳﻼم ﺷﻴﺌﺎ،

ٍ
ﻳﺪ ﺑَـﻴَ ِ
ﺎض
ات ﻳَـ ْﻮم إِ ْذ ﻃَﻠَ َﻊ َﻋﻠَْﻴـﻨَﺎ َر ُﺟ ٌﻞ َﺷ ِﺪ ُ
ﷺ ذَ َ

أو ﺑﻠﻐﻪ اﻹﺳﻼم ﺑﻜﻴﻔﻴﺔ ﻏﲑ ﺳﻠﻴﻤﺔ وﻣﻐﻠﻮﻃﺔ.
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وﻓﻀﻼ ﻋﻤﺎ ﺳﺒﻖ ،ﻓﺈن ﻫﻨﺎك ﻣﺴﺄﻟﺔ
أﺧﺮى ﺟﻮﻫﺮﻳﺔ ﰲ ﻣﻔﻬﻮم ﻣﺼﻄﻠﺢ اﻹﺳﻼم،
ﺗﺘﻌﻠﻖ ,ﻷرﻛﺎن اﻟﱵ ﻳﻘﻮم ﻋﻠﻰ أﺳﺎﺳﻬﺎ اﻹﺳﻼم،
وﻫﺬا ﳛﻴﻞ ﻋﻠﻰ ﻣﺴﺘﻮى اﻟﺘﻄﺒﻴﻖ اﻟﺬي ﻳﻨﻘﻞ

 42وﻣﻦ ﺑﲔ اﻟﻔﺘﺎوى اﳌﻌﺎﺻﺮة ﰲ ﻫﺬا اﻟﺒﺎب ،ﻓﺘﻮى ﺷﻴﺦ اﻷزﻫﺮ اﻟﺪﻛﺘﻮر
أﲪﺪ اﻟﻄﻴﺐ ،اﻟﱵ اﻋﺘﱪ ﻓﻴﻬﺎ ﻋﱪ ﺑﺮ‘ﳎﻪ "اﻹﻣﺎم اﻟﻄﻴﺐ" ،أن
اﻷوروﺑﻴﲔ وﻣﻦ ﰲ أدﻏﺎل أﻓﺮﻳﻘﻴﺎ ،ﻟﻦ ﻳﻌﺬEﻢ ﷲ ﻋﻠﻰ ﻋﺪم اﻋﺘﻨﺎق
اﻹﺳﻼم ﻷن دﻋﻮة اﻟﻨﱯ ﳏﻤﺪ ﺑﻠﻐﺘﻬﻢ ﺑﻄﺮﻳﻘﺔ "ﻣﻐﻠﻮﻃﺔ وﻣﻨﻔﺮة" ،وﻳﺆﺳﺲ
أﲪﺪ اﻟﻄﻴﺐ ﻓﺘﻮاﻩ ﻫﺬﻩ ﻋﻠﻰ رأي ﻗﺪﱘ ﻟﻠﺸﻴﺦ ﺷﻠﺘﻮت ﺷﻴﺦ اﻷزﻫﺮ
اﻷﺳﺒﻖ ،ﻣﻘﺘﻀﺎﻩ أن "اﻟﻜﺎﻓﺮ اﻟﺬي ﻳﺪﺧﻞ ﺟﻬﻨﻢ ﻫﻮ ﻣﻦ ﺑﻠﻐﺘﻪ رﺳﺎﻟﺔ
اﻹﺳﻼم ،وﺑﻠﻐﺘﻪ ﺑﻼﻏﺎ ﺻﺤﻴﺤﺎ ،وﻛﺎن أﻫﻼ ﻟﻠﻨﻈﺮ ـ أي ﻟﻠﺘﺄﻣﻞ
105

اﻟﺜِّﻴ ِ
اﻟﺸ َﻌ ِﺮ َﻻ ﻳـَُﺮى َﻋﻠَْﻴ ِﻪ
ﻳﺪ َﺳ َﻮ ِاد ﱠ
ﺎب َﺷ ِﺪ ُ
َ

أَﺛـَُﺮ

اﻟﺴ َﻔ ِﺮ َوَﻻ ﻳَـ ْﻌ ِﺮﻓُﻪُ ِﻣﻨﱠﺎ أَ َﺣ ٌﺪَ ،ﺣ ﱠﱴ َﺟﻠَ َ ِ ِ
ﱯ
ﱠ
ﺲ إ َﱃ اﻟﻨﱠ ِّ
ِ
ِ
ﺿ َﻊ َﻛ ﱠﻔْﻴ ِﻪ َﻋﻠَﻰ
ﷺ ﻓَﺄَ ْﺳﻨَ َﺪ ُرْﻛﺒَـﺘَـْﻴﻪ إِ َﱃ ُرْﻛﺒَـﺘَـْﻴﻪ َوَو َ
ﻓَ ِﺨ َﺬﻳْ ِﻪ وﻗﺎل ; :ﳏﻤﺪ أﺧﱪﱐ ﻋﻦ اﻹﺳﻼم؟!
ﻮل ﱠِ
ا Úﷺِْ :
اﻹ ْﺳ َﻼ ُم أَ ْن ﺗَ ْﺸ َﻬ َﺪ أَ ْن َﻻ
ﺎل َر ُﺳ ُ
ﻓَـ َﻘ َ

واﻟﺘﻔﻜﲑ ،ﰒ ﺑﻌﺪ ذﻟﻚ ﻋﺮف أpﺎ اﳊﻖ ﰒ ﺟﺤﺪﻫﺎ ﻓﻬﺬا ﻫﻮ اﻟﻜﺎﻓﺮ".
وﻗﺪ أÆرت ﻫﺬﻩ اﻟﻔﺘﻮى ﺟﺪﻻ إﻋﻼﻣﻴﺎ ﻛﺒﲑا ﰲ اﻷوﺳﺎط اﳌﺼﺮﻳﺔ
واﻟﻌﺮﺑﻴﺔ ،ﻳﻨﻈﺮ :اﻟﻘﺪس اﻟﻌﺮﰊ 22) .ﻳﻮﻧﻴﻮ .(2013 ،ﺟﺪل وﺳﺨﺮﻳﺔ
ﺑﻌﺪ إﻋﻼن ﺷﻴﺦ اﻷزﻫﺮ أن اﻷوروﺑﻴﲔ "أﻫﻞ ﻓﱰة" ﻟﻦ ﻳﻌﺬEﻢ ﷲ@ .رﻳﺦ
اﻟﺘﺼﻔﺢ  11أﺑﺮﻳﻞ :2019
http://www.alquds.co.uk/?p=554114
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ﻮل ﱠِ
اﻟﺼ َﻼ َة،
اَ ُÚوأَ ﱠن ُﳏَ ﱠﻤ ًﺪا َر ُﺳ ُ
إِﻟَﻪَ إِﱠﻻ ﱠ
اَ ،Úوﺗُِﻘ َﻴﻢ ﱠ

اﻟﺰﻛﺎة ،اﻟﺼﻴﺎم ،اﳊﺞ( ،وﻫﺬا ﻣﻔﻬﻮم ﻋﺎم ﻳﻨﻄﺒﻖ

َوﺗُـ ْﺆِﰐ ﱠ
ﺖ إِ ْن
ﻀَ
ﻮم َرَﻣ َ
ﺎنَ ،وَﲢُ ﱠﺞ ْاﻟﺒَـْﻴ َ
ﺼَ
اﻟﺰَﻛﺎةََ ،وﺗَ ُ
َ

ﻋﻠﻰ ﻛﻞ ﻣﻦ ﻳﻌﻠﻦ دﺧﻮﻟﻪ ﰲ اﻹﺳﻼم .وﻻ

ﺖ ،ﻗَ َﺎل
ﺻ َﺪ ْﻗ َ
َﺳﺒِ ًﻴﻼ ،ﻗَ َﺎل َ

ﺗﱰﺳﺦ ﻋﻘﻴﺪة اﳌﺴﻠﻢ إﻻ ﺑﻮﻟﻮج اﳌﺘﺪﻳﻦ داﺋﺮة

ِ
ﺼ ِّﺪﻗُﻪُ ،ﻗﺎل :ﻓﺄﺧﱪﱐ َﻋ ْﻦ
ﻓَـ َﻌﺠْﺒـﻨَﺎ ﻟَﻪُ ﻳَ ْﺴﺄَﻟُﻪُ َوﻳُ َ

اﻹﳝﺎن ﺑـ )ﷲ وﻣﻼﺋﻜﺘﻪ وﻛﺘﺒﻪ ورﺳﻠﻪ واﻟﻴﻮم

اﻹﳝَ ِ
ِْ
ﺎل :أَ ْن ﺗـُ ْﺆِﻣ َﻦ ِ ,ﱠَ ِÚوَﻣ َﻼﺋِ َﻜﺘِ ِﻪ َوُﻛﺘُﺒِ ِﻪ
ﺎن؟ ﻗَ َ

اﻵﺧﺮ واﻟﻘﺪر ﺧﲑﻩ وﺷﺮﻩ( ،ﰒ ﳛﻘﻖ ﺗﺪﻳﻦ

َوُر ُﺳﻠِ ِﻪ َواﻟْﻴَـ ْﻮِم ْاﻵ ِﺧ ِﺮَ ،وﺗُـ ْﺆِﻣ َﻦ ِ,ﻟْ َﻘ َﺪ ِر َﺧ ِْﲑِﻩ َو َﺷِّﺮِﻩ،

اﳌﺴﻠﻢ أو إﺳﻼم اﳌﺘﺪﻳﻦ ذروﺗﻪ اﻟﺮوﺣﻴﺔ ﺑﺒﻠﻮﻏﻪ

اﻹﺣﺴ ِ
ِ
ﺎل
ﺎن؟ ﻗَ َ
ﻗَ َ
ﺻ َﺪ ْﻗ َ
ﺎلَ :
ﺖ ﻗﺎل ﻓﺄﺧﱪﱐ َﻋ ْﻦ ْ ْ َ

ﻣﻨﺰﻟﺔ اﻹﺣﺴﺎن؛ ﳌﺎ "ﺗﻌﺒﺪ ﷲ ﻛﺄﻧﻚ ﺗﺮاﻩ ،ﻓﺈن
ّ
ﱂ ﺗﻜﻦ ﺗﺮاﻩ ﻓﺈﻧﻪ ﻳﺮاك".

ﺖ إِﻟَْﻴ ِﻪ
اﺳﺘَﻄَ ْﻌ َ
ْ

أَ ْن ﺗَـ ْﻌﺒُ َﺪ ﱠ
اَ َÚﻛﺄَﻧﱠ َ
ﻚ ﺗَـَﺮاﻩُ ،ﻓَِﺈ ْن َﱂْ ﺗَ ُﻜ ْﻦ ﺗَـَﺮاﻩُ ﻓَِﺈﻧﱠﻪُ
ﻳَـَﺮ َاك".
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ﻟﺬﻟﻚ ،ﻓﺈن ﻫﺬﻩ اﳌﻔﺎﻫﻴﻢ اﻟﺜﻼﺛﺔ ﻣﺮﻛﺰﻳﺔ

ﻳﺘﻀﻤﻦ ﻫﺬا اﳊﺪﻳﺚ ﺛﻼﺛﺔ أﺳﺌﻠﺔ ﺟﻮﻫﺮﻳﺔ

ﰲ ﻓﻬﻢ ﻣﺼﻄﻠﺢ اﻹﺳﻼم ﻋﻠﻰ اﻟﻌﻤﻮم ،ﻻ ﺳﻴﻤﺎ

ﺣﻮل دﻳﻦ اﳌﺴﻠﻢ وﺗﺪﻳﻨﻪ ،وﺗﺸﻜﻞ إﺟﺎﺑﺔ اﻟﻨﱯ

ﰲ اﳉﺪل اﻟﺬي ﻳﺸﻬﺪﻩ اﻟﻔﻜﺮ اﻟﻐﺮﰊ اﳌﻌﺎﺻﺮ،

ﷺ ﻋﻦ ﻛﻞ ﺳﺆال داﺋﺮة ﻋﻘﺪﻳﺔ وﻣﻌﺮﻓﻴﺔ ﻗﺎﺋﻤﺔ

ﺣﻴﺚ ﻳﻨﻈﺮ اﻟﺘﻴﺎر اﳌﺸﻜﻚ إﱃ اﳌﺴﻠﻤﲔ ﺑﻜﻮpﻢ

ﺑﺬا³ﺎ ،ﻏﲑ أن ﻫﺬﻩ اﻟﺪواﺋﺮ اﻟﺜﻼث ﻏﲑ ﻣﻔﺼﻮﻟﺔ

ﻛﺘﻠﺔ واﺣﺪة ﻣﺘﺠﺎﻧﺴﺔ ،ﰲ ﺣﲔ ﻳﺮى اﻟﺘﻴﺎر

ﻋﻦ ﺑﻌﻀﻬﺎ اﻟﺒﻌﺾ ،ﺑﻞ ﻣﺘﻜﺎﻣﻠﺔ ،إذ ﻳﻘﻮم

اﻟﺘﻌﺪدي أن اﻹﺳﻼم ﻣﺘﻨﻮع ﲟﺬاﻫﺒﻪ اﻟﻔﻘﻬﻴﺔ

اﻹﺳﻼم qرﻛﺎﻧﻪ اﳋﻤﺴﺔ )اﻟﺸﻬﺎد@ن ،اﻟﺼﻼة،

واﻟﻌﻘﺪﻳﺔ ،وﻓﺮﻗﻪ اﻟﻜﻼﻣﻴﺔ واﻟﻔﻠﺴﻔﻴﺔ ،وﺗﻴﺎراﺗﻪ

 43وﻻ ﻳﻘﻒ اﳊﺪﻳﺚ ﻋﻨﺪ ﻣﻔﻬﻮم اﻹﺣﺴﺎن ،ﺑﻞ ﻳﻀﻴﻒ ﺳﺆاﻻ آﺧﺮ
ﺣﻮل اﻟﺴﺎﻋﺔ ﱂ أﺛﺒﺘﻪ ﻫﻨﺎ ﻟﻌﺪم ﺻﻠﺘﻪ ,ﳌﻮﺿﻮع .ﻳﻨﻈﺮ :ﳛﲕ ﺑﻦ ﺷﺮف
اﻟﺪﻳﻦ اﻟﻨﻮوي .(1984 -1404) .ﺷﺮح ﻣﱳ اﻷرﺑﻌﲔ اﻟﻨﻮوﻳﺔ ﰲ

اﻷﺣﺎدﻳﺚ اﻟﺼﺤﻴﺤﺔ اﻟﻨﺒﻮﻳﺔ ،ط .4دﻣﺸﻖ -ﺑﲑوت :ﻣﻜﺘﺒﺔ دار
اﻟﻔﺘﺢ/اﳌﻜﺘﺐ اﻹﺳﻼﻣﻲ  .ص 18 ،17
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اﻟﺴﻴﺎﺳﻴﺔ واﻹﻳﺪﻳﻮﻟﻮﺟﻴﺔ ،وﻣﻈﺎﻫﺮﻩ اﻟﺜﻘﺎﻓﻴﺔ

واﻟﺴﻨﺔ ﻻ ﺗﻘﺒﻞ أي أﺧﺬ أو رد أو ﺗﺸﻜﻴﻚ،

واﻹﺛﻨﻴﺔ ،ﻏﲑ أﻧﻪ ﺗﻜﺎد ﺗﻨﻌﺪم ﰲ اﻟﻔﻜﺮ اﻟﺘﻌﺪدي

ﻏﲑ أن اﻹﺳﻼم ﳝﻨﺢ ﻫﻮاﻣﺶ ﻣﻬﻤﺔ ﻣﻔﺘﻘﺪة ﰲ

ﻧﻔﺴﻪ أي إﺷﺎرة إﱃ اﳌﺴﺘﻮ;ت أو اﻟﺪواﺋﺮ

ﻏﲑﻩ ﻣﻦ اﻷد;ن اﻷﺧﺮى ،ﺳﻮاء ﻋﱪ ﺣﺮﻳﺔ

اﻟﺜﻼث اﻟﱵ ﺗﺮﲰﻬﺎ ﳏﺎدﺛﺔ ﺟﱪﻳﻞ ﻋﻠﻴﻪ اﻟﺴﻼم

اﻵﺧﺮ اﻟﺪﻳﻨﻴﺔ ،أو ﻋﱪ اﻟﺘﻔﻜﲑ اﻟﻌﻘﻠﻲ اﳌﻮﺿﻮﻋﻲ

ﻣﻊ اﻟﺮﺳﻮل ﷺ ،وﻫﻮ ﰲ اﳊﻘﻴﻘﺔ ﺗﻘﺴﻴﻢ ﻣﻨﻬﺠﻲ

ﺣﻮل ﻗﻀﺎ; اﻟﻌﻘﻴﺪة واﻟﻮﺟﻮد واﳌﺼﲑ ،أو ﻋﱪ

ﻣﻮﺿﻮﻋﻲ ﻳﺘﺠﺎوز اﻟﺘﻘﺴﻴﻤﺎت اﻟﻌﻘﺪﻳﺔ واﳌﺬﻫﺒﻴﺔ

ﴰﻞ أﻫﻞ اﻟﻔﱰة ﺑﻌﺪل ﷲ ﺗﻌﺎﱃ ورﲪﺘﻪ .ﰒ إن

واﻹﻳﺪﻳﻮﻟﻮﺟﻴﺔ ،إذ إﳝﺎن اﳌﺴﻠﻢ ﻻ ﻳﺘﺤﺪد

اﻟﺘﻨﻮع اﻹﺳﻼﻣﻲ ﻻ ﻳﻘﺘﺼﺮ ﻋﻠﻰ اﳌﻈﺎﻫﺮ

,ﻧﺘﻤﺎﺋﻪ اﳌﺬﻫﱯ واﻟﻄﺎﺋﻔﻲ ،ﺑﻞ qداﺋﻪ وﻋﻤﻠﻪ

اﻟﺸﻜﻠﻴﺔ واﻟﺜﻘﺎﻓﻴﺔ واﻹﻳﺪﻳﻮﻟﻮﺟﻴﺔ ﻓﻘﻂ ،ﺑﻞ

وﺗﻘﻮاﻩ .وﻻ أدل ﻋﻠﻰ ذﻟﻚ ﻣﻦ ﻗﻮﻟﻪ ﺳﺒﺤﺎﻧﻪ

ﻳﺘﺠﻠﻰ أﻳﻀﺎ ﻣﻦ ﺧﻼل ﻃﺒﻴﻌﺔ اﻟﺘﺪﻳﻦ اﻟﺬي

ﻚ أَ ْن
وﺗﻌﺎﱃ ﰲ ﺳﻮرة اﳊﺠﺮات﴿ :ﳝُﻨﱡ َ
ﻮن َﻋﻠَْﻴ َ

ﳚﻌﻞ اﻟﻨﺎس ﻳﺘﻮزﻋﻮن ﻋﻠﻰ دواﺋﺮ ﺛﻼث:

ا ُÚﳝَُ ﱡﻦ
اَ ْﺳﻠَ ُﻤﻮا ﻗُﻞ ﱠﻻ َﲤُﻨﱡﻮا َﻋﻠَ ﱠﻲ إِ ْﺳ َﻼ َﻣ ُﻜﻢ ﺑَ ِﻞ ﱠ

اﳌﺴﻠﻤﻮن ،اﳌﺆﻣﻨﻮن واﶈﺴﻨﻮن .وﻫﺬا ﻣﺎ ﱂ ﻳﺘﻨﺒﻪ

ﻋﻠَﻴ ُﻜﻢ أَ ْن ﻫ َﺪ ُاﻛﻢ ﻟِِْﻼﳝَ ِ
ﺎن إِن ُﻛﻨﺘُ ْﻢ
َ ْ
َْ ُ

إﻟﻴﻪ اﻟﻔﻜﺮ اﻟﺘﻌﺪدي اﻟﻐﺮﰊ اﻟﺬي ﺗﻌﺎﻣﻞ ﻣﻊ

ِِ
ﲔ﴾.
ﺻﺎدﻗ َ
َ

44

ﺧﻼﺻﺔ
وﺣﺎﺻﻞ اﻟﻜﻼم ﳑﺎ ﺳﺒﻖ ،أن اﳓﺼﺎر
اﳊﻖ ﰲ اﻟﺪﻳﻦ اﻹﺳﻼﻣﻲ ﻣﺴﺄﻟﺔ Æﺑﺘﺔ ,ﻟﻘﺮآن
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 ﻋﺸﺮ ﻃﺮوﺣﺎت:"ﺣﻮل "ﺣﻮار اﳊﻀﺎرات
زﻫﲑ ﺳﻮﻛﺎح
Abstract
This article discusses the Civilizational Dialogue as a history and reality
based on the hypothesis that the Dialogue of Civilizations in its current
form has failed, especially between Western and Arab-Islamic
civilizations. The article shows that overcoming this failure can only be
dealt with a critically and seriously interaction with internal impediments
within each civilization separately. This is what the article attempts to
explain through his ten ideas.

ﻳﻨﺎﻗﺶ ﻫﺬا اﳌﻘﺎل اﳊﻮار اﳊﻀﺎري ﺑﻮﺻﻔﻪ رﳜﺎ وواﻗﻌﺎ ﻣﻦ ﻣﻨﻄﻠﻖ ﻓﺮﺿﻴﺔ ﺗﻘﻮل أن اﳊﻮار
.اﻹﺳﻼﻣﻴﺔ-اﳊﻀﺎري ﻗﺪ ﻓﺸﻞ ﰲ ﺷﻜﻠﻪ اﳊﺎﱄ وﻻﺳﻴﻤﺎ ﺑﲔ اﳊﻀﺎرﺗﲔ اﻟﻐﺮﺑﻴﺔ واﻟﻌﺮﺑﻴﺔ
وﻳﺮى اﳌﻘﺎل أن ﲡﺎوز ﻫﺬا اﻟﻔﺸﻞ ﻻ ﻳﺘﺤﻘﻖ إﻻ @ﻟﺘﻔﺎﻋﻞ اﻟﻨﻘﺪي واﳉﺎد ﻣﻊ اﳌﻮاﻧﻊ اﻟﺪاﺧﻠﻴﺔ
. وﻫﺬا ﻣﺎ ﳛﺎول اﳌﻘﺎل ﺷﺮﺣﻪ ﻋﱪ ﻃﺮوﺣﺎﺗﻪ اﻟﻌﺸﺮ.ﺿﻤﻦ ﻛﻞ ﺣﻀﺎرة ﻋﻠﻰ ﺣﺪة
Keywords: Dialogue of civilizations; dialogue of cultures; Arab-Islamic

civilization; western civilization.

. اﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ،اﻹﺳﻼﻣﻴﺔ- اﳊﻀﺎرة اﻟﻌﺮﺑﻴﺔ، ﺣﻮار اﻟﺜﻘﺎﻓﺎت، ﺣﻮار اﳊﻀﺎرات:ﻛﻠﻤﺎت ﻣﻔﺘﺎﺣﻴﺔ
Short Bio
Moroccan writer and translator, PhD in German Literature from
Düsseldorf University, winner of the Qatar Global Award for Dialogue
among Civilizations" (2018).
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ﺣﻮل "ﺣﻮار اﳊﻀﺎرات" :ﻋﺸﺮ ﻃﺮوﺣﺎت
زﻫﲑ ﺳﻮﻛﺎح

ﻣﻘﺪﻣﺔ
ﳑﺎ ﻻ ﺷﻚ ﻓﻴﻪ ﻣﻮﺿﻮع ﺣﻮار اﳊﻀﺎرات
واﻟﺘﻌﺎﻳﺶ ﺑﲔ اﻟﺸﻌﻮب ﻫﻮ ﻣﻮﺿﻮع ﻣﻌﻘﺪ
وﺷﺎﺋﻚ ﺗﺪل ﻋﻠﻴﻪ ﺑﻼ رﻳﺐ راﻫﻨﻴﺘﻪ اﳌﺴﺘﻤﺮة وﻻ
ﺳﻴﻤﺎ ﰲ اﻟﻈﺮوف اﻹﻗﻠﻴﻤﻴﺔ واﻟﻌﺎﳌﻴﺔ اﻟﱵ ﳕﺮ
ﻣﻨﻬﺎ ﺣﺎﻟﻴﺎ ،وﲞﺎﺻﺔ ﺑﻌﺪ اkﻴﺎر اﳌﻌﺴﻜﺮ

ﻣﻦ ﺟﺪﻳﺪ دﻋﻮة ﺟﺎرودي ﳊﻮار اﳊﻀﺎرات.
وﻗﺪ واﻛﺐ ﻫﺬﻩ اﳋﻄﻮات ،ﻧﺸﺎط ﻓﻜﺮي
ﻣﻠﺤﻮظ ﺷﻬﺪﺗﻪ اﻟﺴﺎﺣﺔ اﻟﺪوﻟﻴﺔ ،ﲤﺜّﻞ ﰲ
ﻣﺆﲤﺮات وﻧﺪوات ﻣﻦ أﺟﻞ ﺗﻄﻮﻳﺮ اﳊﻮار
اﳊﻀﺎري ﻋﻠﻰ أرض اﻟﻮاﻗﻊ ﻛﻀﺮورة ﻋﺎﳌﻴﺔ
ﻣﺸﱰﻛﺔ ﻟﻠﺘﻌﺎﻃﻲ ﻣﻊ اﻟﺘﺤﺪ|ت اﻟﺮاﻫﻨﺔ.

وﺗﺸﻜﻞ ﻧﻈﺎم ﻋﺎﳌﻲ ﺟﺪﻳﺪ ﻳﺘﺴﻢ
اﻟﺸﻴﻮﻋﻲ
ّ

ﻟﻜﻦ رﻏﻢ ﻫﺬا اﻻﻫﺘﻤﺎم اﻟﻔﻜﺮي

Oﺣﺎدﻳﺔ ﻃﺎﻏﻴﺔ وﻳﺴﻌﻰ إﱃ ﻓﺮض ﳕﻮذﺟﻪ

واﳌﺆﺳﺴﺎﰐ إﻻ أن ﺣﻮار اﳊﻀﺎرات ﺑﻮﺻﻔﻪ

اﳊﻀﺎري "اﻷﻣﺜﻞ" ﻋﻠﻰ اﻟﻌﺎﱂ @ﻋﺘﺒﺎرﻩ واﻗﻌﺎ
kﺎﺋﻴﺎ ،ﺑﻞ وإﱃ اﺧﺘﻼق ﻋﺪو ﺣﻀﺎري ﺟﺪﻳﺪ،

ﺗﻨﻈﲑا وﳑﺎرﺳﺔ ﻻ ﱂ ُﳛﻘﻖ أي ﻣﻦ أﻫﺪاﻓﻪ،
ﻓﻤﻘﻮﻟﺔ "ﺻﺮاع اﳊﻀﺎرات" ﺻﺎرت أﻛﺜﺮ ﺣﻀﻮرا

س ﳍﺬﻩ
أي اﳊﻀﺎرة ﻟﻌﺮﺑﻴﺔ-اﻹﺳﻼﻣﻴﺔ ،وﻗﺪ ُﻛّﺮ َ

ﺑﻮﺻﻔﻬﺎ ﺗﻔﺴﲑا ﻣﺮﳛﺎ وﺳﻬﻼ ﻟﺪى ﻣﻌﻈﻢ اﻟﺪواﺋﺮ

اﻹﻳﺪﻳﻮﻟﻮﺟﻴﺎ ﻋﱪ ﻣﻘﺎر@ت "اﺳﺘﻌﻼﺋﻴﺔ" ﻣﻦ

اﻟﺴﻴﺎﺳﻴﺔ واﻟﻔﻜﺮﻳﺔ اﻟﻐﺮﺑﻴﺔ ،ﺑﻞ وأﻛﺜﺮ ﺗﺪاوﻻ ﰲ

اﻟﻮﻻ|ت اﳌﺘﺤﺪة ،ﻣﻦ ﻣﺜﻞ "kﺎﻳﺔ اﻟﺘﺎرﻳﺦ"

اﻟﺼﺤﺎﻓﺔ اﻟﻐﺮﺑﻴﺔ ،واﻟﱵ ﺻﺎرت ﰲ ﻣﻌﻈﻤﻬﺎ ﻣﺮآة

ﻟﻔﻮﻛﻮ|ﻣﺎ ) (1992و"ﺻﺪام اﳊﻀﺎرات"

ﺗﻌﻜﺲ اﻟﺘﻤﺜّﻼت اﻟﻨﻤﻄﻴﺔ اﻟﻐﺮﺑﻴﺔ ﻋﻦ اﻟﻌﺎﳌﲔ
اﻟﻌﺮﰊ واﻹﺳﻼﻣﻲ ﺑﻮﺻﻔﻬﻤﺎ ﻣﺮﺗﻌﺎ "ﻣﺜﺎﻟﻴﺎ"

وﲞﺎﺻﺔ ﺑﻌﺪ أﺣﺪاث  11ﺳﺒﺘﻤﱪ  ،2001ﻏﲑ

ﺣﺪ•ﺎ ﺑﻌﺪ ﺗﻌﺜﺮ
ﻟﻠﺘﻄﺮف واﻹرﻫﺎب ،ازدادت ّ

ﺗﻠﻘﺖ أﻳﻀﺎ ﻣﻌﺎرﺿﺔ ﻓﻜﺮﻳﺔ ﻣﻠﻤﻮﺳﺔ،
أkﺎ ّ

اﻟﺮﺑﻴﻊ اﻟﻌﺮﰊ.

ﳍﻨﺘﻨﻐﺘﻮن ) ،(1996ﻟﻘﻴﺖ رواﺟﺎ إﻋﻼﻣﻴﺎ ﻛﺒﲑا

ﻋﻜﺴﺘﻬﺎ ﺑﻮﺿﻮح ﻓﻌﺎﻟﻴﺎت ﻣﺆﺳﺴﺎﺗﻴﺔ أﺣﻴﺖ
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ﻋﻠﻰ ﺿﻮء ﻫﺬا ،ﻳﺴﻌﻰ ﻫﺬا اﳌﻘﺎل اﺳﺘﻨﺎد

ﻟﻶﺧﺮ واﳌﺘﻮﺟﺴﺔ ﻣﻨﻪ ﰲ ﻛﻠﺘﺎ اﳊﻀﺎرﺗﲔ ،ﺳﻮاء

إﱃ ﻛﺘﺎﺑﻨﺎ "ﻣﻦ ﺣﻮار اﳊﻀﺎرات إﱃ ﺣﻀﺎرات
اﳊﻮار :رؤﻳﺔ ﺗﻘﻮﳝﻴﺔ" 1إﱃ ﺗﻘﺪﱘ ٍ
ﺗﻌﺎط ﻧﻘﺪي

اﻟﻐﺮﺑﻴﺔ أو اﻟﻌﺮﺑﻴﺔ  -اﻹﺳﻼﻣﻴﺔ ،وﻫﻲ ﺛﻨﺎﺋﻴﺎت
ﳕﻄﻴﺔ ﺣﺎول اﻟﻜﺘﺎب ﺗﻔﻜﻴﻜﻬﺎ ﻋﻠﻰ اﻋﺘﺒﺎر أﻧﻪ

ﻣﻊ رﻳﺦ وواﻗﻊ "اﳊﻮار اﳊﻀﺎري" اﻟﺮاﻫﻦ

ﻻ ﺗﻮﺟﺪ ﺣﻀﺎرة ﻣﺜﺎﻟﻴﺔ وﻣﺘﻜﺎﻣﻠﺔ ﻟﺬا•ﺎ ،ﻓﻠﻜﻞ

اﻧﻄﻼﻗﺎ ﻣﻦ ﻓﺮﺿﻴﺔ ﻣﻔﺎدﻫﺎ أن اﳊﻮار اﳊﻀﺎري

ﻃﺮف ﺣﻀﺎري ،إﱃ ﺟﺎﻧﺐ ﻗﻮﺗﻪ ،ﺿﻌﻔﺎ ﳚﻌﻠﻪ

ﺑﺸﻜﻠﻪ اﳊﺎﱄ ﺑﲔ اﳊﻀﺎرﺗﲔ اﻟﻐﺮﺑﻴﺔ واﻟﻌﺮﺑﻴﺔ-

ﰲ ﺣﺎﺟﺔ إﱃ ﻋﻼﻗﺔ ﺗﻜﺎﻣﻠﻴﺔ ﻣﻊ اﻵﺧﺮ

اﻹﺳﻼﻣﻴﺔ ﻫﻮ ﺣﻮار "اﻟﺼﻢ" ،وﻳﺮى أن ﺟﻮﻫﺮ

ﻛﻤﻜﺎﻓﺊ ﺑﻞ وﻛﺸﺮﻳﻚ ﺣﻀﺎري ﻟﻪ.

اﳊﻮار اﳌﺄﻣﻮل ﺑﻴﻨﻬﻤﺎ ﻳﻜﻤﻦ @ﻷﺳﺎس ﰲ ﻗﺪرة
ﻛﻞ أﻃﺮاف اﳊﻮار ﻋﻠﻰ اﻟﺘﻌﺎﻃﻲ اﳌﻮﺿﻮﻋﻲ
واﻟﻨﻘﺪي ﻣﻊ ﻛﻞ اﻹﺷﻜﺎﻻت اﻟﱵ ﻳُﻔﱰض أن
ﻳﻌﺎﳉﻬﺎ اﳊﻮار اﳊﻀﺎري ﻋﱪ وﻗﻔﺔ ﻧﻘﺪﻳﺔ
وﺷﺠﺎﻋﺔ ﻣﻊ اﻟﺬات ﻛﺄوﻟﻮﻳﺔ ﻗﺒﻞ أي ﺣﻮار
ُ
ﺧﺎرﺟﻲ ﻣﻊ اﻟﻄﺮف اﳊﻀﺎري اﳌﻘﺎﺑﻞ .ذﻟﻚ أﻧﻪ
ﻻ إﻣﻜﺎﻧﻴﺔ ﻹرﺳﺎء أﺳﺲ ﺣﻮار ﺣﻀﺎري
ﺣﻘﻴﻘﻲ ﺑﲔ ﻫﺎﺗﲔ اﳊﻀﺎرﺗﲔ إﻻ @ﻟﺘﻌﺎﻃﻲ
اﻟﻨﻘﺪي ﻣﻊ ﻣﺎ أﲰﻴﻨﺎﻩ ﰲ ﻛﺘﺎﺑﻨﺎ ﺑـ "اﳌﻮاﻧﻊ
اﻟﺪاﺧﻠﻴﺔ" ﺿﻤﻦ ﻛﻞ ﺣﻀﺎرة ﻋﻠﻰ ﺣﺪة ،2واﻟﱵ

ﻣﻦ ﻫﺬا اﳌﻨﻄﻠﻖ ﻳﺴﻌﻰ ﻫﺬا اﳌﻘﺎل إﱃ
إﺑﺮاز اﻟﻄﺮح اﻟﺬي ﺟﺎء ﺑﻪ اﻟﻜﺘﺎب وذﻟﻚ ﻋﱪ
اﻟﻄﺮوﺣﺎت اﻟﻌﺸﺮ اﻟﺘﺎﻟﻴﺔ:
 .1ﺣﻮار اﳊﻀﺎرات ﻟﻴﺲ وﻟﻴﺪ اﻟﻠﺤﻈﺔ أو
اﻟﺼﺪﻓﺔ
 .2ﺣﻮار اﳊﻀﺎرات ﻣﺴﺎر رﳜﻲ ﻣﺘﻮاﺻﻞ
 .3اﳊﻮار ﺑﲔ اﳊﻀﺎرات ﻟﻴﺲ ﺗﺮﻓﺎ ﳔﺒﻮ|
 .4ﺣﻮار اﳊﻀﺎرات ﻟﻴﺲ ﳎﺮد ﺗﻀﺨﻢ ﰲ
اﳌﻘﺎر@ت اﻟﻔﻜﺮﻳﺔ

ﺗﻌﻴﻖ ﳊﺪ اﻵن اﳌﻌﺎﳉﺔ اﻟﻨﻘﺪﻳﺔ واﻟﺼﺮﳛﺔ ﻟﻠﻌﺪﻳﺪ

 .5ﺣﻮار اﳊﻀﺎرات ﻫﻮ ﳑﺎرﺳﺔ ﻣﺪﻧﻴﺔ

ﻣﻦ اﻟﻘﻀﺎ| اﻟﺸﺎﺋﻜﺔ اﳌﺸﱰﻛﺔ ،وﺗﺘﻤﻈﻬﺮ ﻫﺎﺗﻪ

 .6ﺣﻮار اﳊﻀﺎرات ﻳﺒﺪأ ﻣﻦ اﻟﺬات ﻗﺒﻞ أن

اﳌﻮاﻧﻊ "اﳌﺸﱰﻛﺔ" @ﻷﺳﺎس ﻓﻬﻲ اﻟﻨﻈﺮة

ﻳﺼﻞ اﻵﺧﺮ

اﻟﺘﻤﺠﻴﺪﻳﺔ ﻟﻠﺬات ُﻣﻘﱰﻧﺔ @ﻟﻨﻈﺮة اﻻﻧﺘﻘﺎﺻﻴﺔ
 1ﻳﺘﻌﻠﻖ اﻷﻣﺮ @ﻟﺒﺤﺚ اﻟﻔﺎﺋﺰ ﲜﺎﺋﺰة ﻗﻄﺮ اﻟﻌﺎﳌﻴﺔ ﳊﻮار
اﳊﻀﺎرات ﰲ دور•ﺎ اﻷوﱃ ،ﺳﻨﺔ  ،2018وﻗﺪ ﺻﺪر ﻫﺬا
اﻟﻜﺘﺎب ﰲ دﻳﺴﻤﱪ ﻣﻦ ﻧﻔﺲ اﻟﺴﻨﺔ.
111

 2ﻟﻠﻤﺰﻳﺪ :زﻫﲑ ﺳﻮﻛﺎح ،ﻣﻦ ﺣﻮار اﳊﻀﺎرات إﱃ ﺣﻀﺎرات
اﳊﻮار .رؤﻳﺔ ﺗﻘﻮﳝﻴﺔ ،ص .132-101
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 .7اﳊﻮار اﳊﻀﺎري ﻫﻮ ﻓﺮﺻﺔ اﻟﺬات اﻟﻌﺮﺑﻴﺔ

ﻋﺒﺪ اﻟﺮﲪﻦ أن "اﳊﻮار ﻫﻮ ﲟﻨﺰﻟﺔ ﻧﻈﺮ ﻣﻦ

اﻹﺳﻼﻣﻴﺔ ﻣﻦ أﺟﻞ ارﺗﻘﺎﺋﻬﺎ اﳊﻀﺎري

ﺟﺎﻧﺒﲔ" .4وإﱃ ﺟﺎﻧﺐ ﻫﺬا ﻳﻌﺘﱪ ﻣﺎرﺗﻦ ﺑﻮﺑﺮ

 .8اﳊﻮار اﳊﻀﺎري ﻫﻮ ﻓﺮﺻﺔ أﻳﻀﺎ ﻟﻠﻐﺮب

أن اﳊﻮار ﻫﻮ ذاﺗﻪ اﻧﻔﺘﺎح ﻣﺘﺒﺎدل ﺑﲔ ﻃﺮﻓﻴﻪ أو

ﻟﻠﺘﺼﺎﱀ ﻣﻊ ذاﺗﻪ أوﻻ ﻗﺒﻞ اﻵﺧﺮ
 .9اﳊﻮار اﻟﺪاﺧﻠﻲ ﺑﻮﺻﻔﻪ ﻋﺘﺒﺔ ﻟﻠﺤﻮار
اﳋﺎرﺟﻲ
 .10اﳊﻮار اﳊﻀﺎري ﳛﺘﺎج أوﻻ وأﺧﲑا إﱃ
ﺣﻀﺎرات اﳊﻮار
وﻓﻴﻤﺎ ﻳﻠﻲ ﻋﺮض ﳍﺎﺗﻪ اﻷﻃﺮوﺣﺎت وﻟﻮ
ﺑﺸﻜﻞ ﻣﻮﺟﺰ وﺗﻘﺮﻳﱯ.
 .1ﺣﻮار اﳊﻀﺎرات ﻟﻴﺲ وﻟﻴﺪ اﻟﻠﺤﻈﺔ أو
اﻟﺼﺪﻓﺔ
ﻣﻔﻬﻮﻣﻴﺎ ﻳﻨﻈﺮ إﱃ اﻟﻌﻤﻠﻴﺔ اﻟﺘﺤﺎورﻳﺔ ﰲ
اﳌﺮﺟﻌﻴﺔ اﻷوروﺑﻴﺔ ﻛﻤﺎ ﻳﺮى اﳉﺎﺑﺮي ،ﻣﻦ ﻛﻮkﺎ
ﲢﻴﻞ إﱃ "اﻟﺘﻔﺎﻫﻢ" ،ﲟﻌﲎ أﻧﻪ وﺳﻴﻠﺔ ﻟﻠﺘﻮاﺻﻞ
ﺑﲔ ﻓﻜﺮﻳﻦ ،أي ﺑﲔ ﻛﺎﺋﻦ ﺑﺸﺮي وآﺧﺮ ﻣﺜﻠﻪ،
ﻳﺸﺘﻐﻼن ﺑﻔﻜﺮﻳﻬﻤﺎ .اﳊﻮار Sﺬا اﳌﻌﲎ ﻫﻮ ًإذا
"ﺗﺒﺎدل اﻟﺮأي ﺑﲔ إﻧﺴﺎن وآﺧﺮ ،ﻻ ﳚﻤﻌﻬﻤﺎ إﻻ
ﻛﻮkﻤﺎ ﻳﺮﻣﻴﺎن إﱃ ﲢﻘﻴﻖ اﻟﺘﻮاﺻﻞ ﺑﻴﻨﻬﻤﺎ ﻋﻠﻰ
اﳌﺴﺘﻮى اﻟﻔﻜﺮي" .3ﰲ ﻧﻔﺲ اﳌﻌﲎ ﻳﺮى ﻃﻪ
 3ﳏﻤﺪ ﻋﺎﺑﺪ اﳉﺎﺑﺮي" :اﳊﻮار واﳌﺜﻘﻒ" ،اﻻﲢﺎد
 ،23.12.2018ﻧﻘﻼ ﻋﻦ ﺳﻮﻛﺎح  ،2018ص .17
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أﻃﺮاﻓﻪ ،ﻓﻬﻮ اﳌﻜﺎن اﻟﺬي ﺗﻨﺘﻔﻲ ﻓﻴﻪ @ﻟﺘﺎﱄ
اﳊﺪود ﺑﲔ اﻷ[ واﻵﺧﺮ ﻃﺎﳌﺎ ﺳﺎد اﻻﺣﱰام ﺑﲔ
أﻃﺮاف ﻫﺬا اﳊﻮار ،وﻫﻨﺎ ﳜﻠُﺺ ﺑﻮﺑﺮ إﱃ أن
اﻟﻌﻤﻠﻴﺔ اﳊﻮارﻳﺔ ﻫﻲ @ﻷﺳﺎس ﻋﻤﻠﻴﺔ ﺗﻌﻠﻢ،
ﻳُﻔﱰض أن ﺗﻠﺠﻬﺎ اﻷﻃﺮاف اﳌﺘﺤﺎورة ﻣﻦ دون

ﲢﻔﻆ ﻛﻲ ﲣﺮج ﻣﻨﻬﺎ ﺑﺸﻜﻞ ﻣﻐﺎﻳﺮ أي @رﺗﻘﺎﺋﻬﺎ

إﱃ اﻷﺣﺴﻦ 5.ﰲ ﺿﻮء ﻫﺎﺗﻪ اﻟﺘﻌﺮﻳﻔﺎت ،ﻳﺘﺒﺎدر
إﱃ اﻟﺬﻫﻦ اﻟﺘﺴﺎؤل ﻋﻦ ﻣﻌﲎ اﳊﻮار اﳊﻀﺎري،
ﻘﺼﺪ ﻫﻨﺎ ﲢﺪﻳﺪا ﲝﻮار اﳊﻀﺎرات؟
أي ﻣﺎذا ﻳُ َ
وﺑﻌﺒﺎرة أﺧﺮى :ﻛﻴﻒ ﳝﻜﻦ ﻓﻬﻢ اﳊﻮار ﰲ ﺳﻴﺎﻗﻪ
اﳊﻀﺎري؟
ﻏﺎﻟﺒﺎ ﻣﺎ ﻳﻨﻈﺮ إﱃ ﻣﻔﻬﻮم ﺣﻮار اﳊﻀﺎرات
ﻣﻦ ﻛﻮﻧﻪ ردة ﻓﻌﻞ ﻋﻠﻰ ﻣﻘﻮﻟﺔ "ﺻﺮاع
اﳊﻀﺎرات" ﳍﻨﺘﻨﻐﺘﻮن ،ﻏﲑ أن ﻣﻔﻬﻮم ﺣﻮار
اﳊﻀﺎرات ﺑﻮﺻﻔﻪ ﳎﻤﻮع ﺗﻨﻈﲑات ُﻣﻘﺪﻣﺔ ﻟﻔﻬﻢ

اﻟﻌﻼﻗﺔ ﺑﲔ اﻟﺸﺮق واﻟﻐﺮب ،ﻗﺪ ﻇﻬﺮ ﻗﺒﻞ ذﻟﻚ

ﺑﻌﻘﻮد ﻃﻮﻳﻠﺔ ،ﻟﻜﻦ ﱂ ﻳﺘﻢ اﻻﻫﺘﻤﺎم ﺑﻪ ﺑﺸﻜﻞ
ﺟﺪي إﻻ ﻣﻊ ﺻﺪور ﻛﺘﺎب "ﻣﻦ أﺟﻞ ﺣﻮار
 4ﻃﻪ ﻋﺒﺪ اﻟﺮﲪﻦ ،ﰲ أﺻﻮل اﳊﻮار وﲡﺪﻳﺪ ﻋﻠﻢ اﻟﻜﻼم،
ص  ،20ﻧﻘﻼ ﻋﻦ اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .18
 5اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ﻧﻔﺲ اﻟﺼﻔﺤﺔ.
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اﳊﻀﺎرات" ﻟﻠﻔﻴﻠﺴﻮف اﻟﻔﺮﻧﺴﻲ روﺟﻲ ﰲ ﺟﻮﻫﺮﻩ ﻋﻤﻠﻴﺔ ﺣﻀﺎرﻳﺔ ﻣﺴﺘﻤﺮة ﻣﻨﺬ اﻟﻘﺪم،
6
ﺷﺨﺺ ﻓﻴﻪ اﻟﻨﻈﺮة اﻟﻔﻮﻗﻴﺔ وﺑﻐﺾ اﻟﻨﻈﺮ ﻋﻦ ﻧﺘﺎﺋﺠﻬﺎ ﻓﺈkﺎ ﻋﻠﻰ اﻷﻗﻞ رﺑﻄﺖ
ﺟﺎرودي  ،اﻟﺬي ّ
ﻟﻠﺬات اﻷوروﺑﻴﺔ و@ﻟﺘﺎﱄ اﻟﺪوﻧﻴﺔ ﻟﻶﺧﺮ ﻏﲑ وﻻﺗﺰال ﺑﲔ اﳊﻀﺎرات ﻋﻠﻰ اﺧﺘﻼﻓﻬﺎ.

اﻟﻐﺮﰊ ،ﻣﻄﺎﻟﺒﺎ ﺑﻀﺮورة ﺗﻐﻴﲑ ﻣﺘﻼزﻣﺔ ﻓﻮﻗﻲ/دوﱐ
وﺗﻌﻮﺿﻴﻬﺎ ﺑﻌﻼﻗﺔ إﻧﺴﺎﻧﻴﺔ ﻣﺘﻜﺎﻓﺌﺔ ﺑﲔ
اﳊﻀﺎرات اﻟﺒﺸﺮﻳﺔ ،ﺗُﺮاﻋﻰ ﻓﻴﻬﺎ اﻻﺧﺘﻼﻓﺎت
اﻟﻄﺒﻴﻌﻴﺔ ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ.
ﻣﻦ ﻫﻨﺎ ﻳﺘﺄﻛﺪ أن ﺣﻮار اﳊﻀﺎرات ﻟﻴﺲ وﻟﻴﺪ
اﻟﺼﺪﻓﺔ وﻻ ﺣﱴ اﻟﻠﺤﻈﺔ ،ﻓﻬﻮ ﻛﺎن وﻻ ﻳﺰال
ﻋﻤﻠﻴﺔ ﺗﻮاﺻﻠﻴﺔ ﲤﺜﻞ راﺑﻄًﺎ ﺑﲔ ﳐﺘﻠﻒ
اﳊﻀﺎرات ﺑﻞ وداﺧﻞ ﻛﻞ ﺣﻀﺎرة ﻋﻠﻰ ﺣﺪة،
ﺣﻴﺚ ﺳﻌﺖ إﱃ اﻟﺘﻌﺮف إﱃ اﻟﺬات واﻵﺧﺮ
وﺗﻮﺿﻴﺢ اﻟﻘﻴﻢ اﳌﺸﱰﻛﺔ ﺑﻴﻨﻬﻤﺎ ﰲ ﳏﺎوﻟﺔ
ﻟﺘﺄﺳﻴﺲ ﺗﻜﺎﻣﻞ ﻳُﺮاﻋﻲ اﻻﺧﺘﻼف اﳊﻀﺎري

اﻟﻘﺎﺋﻢ ﺑﲔ أﻃﺮاف اﳊﻮار اﳌﺘﻌﺪدة.

وSﺬا اﳌﻌﲎ ﻓﺈن ﺣﻮار اﳊﻀﺎرات  -ﻛﻤﺎ
ﺗﺒﲔ ﰲ اﻟﻜﺘﺎب  -ﻟﻴﺲ ﺣﻠﻤﺎ ﻃﻮ@و| ﳚﻤﻊ ﺑﲔ
ّ

ﳎﻤﻮﻋﺔ ﻣﻦ اﳌﻔﻜﺮﻳﻦ واﳌﺜﻘﻔﲔ ﻣﻦ ﺛﻘﺎﻓﺎت ﻣﺘﻌﺪدة،

ﻛﻤﺎ أﻧﻪ ﻟﻴﺲ ﳎﺮد دﻋﻮة أُﳑﻴﺔ ذات ﻃﺎﺑﻊ رﲰﻲ
ﳌﺒﺎدرة ﻣﺴﺘﻘﺒﻠﻴﺔ ﳝﻜﻦ أن ﺗﻜﻮن راﺑﻄًﺎ ﺑﲔ اﻟﺪول
وإﳕﺎ ﻫﻮ
ﺗﻨﻮﻋﻬﺎ واﺧﺘﻼف ﻣﺼﺎﳊﻬﺎ ﻓﺤﺴﺐّ ،
ﻋﻠﻰ ّ
 6ﻟﻠﻤﺰﻳﺪ :اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص 30-27
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 .2ﺣﻮار اﳊﻀﺎرات ﻣﺴﺎر /رﳜﻲ ﻣﺘﻮاﺻﻞ:
Sﺬا اﳌﻌﲎ ﻓﺈن ﺣﻮار اﳊﻀﺎرات ﻫﻮ
ﻣﺴﺎر رﳜﻲ ﻣﺘﻮاﺻﻞ ﺗﺒﻠﻮرت ﻣﺎﻫﻴﺘﻪ ﺑﻞ
ﻣﺮ اﻟﺘﺎرﻳﺦ اﻟﺒﺸﺮي .أﻣﺎ ﰲ رﳜﻨﺎ
وﺟﺪواﻩ ﻋﻠﻰ ّ

اﳌﻌﺎﺻﺮ ﻓﺈن اﻟﺘﻌﺎﻃﻲ ﻣﻊ ﺣﻮار اﳊﻀﺎرات ﻣﻦ

اﻟﻨﺎﺣﻴﺔ اﻟﺘﺄرﳜﻴﺔ ﳛﻴﻠﻨﺎ إﱃ ﲦﺎﱐ ﳏﻄﺎت ﻣﻬﻤﺔ
ﰲ ﻣﺴﺎرﻩ اﻟﺮاﻫﻦ ،ﻟﻜﻮkﺎ ﺗﻌﻜﺲ أﺣﺪا Àﻓﻜﺮﻳﺔ،
وﺳﻴﺎﺳﻴﺔ ،واﺟﺘﻤﺎﻋﻴﺔ ذات أﻓﻖ ﻋﺎﳌﻲ ﺳﺎﳘﺖ
ﻣﺮ ﻋﺪة
ﰲ ﺑﻠﻮرة ﻣﺼﻄﻠﺢ ﺣﻮار اﳊﻀﺎرات ﻋﻠﻰ ّ

ﻋﻘﻮد ،وﻣﻦ ﺑﲔ ﻫﺬﻩ اﻷﺣﺪاث اﻟﺘﺎرﳜﻴﺔ ﰲ
ﻋﺼﺮ[ اﻟﺮاﻫﻦ ﳒﺪ ﻣﺜﻼ ﺻﺪور ﻛﺘﺐ ﻓﻜﺮﻳﺔ
ﻣﻬﻤﺔ ،ﻣﺜﻞ ﻛﺘﺎب "ﻣﻦ أﺟﻞ ﺣﻮار اﳊﻀﺎرات"
ﳉﺎرودي ) ،(1977واﻟﺬي ﻳﻌﺘﱪﻩ زﻛﻲ اﳌﻴﻼد
"أﻧﻀﺞ ﻃﺮح اﺗﺼﻒ @ﻻﻧﻔﺘﺎح ﻋﻠﻰ اﳊﻀﺎرات
وﺳﻌﺔ اﻟﺮؤﻳﺔ واﻻﺳﺘﻴﻌﺎب اﻟﺘﺎرﳜﻲ" ،7وﻛﺘﺎب
"kﺎﻳﺔ اﻟﺘﺎرﻳﺦ واﻹﻧﺴﺎن اﻷﺧﲑ" ﻟﻔﻮﻛﻮ|ﻣﺎ
) ،(1992وﻛﺘﺎب "ﺻﺪام اﳊﻀﺎرات وإﻋﺎدة

 7زﻛﻲ اﳌﻴﻼد ،اﳌﺴﺄﻟﺔ اﳊﻀﺎرﻳﺔ .ﻛﻴﻒ ﻧﺒﺘﻜﺮ ﻣﺴﺘﻘﺒﻠﻨﺎ ﰲ
ﻋﺎﱂ ﻣﺘﻐﲑ ،ص  ،76ﻧﻘﻼ ﻋﻦ اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .28
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ﺻﻴﺎﻏﺔ اﻟﻨﻈﺎم اﻟﻌﺎﳌﻲ" ﳍﻨﺘﻨﻐﺘﻮن )،(1996

ﻋﻠﻰ ﻛﻞ اﳊﺎل اﻟﻔﻀﻞ ﰲ إﻋﺎدة ﺣﻮار

وﻗﺪ ﺧﻠّﻒ ﻛﻞ ﻣﻦ ﻫﺎذﻳﻦ اﻟﻜﺘﺎﺑﲔ ردود ﻓﻌﻞ

اﳊﻀﺎرات إﱃ اﻟﻮاﺟﻬﺔ وﻟﻮ ﺑﺸﻜﻞ ﻏﲑ ﻣﺒﺎﺷﺮ،

ﻣﺘﻨﺎﻗﻀﺔ ﻛﻤﺎ أﺳﻬﻢ ﻛﺘﺎب ﻫﻨﺘﻨﻐﺘﻮن ،ﻣﺜﻠﻪ ﻣﺜﻞ

ﺗﺸﻬﺪ ﻋﻠﻴﻪ ذروة اﻻﻫﺘﻤﺎم اﻟﺮﲰﻲ واﻟﺰﺧﻢ

ﻛﺘﺎب ﻓﻮﻛﻮ|ﻣﺎ ،ﰲ إﺣﻴﺎء ﻣﻔﻬﻮم ﺣﻮار

اﻟﻔﻜﺮي ﲟﻔﻬﻮم ﺣﻮار اﳊﻀﺎرات ﻣﻨﺬ ﻋﻘﺪﻳﻦ

اﳊﻀﺎرات وﻟﻮ ﺑﻄﺮﻳﻘﺔ ﻋﻜﺴﻴﺔ ،أي ﻛﺮدة ﻓﻌﻞ

ﻣﻦ اﻟﺰﻣﻦ ،وﻗﺪ أﺗﺖ ﺛﻮرات اﻟﺮﺑﻴﻊ اﻟﻌﺮﰊ

ﻋﻠﻴﻬﻤﺎ ﺑﺼﻔﺔ ﻣﺒﺎﺷﺮة .ﻋﻤﻮﻣﺎ ﻓﻘﺪ أﺛﺮت ﻛﻞ

) - (2011وﻣﺎ ﺗﺮﺗّﺐ ﻋﻨﻬﺎ ﻣﻦ ﻧﺘﺎﺋﺞ ﻛﺎﻧﺖ

ﻫﺎﺗﻪ اﻟﻜﺘﺐ اﻟﺜﻼث ﺑﺸﻜﻞ ﻋﻤﻴﻖ ﰲ اﻟﺘﻌﺎﻃﻲ

ﻣﻦ أﺑﺮزﻫﺎ ﻣﻮﺟﺔ اﻟﻠﺠﻮء اﻟﻌﺮﰊ ﳓﻮ أورو@ اﻟﻐﺮﺑﻴﺔ

ﻣﻊ ﺣﻮار اﳊﻀﺎرات ﺑﻮﺻﻔﻪ ﻣﻔﻬﻮﻣﺎ وﳑﺎرﺳﺔ ﻣﻦ

) – (2015ﻟﺘﻌﻄﻲ دﻓﻌﺔ ﺣﻘﻴﻘﻴﺔ ﳊﻮار

ﻣﺪاﻓﻊ ﻋﻨﻪ وراﻓﺾ ﻟﻪ .إﺿﺎﻓﺔ إﱃ أﺣﺪاث

اﳊﻀﺎرات وﻻﺳﻴﻤﺎ ﰲ ﺑﻌﺪﻩ اﻟﺸﻌﱯ واﳌﺪﱐ،

ﺳﻴﺎﺳﻴﺔ اﻟﻄﺎﺑﻊ واﺟﺘﻤﺎﻋﻴﺔ اﻟﺘﺄﺛﲑ ﻣﺜﻞ ﺳﻘﻮط

ﻛﻤﺎ اﺳﺘﻄﺎﻋﺖ ﻫﺬﻩ اﻟﺜﻮرات اﻟﺴﻠﻤﻴﺔ إﱃ ﺣﺪ

ﺟﺪار ﺑﺮﻟﲔ ) ،(1989واﻟﺬي اﺳﺘﺒﺸﺮت ﺑﻪ

ﻛﺒﲑ ﺧﻠﺨﻠﺔ اﻟﺼﻮر اﻟﻐﺮﺑﻴﺔ اﻟﻨﻤﻄﻴﺔ ﻋﻦ اﻟﻌﺮب

اﻟﺒﺸﺮﻳﺔ ﺧﲑا ،ﺣﻴﺚ ﻛﺎن إﻳﺬا[ ﺑﻨﻬﺎﻳﺔ اﳊﺮب

واﳌﺴﻠﻤﲔ ،وأﺻﺒﺢ Æﻣﻜﺎن اﳊﻀﻮر اﻟﻌﺮﰊ ﻏﲑ

ﻫﺪدت اﻟﻮﺟﻮد اﻹﻧﺴﺎﱐ ذاﺗﻪ ،ﻏﲑ
اﻟﺒﺎردة اﻟﱵ ّ

اﳌﺴﺒﻮق ﰲ أورو@ اﻟﻐﺮﺑﻴﺔ أن ﻳﻜﻮن أﺳﺎﺳﺎ ﻣﺘﻴﻨﺎ

أن ﻣﺮﺣﻠﺔ ﻣﺎ ﺑﻌﺪ اﳊﺮب اﻟﺒﺎردة ﱂ ﺗﻜﻦ ﻣﺮﺣﻠﺔ

ﻟﻠﺤﻮار اﻟﺪاﺋﻢ ﻋﻠﻰ أرض اﻟﻮاﻗﻊ اÇﺘﻤﻌﻲ

اﻟﺒﺤﺚ ﻋﻦ اﳊﻮار اﳊﻀﺎري ﺑﻘﺪر ﻣﺎ ﻛﺎﻧﺖ ﲝﺜﺎ

ﻳﺘﺸﺎرك ﻓﻴﻪ أﻓﺮاد ﻣﻦ ﻛﻼ اﳊﻀﺎرﺗﲔ ﺑﻮﺛﲑة

ﻋﻦ اﻟﻌﺪو اﳊﻀﺎري اﳉﺪﻳﺪ ﻟﻘﻴﺖ ﻓﻴﻬﺎ ﻣﻘﻮﻟﺔ

ﻳﻮﻣﻴﺔ ،وﻫﻮ إﺣﺪى اﻟﻠﺤﻈﺎت اﻟﻨﺎدرة ﻟﻠﺤﻮار

ﺻﺮاع اﳊﻀﺎرات رواﺟﺎ ﻛﺒﲑا ،ﺳﺮﻋﺎن ﻣﺎ

ﻇﻞ ﻫﺬا
اﳊﻀﺎري ﰲ ﺑُﻌﺪﻩ اﻟﺸﻌﱯ ،ﺣﻴﺚ ّ
اﳊﻮار ﰲ ﳎﻤﻠﻪ ﺣﺒﻴﺲ اﻷوراق اﻟﺒﺤﺜﻴﺔ واﻷروﻗﺔ

ﺟﺴﺪ•ﺎ أﺣﺪاث اﳊﺎدي ﻋﺸﺮ ﻣﻦ ﺳﺒﺘﻤﱪ
ّ
ﻔﺘﺢ ﺑﺬﻟﻚ ﺻﻔﺤﺔ ﺟﺪﻳﺪة ﻣﻦ
 ،2001ﻟﺘُ َ
اﻟﻌﻼﻗﺎت ﺑﲔ اﻷﻣﻢ واﳊﻀﺎرات ﻛﺎن ﻋﻨﻮاkﺎ
اﻷﺑﺮز "اﳊﺮب ﻋﻠﻰ اﻹرﻫﺎب" ،واﻷﻛﻴﺪ أن
اﻟﺪول اﻹﺳﻼﻣﻴﺔ وﻻﺳﻴﻤﺎ اﻟﻌﺮﺑﻴﺔ ﻣﻨﻬﺎ ﻛﺎﻧﺖ
أﻛﺜﺮ اﳌﺘﻀﺮرﻳﻦ ﻣﻨﻬﺎ ﻣﺜﻞ اﻟﻌﺮاق .ورﻏﻢ ﻫﺬا ﻓﻘﺪ
ﻛﺎن ﳊﺪث اﳊﺎدي ﻋﺸﺮ ﻣﻦ ﺳﺒﺘﻤﱪ اﳌﺆﺳﻒ
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اﳌﺆﺳﺴﺎﺗﻴﺔ.
 .3اﳊﻮار ﺑﲔ اﳊﻀﺎرات ﻟﻴﺲ ﺗﺮﻓﺎ ﳔﺒﻮ:2
وﻫﺬﻩ ﻫﻲ اﻟﺼﻮرة اﳌﺮﺳﻮﻣﺔ ﺣﺎﻟﻴﺎ ﻋﻦ
ﺣﻮار اﳊﻀﺎرات ،ﺣﻴﺚ ﻏﺎﻟﺒﺎ ﻣﺎ ُﳜﺘﺰل ﰲ ﻛﻮﻧﻪ
ﳎﻤﻮﻋﺔ ﻣﻦ اﳌﻨﺎﺳﺒﺎت واﻟﻔﻌﺎﻟﻴﺎت اﻟﺪوﻟﻴﺔ

Zouheir Soukah

واﻹﻗﻠﻴﻤﻴﺔ ﻣﻦ ﻣﺆﲤﺮات وﻧﺪوات .ورﻏﻢ أﳘﻴﺔ
ﻫﺬﻩ اﻷﻧﺸﻄﺔ اﻟﻌﺎﳌﻴﺔ ،ﻣﺜﻞ ﻣﺒﺎدرة اﻷﻣﻢ اﳌﺘﺤﺪة
ﳊﻮار اﳊﻀﺎرات ) ،(2001واﻟﱵ ُﳛﺴﺐ ﻟﻠﻌﺎﱂ
اﻹﺳﻼﻣﻲ أkﺎ ﺟﺎءت ﻣﻨﻪ ،ﻛﻤﺎ أن اﺧﺘﻴﺎر ﺗﻠﻚ
اﻟﺴﻨﺔ ﲢﺪﻳﺪا ﻳﻌﻜﺲ رﻣﺰﻳﺔ ﺣﻀﺎرﻳﺔ ﻛﺒﲑة ﻛﻮkﺎ
ﻋﺘﺒﺔ وﻟﻮج اﻹﻧﺴﺎﻧﻴﺔ إﱃ أﻟﻔﻴﺔ ﺟﺪﻳﺪة ﻣﻦ
رﳜﻬﺎ ،ﺣﻴﺚ أﻋﻠﻨﺖ اﳉﻤﻌﻴﺔ اﻟﻌﺎﻣﺔ ﻟﻸﻣﻢ
اﳌﺘﺤﺪة ﰲ ﻧﻔﺲ اﻟﺴﻨﺔ 'اﻟﱪ[ﻣﺞ اﻟﻌﺎﳌﻲ ﻟﻠﺤﻮار
ﺑﲔ اﳊﻀﺎرات' ،وﻫﻮ ﺑﺮ[ﻣﺞ ﻋﻤﻞ ﺗﻨﻔﻴﺬي
ﻣﺘﻜﺎﻣﻞ ﻳﺴﻌﻰ إﱃ ﲢﻘﻴﻖ ﺗﻘﺪم ﰲ اÇﺎﻻت
اﻟﺘﺎﻟﻴﺔ:
• "ﺗﺸﺠﻴﻊ ﺑﻨﺎء اﻟﺜﻘﺔ ﻋﻠﻰ اﳌﺴﺘﻮ|ت اﶈﻠﻲ
واﻟﻮﻃﲏ واﻹﻗﻠﻴﻤﻲ واﻟﺪوﱄ؛
• زﻳـﺎدة اﻟﺘﻔـﺎﻫﻢ واﳌﻌﺮﻓـﺔ اﳌﺘﺒـﺎدﻟﲔ ﺑـﲔ ﳐﺘﻠـﻒ
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• اﻟﺘﻮﺳﻊ ﰲ وﺿﻊ اﳌﻌﺎﻳﲑ اﻷﺧﻼﻗﻴﺔ
اﳌﺸﱰﻛﺔ".

8

ﻫﺬا @ﻹﺿﺎﻓﺔ إﱃ ﻣﺒﺎدرة ﲢﺎﻟﻒ
اﳊﻀﺎرات ) ،(2005وﻫﻮ ﻣﻘﱰح إﺳﺒﺎﱐ
ﻫﺎﻣﺔ؛
ﻳﻌﻜﺲ ﺑﺪورﻩ رﻣﺰﻳﺔ ﺣﻀﺎرﻳﺔ و رﳜﻴﺔ ّ

ذﻟﻚ أن إﺳﺒﺎﻧﻴﺎ ﻫﻲ ﻣﻦ ﺑﲔ اﻟﺪول اﻟﻐﺮﺑﻴﺔ

اﻟﻘﻼﺋﻞ ،اﻟﱵ ﺗُﻌﺘﱪ ﻣﻜﺎ[ رﳜﻴﺎ ﻟﻠﺘﻼﻗﺢ
اﳊﻀﺎري اﳌﺜﻤﺮ ﺑﲔ اﳊﻀﺎرة اﻟﻌﺮﺑﻴﺔ اﻹﺳﻼﻣﻴﺔ
واﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ ﺑﻔﻀﻞ اﳊﻘﺒﺔ اﻷﻧﺪﻟﺴﻴﺔ ،اﻟﱵ
ﺷﻜﻠﺖ أوج اﳊﻀﺎرة اﻟﻌﺮﺑﻴﺔ اﻹﺳﻼﻣﻴﺔ وﺑﺪاﻳﺔ
ّ
ﺗﻄﻮر اﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ @ﻻﺳﺘﻔﺎدة ﻣﻦ ﻣﻨﺠﺰات
ﻫﺬﻩ اﻟﺘﺠﺮﺑﺔ اﳊﻀﺎرﻳﺔ اﻟﻔﺮﻳﺪة ﻋﻠﻰ أورو@ ﰲ آن
واﺣﺪ .وﻗﺪ رﺣﺒﺖ اﻷﻣﻢ اﳌﺘﺤﺪة @ﳌﺒﺎدرة
اﻻﺳﺒﺎﻧﻴﺔ وﺗﺒﻨّﺘﻬﺎ ،ﻛﻤﺎ أﻋﻠﻨﺖ ﺗﺮﻛﻴﺎ ﻣﺸﺎرﻛﺘﻬﺎ

اﻟﻔﺌـﺎت اﻻﺟﺘﻤﺎﻋﻴـﺔ ،واﻟﺜﻘﺎﻓــﺎت واﳊﻀـﺎرات

إﺳﺒﺎﻧﻴﺎ ﰲ رﻋﺎﻳﺔ ﻫﺬﻩ اﳌﺒﺎدرة ،ﻟﺘﻠﺤﻖ Sﺎ دول

ﰲ ﳐﺘﻠــﻒ اÇـﺎﻻت ،ﲟــﺎ ﻓﻴــﻬﺎ اﻟﺜﻘﺎﻓـﺔ واﻟﺪﻳﻦ

إﺳﻼﻣﻴﺔ وﻋﺮﺑﻴﺔ .ﻟﻜﻦ ورﻏﻢ اﳉﻬﻮد اﻟﱵ ﺑﺪﻟﺘﻬﺎ

واﻟﺘﻌﻠﻴﻢ واﳌﻌﻠﻮﻣﺎت واﻟﻌﻠﻢ واﻟﺘﻜﻨﻮﻟﻮﺟﻴﺎ؛

ﻫﺬﻩ اﳌﺒﺎدرة ﻣﻨﺬ ﻧﺸﺄ•ﺎ إﻻ أkﺎ ﱂ ﺗﻔﻠﺢ ﰲ ﻛﺴﺮ

• ﻣﻮاﺟﻬﺔ اﻟﺘﻬﺪﻳﺪات اﻟﱵ ﻳﺘﻌﺮض ﳍﺎ اﻟﺴﻼم
واﻷﻣﻦ؛
• ﺗﻌﺰﻳﺰ ﺣﻘﻮق اﻹﻧﺴﺎن وﲪﺎﻳﺘﻬﺎ؛

 8ﻣﻨﻈﻤﺔ اﻷﻣﻢ اﳌﺘﺤﺪة ،اﻟﻮﺛﻴﻘﺔ رﻗﻢ،A/RES/56/6K :
 ،https://goo.gl/S5UCCUص ،4
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ﺟﺪﻟﻴﺔ ﺣﻮار-ﺻﺮاع اﳊﻀﺎرات ،ﺣﻴﺚ ﻻﺗﺰال
ﺗﻐﻠﺐ ﻛﻔﺔ أﻃﺮوﺣﺔ ﺻﺮاع اﳊﻀﺎرات ﰲ إﻃﺎر
ﻫﺬﻩ اﻟﺜﻨﺎﺋﻴﺔ ،ﳑﺎ دﻓﻊ اﻷﻣﻢ اﳌﺘﺤﺪة إﱃ ﻃﺮح
ﻣﺒﺎدرات ﺟﺪﻳﺪة ،ﻛﺎن آﺧﺮﻫﺎ اﻟﺴﻨﺔ اﻟﺪوﻟﻴﺔ
) ،(11.12.2017ﻧﻘﻼ ﻋﻦ اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص – 41
.43
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ﻟﻠﺘﻘﺎرب ﺑﲔ اﻟﺜﻘﺎﻓﺎت ) .(2010ﻏﲑ أن ﻫﺎﺗﻪ

اﻟﱰﻛﻴﺰ ﻋﻠﻰ اﳍﻮ|ت اﳉﻤﻌﻴﺔ ﻣﺜﻞ

اﳌﺒﺎدرات اﳌﺆﺳﺴﺎﺗﻴﺔ ﺗﻈﻞ رﻏﻢ ﻋﺎﳌﻴﺘﻬﺎ ﳔﺒﻮﻳﺔ

اﳍﻮ|ت اﻟﻘﻮﻣﻴﺔ واﻟﺪﻳﻨﻴﺔ واﻻﺛﻨﻴﺔ ،اﻟﱵ ﺳﺎﳘﺖ

اﻟﻄﺎﺑﻊ ،و@ﻟﺘﺎﱄ ﻓﻬﻲ ﺗﻨﺤﺼﺮ ﰲ أروﻗﺔ

ﺣﺴﺐ ﺗﻘﺮﻳﺮ اﻟﻴﻮﻧﺴﻜﻮ ﰲ إﻋﺎدة إﻧﺘﺎج ﺳﻴﻨﺎرﻳﻮ

اﳌﺆﺳﺴﺎت و[درا ﻣﺎ ﺗﺘﺠﺎوزﻫﺎ إﱃ أرض اﻟﻮاﻗﻊ

ﺻﺪام اﳊﻀﺎرات ﺣﱴ داﺧﻞ ﻣﻨﺎﺳﺒﺎت ﺣﻮار

اﻟﻌ َﻤﻠﻴﺔ ﺑﲔ اﻷﻣﻢ
اﻟﻴﻮﻣﻲ ﰲ اﻟﻌﻼﻗﺎت َ
واﳊﻀﺎرات ﺑﺸﻜﻞ ﻣﻠﻤﻮس .إﱃ ﺟﺎﻧﺐ ﻫﺬا

اﳊﻀﺎرات ،ﻋﻮض اﻟﱰﻛﻴﺰ ﻋﻠﻰ اﳍﻮ|ت اﻟﻔﺮدﻳﺔ

ﻳﻈﻬﺮ اﻟﺘﺄﺛﲑ اﻟﻮاﺿﺢ ﻟﺜﻨﺎﺋﻴﺔ ﻫﻨﺘﻨﻐﺘﻮن-ﻓﻮﻛﻮ|ﻣﺎ

واÇﺘﻤﻌﻴﺔ ،وﻓﻬﻢ اﳍﻮ|ت اﻟﺪﻳﻨﺎﻣﻴﺔ اﳌﺘﺪاﺧﻠﺔ.
اﻟﺴﻌﻲ اﳌﺜﺎﱄ إﱃ إﳚﺎد ﻗﻴﻢ ﻣﺸﱰﻛﺔ ﺑﲔ

ﻋﻠﻰ ﻃﺒﻴﻌﺔ ﻣﻌﻈﻢ ﻫﺎﺗﻪ اﻟﻔﻌﺎﻟﻴﺎت ،اﻟﱵ ﺑﺪت ﲨﻴﻊ اﻟﺜﻘﺎﻓﺎت واﻷد|ن ﻋﻮض اﻟﺘﺸﺪﻳﺪ ﻋﻠﻰ اﻟﻘﻴﻢ
أﺳﲑة ﳍﺎ ﻓﻘﺪ ﻇﻠﺖ ﰲ ﻣﻌﻈﻤﻬﺎ ردة ﻓﻌﻞ ذات اﻷﺳﺎﺳﻴﺔ ﻟﻺﻋﻼن اﻟﻌﺎﳌﻲ ﳊﻘﻮق اﻹﻧﺴﺎن.
ﻃﺎﺑﻊ ﺗﱪﻳﺮي أو ﺣﱴ ﳎﺎﻣﻼﰐ .إﺿﺎﻓﺔ إﱃ ﻫﺬا

ﺗﺸﲑ إﺣﺪى اﻟﺘﻘﺎرﻳﺮ إﱃ اﻷﺳﺒﺎب اﻟﱵ أدت
إﱃ ﻓﺸﻞ ﺣﻮار اﳊﻀﺎرات ﻛﻤﺒﺎدرة ﳔﺒﻮﻳﺔ ،واﻟﱵ
ﳝﻜﻨﻨﺎ ﺗﻠﺨﺼﻴﻬﺎ ﰲ اﻷﺧﻄﺎء اﳋﻤﺲ اﻟﺘﺎﻟﻴﺔ:
ﻓﺸﻞ اﻷﺳﻠﻮب اﻟﺘﻘﻠﻴﺪي اﳌﻌﺘﻤﺪ ﰲ
ﺣﻮار اﳊﻀﺎرات ،واﻟﺬي رّﻛﺰ ﺗﻘﺮﻳﺒﺎ ﻋﻠﻰ ﻣﺎ ﳚﻤﻊ
اﻟﺜﻘﺎﻓﺎت واﳊﻀﺎرات ،ﺑﺪﻻ ﻣﻦ اﻟﱰﻛﻴﺰ ﻋﻠﻰ اﻟﺘﻨﻮع
واﻻﺧﺘﻼف.
ﻧﻘﺺ ﰲ اﳌﻌﺮﻓﺔ اﳌﺸﱰﻛﺔ واﳌﺘﺒﺎدﻟﺔ ﺣﻮل
اﻟﻘﻀﺎ| اﳊﺴﺎﺳﺔ ﻣﺜﻞ اﻟﺘﻌﺪدﻳﺔ اﻟﺪﻳﻨﻴﺔ.

اﻟﻘﺒﻮل اﳊﻴﺎدي @ﻟﺘﻨﻮع ،ﺑﺪل اﻟﺴﻌﻲ إﱃ
ﺗﻔﻌﻴﻞ اﻟﺘﺴﺎﻣﺢ ،اﻟﺬي ﻳﻌﲏ اﻻﺣﱰام اﳌﺘﺒﺎدل
ﻋﻠﻰ ارض اﻟﻮاﻗﻊ.

9

 .4ﺣﻮار اﳊﻀﺎرات ﻟﻴﺲ ﳎﺮد ﺗﻀﺨﻢ ﰲ
اﳌﻘﺎر@ت اﻟﻔﻜﺮﻳﺔ:
ﲞﻼف اﻟﺘﻌﺎﻃﻲ اﳌﺆﺳﺴﺎﰐ ﻳﻼﺣﻆ أن
اﻻﻫﺘﻤﺎم اﻟﻔﻜﺮي-اﻟﺒﺤﺜﻲ @ﳊﻮار اﳊﻀﺎري
ﺑﻮﺻﻔﻪ ﻣﻮﺿﻮﻋﺎ ﻣﺮﺗﺒﻄﺎ ﺑﻘﻀﺎ| راﻫﻨﺔ ،ﻫﻮ ﺗﻌﺎط
ﻣﺘﻨﻮع وﻣﺘﺪاﺧﻞ إﱃ درﺟﺔ اﻟﺘﻀﺎرب ﺳﻮاء ﻋﻠﻰ
اﳌﺴﺘﻮى اﻟﻌﺮﰊ أو اﻟﻐﺮﰊ ،و@ﻟﺘﺎﱄ ﻓﺈﻧﻪ ﻛﺎن وﻻ
ﻳﺰال أﻛﺜﺮ ﻋﻤﻘﺎ وﺛﺮاءًا ﻣﻦ اÇﺎﻟﲔ اﳌﺆﺳﺴﺎﰐ

 9ﻣﻨﻈﻤﺔ اﻟﻴﻮﻧﺴﻜﻮ" :ﺗﻘﺮﻳﺮ اﻟﻴﻮﻧﺴﻜﻮ اﻟﻌﺎﳌﻲ .اﻻﺳﺘﺜﻤﺎر ﰲ
اﻟﺘﻨﻮع اﻟﺜﻘﺎﰲ واﳊﻮار ﺑﲔ اﻟﺜﻘﺎﻓﺎت" ،ص  ،44ﻧﻘﻼ ﻋﻦ
اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .63-62
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واﻟﺴﻴﺎﺳﻲ .ورﻏﻢ أﻧﻪ ﻣﻦ اﻟﺼﻌﻮﺑﺔ ﲟﺎ ﻛﺎن ﺣﺼﺮ

إﳊﺎﺣﺎ ﻋﻠﻰ ﺣﻮار اﳊﻀﺎرات )ﻣﺜﺎل :أرﻛﻮن

ﻛﻞ اﳌﻘﺎر@ت اﻟﻔﻜﺮﻳﺔ واﻟﺒﺤﺜﻴﺔ اﻟﱵ ﺗﻌﺎﻃﺖ ﻣﻊ

وﺳﻴﺪ ﻳﺴﲔ(  ،ﺣﻴﺚ ﻳﺮى ﻓﻴﻪ ﻋﻤﻠﻴﺔ ﺿﺮورﻳﺔ

ﻣﻮﺿﻮع اﳊﻮار ﺑﲔ اﳊﻀﺎرات ﻣﻔﻬﻮﻣﺎ وﳑﺎرﺳﺔ

ﻟﺘﺤﺴﲔ اﻟﺘﻔﺎﻫﻢ اﻟﻌﺎﳌﻲ وﲞﺎﺻﺔ ﻣﻊ دول اﻟﻐﺮب

ﺳﻮاء ﰲ اﻟﻐﺮب ﺑﺸﻘﻴﻪ اﻷوروﰊ واﻷﻣﺮﻳﻜﻲ أو

ورﻏﻢ ﻫﺬﻩ اﻻﺧﺘﻼﻓﺎت ﰲ اﻻﲡﺎﻫﺎت اﻟﻔﻜﺮﻳﺔ

ﰲ اﳌﻨﻄﻘﺔ اﻟﻌﺮﺑﻴﺔ-اﻹﺳﻼﻣﻴﺔ ،ﻟﻜﻦ ﳝﻜﻦ ﻣﻊ

ﰲ ﺗﻌﺎﻃﻴﻬﺎ ﻣﻊ ﻣﻮﺿﻮﻋﻬﺎ ،ﺳﻮاء @ﻹﳚﺎب أو

ذﻟﻚ ﲢﺪﻳﺪ ﻣﻼﻣﺢ اﻻﲡﺎﻫﺎت اﻟﻔﻜﺮﻳﺔ اﻟﺮﺋﻴﺴﻴﺔ

اﻟﺴﻠﺐ ،إﻻ أن ﻣﺎ ﳚﻤﻌﻬﺎ ﻫﻮ ﻛﻮkﺎ ﺟﺎءت ﰲ

اﳌﺮﺗﺒﻄﺔ Sﺬا اﳌﻮﺿﻮع ﻟﺪى ﻛﻼ اﳉﺎﻧﺒﲔ ،ﻓﻌﻠﻰ

اﻟﻐﺎﻟﺐ ﻛﺮدة ﻓﻌﻞ دﻓﺎﻋﻴﺔ ﻋﻠﻰ أﻃﺮوﺣﺔ ﻫﻨﺘﻨﻐﺘﻮن

اﳌﺴﺘﻮى اﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ ﳝﻜﻦ اﳊﺪﻳﺚ ﺗﻘﺮﻳﺒﺎ

ﺣﻮل ﺻﺪام اﳊﻀﺎرات أﻛﺜﺮ ﻣﻦ ﻛﻮkﺎ ﺗﻌﺎﻃﻴﺎ

ﻋﻦ ﺛﻼث اﲡﺎﻫﺎت ﻓﻜﺮﻳﺔ ﻛﱪى ﻋﻠﻰ ﻫﺬا

ﻣﺴﺘﻘﻼ 10.أﻣﺎ اﻟﺘﻌﺎﻃﻲ اﻟﻐﺮﰊ اﻟﻔﻜﺮي ﻣﻊ ﻫﺬﻩ

اﳌﺴﺘﻮى؛ وﻫﻲ اﻻﲡﺎﻩ اﻹﺳﻼﻣﻲ ،واﻟﻠﻴﱪاﱄ،

اﻟﻘﻀﻴﺔ ،ﻓﻘﺪ ﻗ ّﺴﻤﻨﺎﻩ إﱃ اﲡﺎﻩ ﳏﺎﻓﻆ ،واﲡﺎﻩ
ﻳﺴﺎري ،واﲡﺎﻩ ﻧﻘﺪي؛ ﻓﺒﻴﻨﻤﺎ ﻻ ﻳﺮى اﻟﺘﻮﺟﻪ

اﳌﻘﺎر@ت اﻟﻔﻜﺮﻳﺔ اﳋﺎرﺟﺔ ﻋﻦ ﻫﺬا اﻟﺘﺼﻨﻴﻒ؛

اﻟﻐﺮﰊ اﶈﺎﻓﻆ أي إﻣﻜﺎﻧﻴﺔ ﻟﻠﺤﻮار ﺑﲔ

وﻓﺤﲔ أن اﻻﲡﺎﻫﻴﲔ اﻹﺳﻼﻣﻲ )ﻣﺜﺎل :ﳏﻤﺪ

اﳊﻀﺎرﺗﲔ اﻟﻐﺮﺑﻴﺔ واﻟﻌﺮﺑﻴﺔ-اﻹﺳﻼﻣﻴﺔ ﺑﺴﺒﺐ ﻣﺎ

ﺧﺎﲤﻲ ،زﻛﻲ ﻣﻴﻼد[ ،دﻳﺔ ﻣﺼﻄﻔﻰ( واﻻﲡﺎﻩ

ﻳﻌﺘﱪﻩ ﺗﻔﺎو ﺑﲔ اﻟﻐﺮب "اﳌﺘﻘﺪم" واﻟﺸﺮق

اﻟﻴﺴﺎري-اﻟﻘﻮﻣﻲ )ﻣﺜﺎل :ﳏﻤﺪ ﻋﺎﺑﺪ اﳉﺎﺑﺮي(،
ﻳﺘﻔﻘﺎن ﰲ اﻟﻌﻤﻮم ﰲ ﻧﻈﺮ•ﻤﺎ إﱃ اﻟﻐﺮب ﺑﻮﺻﻔﻪ

"اﳌﺘﺨﻠﻒ" )ﻣﺜﺎل :ﺑﺮ[رد ﻟﻮﻳﺲ( ،ﻳُﻠﻘﻲ اﻻﲡﺎﻩ
اﻟﻴﺴﺎري اﳌﺴﺆوﻟﻴﺔ ﻋﻠﻰ اﻟﻐﺮب ذاﺗﻪ ﰲ ﺗﻮﺛﺮ

ﻛﺘﻠﺔ ﺣﻀﺎرﻳﺔ ﻣﺘﺠﺎﻧﺴﺔ ﻻ ﲢﺘﻮى ﻋﻠﻰ ﻓﺮوﻗﺎت

ﻋﻼﻗﺘﻪ اﳊﻀﺎرﻳﺔ ﻣﻊ اﻵﺧﺮ ﻏﲑ اﻟﻐﺮﰊ ﺑﺴﺒﺐ

داﺧﻠﻴﺔ ﻓﻴﻤﺎ ﺑﻴﻨﻬﺎ ،و@ﻟﺘﺎﱄ أﻳﻀﺎ ﰲ إداﻧﺘﻬﻤﺎ ﻟﻪ

ﺗﻀﺨﻢ ﻣﺮﻛﺰﻳﺘﻪ اﻟﻐﺮﺑﻴﺔ )ﻣﺜﺎل :ﻳﻮرﻏﻦ ﺗﻮدkﻮﻓﺮ،

ﻟﺘﻌﺜﺮ ﻣﺸﺮوع اﳊﻮار ﺑﲔ اﳊﻀﺎرات ،ﻻ ﺳﻴﻤﺎ

وﻫﺎﻧﺲ ﻛﻮﻛﻠﺮ( .أﻣﺎ اﻻﲡﺎﻩ اﻟﺜﺎﻟﺚ ﻓﻴﻌﺘﱪ أن

ﺑﲔ اﳊﻀﺎرﺗﲔ اﻟﻌﺮﺑﻴﺔ-اﻹﺳﻼﻣﻴﺔ واﻟﻐﺮﺑﻴﺔ

ﺗﻌﺜﺮ ﺣﻮار اﳊﻀﺎرات ﰲ ﺻﻴﻐﺘﻪ اﳊﺎﻟﻴﺔ ﻫﻮ

ﺑﺴﺒﺐ ﻃﺒﻴﻌﺔ ﺳﻴﺎﺳﺎﺗﻪ ﻋﻠﻰ اﻟﺴﺎﺣﺔ اﻟﺪوﻟﻴﺔ،

ﻣﺴﺆوﻟﻴﺔ ﻛﻼ اﻟﻄﺮﻓﲔ ﰲ ﻧﻈﺮ•ﻤﺎ اﻟﺘﻤﺠﻴﺪﻳﺔ

ﻳﻈﻬﺮ اﻻﲡﺎﻩ اﻟﻠﻴﱪاﱄ ،ﲞﻼف ﻫﺬا ،أﻛﺜﺮ

ﻟﻠﺬات واﻻﻗﺼﺎﺋﻴﺔ ﻟﻶﺧﺮ ﺑﺪﻻ ﻣﻦ اﻻﺣﱰام

واﻟﻴﺴﺎري-اﻟﻘﻮﻣﻲ ،دون أن ﻧﻐﻔﻞ ﺗﻠﻚ

 10اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .81-67
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اﳌﺘﺒﺎدل ،اﻟﺬي ﻣﻦ دوﻧﻪ ﻻ ﳝﻜﻦ اﻟﺘﺄﺳﻴﺲ

اﳊﻀﺎرات ﺑﺸﻜﻞ واﻗﻌﻲ إﻻ [درا .إﱃ ﺟﺎﻧﺐ

ﻟﺘﻔﺎﻫﻢ ﻋﺎﳌﻲ ﻣﺴﺘﺪام )ﻣﺜﺎل :ﺗﻮدوروف ﺗﺰﻓﻴﺘﺎن

ﻫﺬا اﻟﻄﺎﺑﻊ اﻟﻨﺨﺒﻮي اﻟﺬي ﺳﺎﻫﻢ ﰲ اﳓﺴﺎر

وﺑﺪرﺟﺔ أﻗﻞ ﻣﻴﺸﻞ ﻓﲑث(.

11

.5ﺣﻮار اﳊﻀﺎرات ﻫﻮ ﳑﺎرﺳﺔ ﻣﺪﻧﻴﺔ:
ﻇﻬﺮ ﺟﻠﻴﺎ ﻣﻦ ﺧﻼل اﻟﺒﺤﺚ أن ﺣﻮار
اﳊﻀﺎرات ،ﺑﻮﺻﻔﻪ ﳑﺎرﺳﺔ ﻋﻠﻰ أرض اﻟﻮاﻗﻊ،
ﻇﻞ ﳏﺼﻮرا ﺿﻤﻦ ﳎﺎل ﻣﺆﺳﺴﺎﰐ وآﺧﺮ ﳔﺒﻮي
وﱂ ﻳﺘﺠﺎوزﳘﺎ ﻟﻴﺼﲑ ﻗﻀﻴﺔ ﻣﺮﻛﺰﻳﺔ ﺿﻤﻦ
اﻻﻫﺘﻤﺎﻣﺎت اﳊﻴﻮﻳﺔ ﻟﻠﺤﻀﺎرة اﻟﻮاﺣﺪة ﻧﻔﺴﻬﺎ
ﺳﻮاء اﻟﻐﺮﺑﻴﺔ أو اﻟﻌﺮﺑﻴﺔ-اﻹﺳﻼﻣﻴﺔ وﻣﻦ ﲦﺔ ﰲ
ﻋﻼﻗﺎ•ﺎ ﻣﻊ @ﻗﻲ اﳊﻀﺎرات اﻹﻧﺴﺎﻧﻴﺔ ،و@ﻟﺘﺎﱄ
ﻓﻄﺒﻴﻌﺔ ﺣﻮار اﳊﻀﺎرات ﻻﺗﺰال ﳔﺒﻮﻳﺔ اﻟﻄﺎﺑﻊ،
ﺣﻴﺚ ﺗﺘﻤﺜﻞ ﺣﺼﺮا ﰲ اﳉﻬﺪ اﳌﺆﺳﺴﺎﰐ ﺿﻤﻦ
اﻟﺪول واﳌﻨﻈﻤﺎت اﻹﻗﻠﻴﻤﻴﺔ واﻟﺪوﻟﻴﺔ ،وأﻳﻀﺎ ﰲ
اﳉﻬﺪ اﻟﻔﻜﺮي اﳌﺘﻤﺜﻞ ﰲ ﻓﻴﺾ اﻟﺘﻨﻈﲑات ﳊﻮار
اﳊﻀﺎرات دون أن ﺗﻨﺘﻘﻞ ﳐﺮﺟﺎ•ﺎ إﱃ ﳎﺎل
اﳊﻴﺎة اﻟﻴﻮﻣﻴﺔ وﺗﺘﻤﻈﻬﺮ ﰲ اﻟﻌﻼﻗﺎت ﺑﲔ ﺷﻌﻮب
اﳊﻀﺎرات ﺑﺸﻜﻞ واﻗﻌﻲ ﻣﻠﻤﻮس ،ﻓﻼ ﻧﻜﺎد
ﻧﻠﻤﺲ ﳐﺮﺟﺎت ﻫﺬا اﻟﺘﻌﺎﻃﻲ اﻟﻨﺨﺒﻮي ﺑﻨﻤﻄﻴﻪ
اﳌﺆﺳﺴﺎﰐ-اﻟﺴﻴﺎﺳﻲ واﻟﻔﻜﺮي-اﻟﺒﺤﺜﻲ ﰲ
ﳎﺎل اﳊﻴﺎة اﻟﻴﻮﻣﻴﺔ وﰲ اﻟﻌﻼﻗﺎت ﺑﲔ ﺷﻌﻮب
 11اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .98-84
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اﻧﺘﺸﺎر ﻣﻔﻬﻮم ﺣﻮار اﳊﻀﺎرات ﻛﻤﻤﺎرﺳﺔ
واﻗﻌﻴﺔ ،ﳒﺪ أﻳﻀﺎ ﻏﻠﺒﺔ اﻟﻄﺎﺑﻊ اÇﺎﻣﻼﰐ ﳍﺬا
اﳌﻔﻬﻮم .وﻗﺪ أﺳﻬﻢ ﻫﺬا ﻛﻠﻪ ﰲ ﻏﻴﺎب ،إن ﱂ
ﻧﻘﻞ ،ﺗﻐﻴﻴﺐ ﻧﻮع Àﻟﺚ ﻏﲑ ﳔﺒﻮي وﻻ ﻳﻘﻞ ﻣﻊ
ذﻟﻚ أﳘﻴﺔ ﻋﻦ ﺳﺎﺑﻘﻴﻪ ،وﻫﻮ اﻟﻨﱠ َﻤـﻄـُ اﳌﺪﱐ )أو
اﻟﺸﻌﱯ( ﰲ اﻟﺘﻌﺎﻃﻲ ﻣﻊ ﻫﺬﻩ اﻟﻘﻀﻴﺔ ،اﻟﺬي
ﻇﻞ ﻣﻘﺘﺼﺮا ﺑﺸﻜﻞ ﺷﺒﻪ ﺣﺼﺮي ﻋﻠﻰ اﻟﻨﺨﺐ
اﻟﺴﻴﺎﺳﻴﺔ واﻟﺜﻘﺎﻓﻴﺔ واﻟﻔﻜﺮﻳﺔ ،وﻫﺬا ﻳﻌﺪ ﲝﺪ ذاﺗﻪ
ﻣﺆﺷﺮا واﺿﺤﺎ ﻋﻠﻰ اﳓﺴﺎر ﺣﻮار اﳊﻀﺎرات
ﺑﺼﻴﻐﺘﻪ اﻟﺮاﻫﻨﺔ ،ﳍﺬا ﺗﻌﲔ ﻧﻘﻞ ﻣﺮﻛﺰ ﺛﻘﻞ اﳊﺎﱄ
ﳍﺬا اﳊﻮار ﻣﻦ "ﻣﺸﺮوع اﻟﻨﺨﺐ واﻷﺟﻬﺰة
اﻟﺮﲰﻴﺔ إﱃ ﻣﺴﺘﻮى اﻟﺸﻌﻮب وﺷﺒﻜﺎت اÇﺘﻤﻊ
اﳌﺪﱐ" ﺣﺴﺐ ﺗﻌﺒﲑ اﻟﺒﺎﺣﺚ اﳌﻐﺮﰊ اﳏﻤﺪ
ﺟﱪون.

12

وﻫﻨﺎ ﳝﻜﻦ ﻟﻠﻤﻬﺎﺟﺮﻳﻦ اﻟﻌﺮب واﳌﺴﻠﻤﲔ
ﰲ اﻟﻐﺮب أن ﻳﺸﻜﻠﻮن ﻗﻮة ﺣﻮار ﻛﺎﻣﻨﺔ وﲞﺎﺻﺔ
ﺑﻌﺪ اﳊﺮﻛﺔ اﻟﻠﺠﻮﺋﻴﺔ اﻟﻌﺮﺑﻴﺔ ﺳﻨﺔ  2015ﺻﻮب
أورو@ اﻟﻐﺮﺑﻴﺔ ،وﻫﻲ ﻗﻮة ﻳﺒﺪو أkﺎ ﱂ ﺗُﺴﺘﻐﻞ ﺑﻌﺪ

ﺑﺸﻜﻞ ﻓﻌﺎل ﰲ ﺳﺒﻴﻞ اﻟﺘﻮﺻﻞ إﱃ Ñﺳﻴﺲ ﺣﻮار
 12اﳏﻤﺪ ﺟﱪون ،ﲡﺮﺑﺔ اﳊﻮار اﻟﺜﻘﺎﰲ ﻣﻊ اﻟﻐﺮب ،ص ،100
ﻧﻘﻼ ﻋﻦ اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .60
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وﻓﻌﺎل ﺑﲔ اﻟﻄﺮﻓﲔ اﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ
إﳚﺎﰊ ّ
واﻟﻐﺮﰊ ﻋﻠﻰ اﻟﺼﻌﻴﺪ اﻟﺸﻌﱯ ﰲ اﳊﻴﺎة اﻟﻴﻮﻣﻴﺔ.
 .6ﺣﻮار اﳊﻀﺎرات ﻳﺒﺪأ ﻣﻦ اﻟﺬات ﻗﺒﻞ أن
ﻳﺼﻞ اﻵﺧﺮ:
ﺑﺴﺒﺐ ﻫﺬا اﻟﻄﺎﺑﻊ اﻟﻨﺨﺒﻮي ﱂ ﻳﺘﻤﻜﻦ
ﺣﻮار اﳊﻀﺎرات ﺑﺸﻜﻠﻪ اﳊﺎﱄ رﻏﻢ اﳉﻬﺪ
اﻟﺘﻨﻈﻴﻤﻲ واﻟﻔﻜﺮي اﳌﺒﺬول ﻃﻴﻠﺔ ﻋﻘﻮد ﻣﻦ ردم اﳍﻮة
اﻟﺘﻮاﺻﻠﻴﺔ ﺑﲔ ﻣﻌﻈﻢ ﺣﻀﺎرات اﻟﻌﺎﱂ ،وﻻﺳﻴﻤﺎ ﺑﲔ
اﻟﻄﺮﻓﲔ اﻟﻐﺮﰊ واﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ ،ﺣﻴﺚ ﻇﻞ
ﻛﻼﳘﺎ ﺣﺒﻴﺲ ﺗﺼﻮرات ﳕﻄﻴﺔ ﺟﺎﻣﺪة ﻋﻦ ذاﺗﻪ
وﻋﻦ اﻵﺧﺮ ﻣﻨﻌﺖ وﻻﺗﺰال ﻣﻦ ﻓﺘﺢ ﺻﻔﺤﺔ ﺟﺪﻳﺪة
ﳊﻮار ﻧﻘﺪي وﺑﻨّﺎء ﻣﻊ اﻟﺬات ﻗﺒﻞ اﻟﻐﲑ ،وﻫﻮ اﻷﻣﺮ
ﺗﻐﺪﻳﻪ اﻟﻔﺮوﻗﺎت اﻟﱵ ﺗﻔﺼﻞ ﺑﲔ
اﻟﺬي ﻻ ﺗﺰال ّ
اﻟﻄﺮﻓﻴﲔ وﲞﺎﺻﺔ ﰲ اÇﺎﻻت اﻻﻗﺘﺼﺎدﻳﺔ واﻟﺴﻴﺎﺳﻴﺔ
واﻟﺘﻨﻤﻮﻳﺔ ،و@ﻟﺘﺎﱄ ﻓﺈن ﻓﺸﻞ اﳊﻮار اﳊﻀﺎري
ﲟﻔﻬﻮﻣﻪ اﳊﺎﱄ ﻻ ﻳﻨﺤﺼﺮ ﰲ ﻫﺎﺗﻪ اﻟﻨﻈﺮة اﻟﻨﻤﻄﻴﺔ
اﳌﺘﺒﺎدﻟﺔ ﺑﻴﻨﻬﻤﺎ ﻓﺤﺴﺐ ،ﺑﻞ ﻳﺘﺠﺎوزﻫﺎ إﱃ أﺳﺒﺎب
ﻫﺎﺗﻪ اﻟﻨﻈﺮة ،أي ﻋﻮاﻣﻞ ذاﺗﻴﺔ ﳏﻀﺔ ﺗﻘﻒ ﺣﺠﺮ
ﻋﺜﺮة أﻣﺎ ﺗﺸﻜﻞ ﺣﻮار ﺣﻘﻴﻘﻲ ﺑﲔ اﳊﻀﺎرات ،وﻫﻲ
ﻣﺎ أﲰﻴﻨﺎﻫﺎ ﰲ ﻫﺬا اﻟﻜﺘﺎب @ﳌﻮاﻧﻊ اﻟﺪاﺧﻠﻴﺔ.
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ﰲ ﻫﺬا اﻟﺴﻴﺎق ﻳﻌﺘﱪ ﺗﺰﻓﻴﺘﺎن ﺗﻮدوروف
أن "اﻻﻋﱰاف اﳌﺘﺒﺎدل ﻫﻮ ﺧﻄﻮة ﳓﻮ
اﳊﻀﺎرة".

13

ﻏﲑ أن ﻫﺬا اﻻﻋﱰاف اﳌﺘﺒﺎدل

@ﻵﺧﺮ اﳊﻀﺎري ﻳﺴﺘﻠﺰم أوﻻ ،ﻛﻤﺎ أﲨﻌﺖ ﻋﻠﻰ
ذﻟﻚ ﻣﻌﻈﻢ اﻟﺘﺼﻮرات اﻟﻔﻜﺮﻳﺔ اﻟﱵ ﻋﺮﺿﻨﻬﺎ ﰲ
اﻟﻜﺘﺎب ،14اﻋﱰاﻓﺎ داﺧﻠﻴﺎ ﺑﺘﻨﺎﻗﻀﺎت ﻛﻞ ﻣﻦ
اﳊﻀﺎرﺗﲔ اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ ﻣﻦ ﺟﻬﺔ
واﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ ﻣﻦ ﺟﻬﺔ أﺧﺮى ﺑﻮﺻﻔﻪ ﺧﻄﻮة
أوﻟﻴﺔ ﺗﺴﺒﻖ اﳋﻄﻮة اﳌﻮاﻟﻴﺔ أي اﻻﻋﱰاف
اﳋﺎرﺟﻲ ،ﻟﻜﻨﻬﺎ ﺗُﻔﻀﻲ إﻟﻴﻬﺎ ﰲ آﺧﺮ اﳌﻄﺎف.
وﺿﺤﻨﺎ أن اﻟﻌﻘﺒﺔ اﻷﻛﱪ اﻟﱵ
وﻋﻠﻰ ﺿﻮء ﻫﺬا ّ

ﺗﻘﻒ ﰲ وﺟﻪ ﻋﻤﻠﻴﺔ اﳊﻮار اﳊﻀﺎري ﺑﲔ ﳐﺘﻠﻒ

أﻃﺮاﻓﻪ ﻫﻲ ﻣﻮاﻧﻊ داﺧﻠﻴﺔ أﻛﺜﺮ ﻣﻦ ﻛﻮkﺎ
ﺧﺎرﺟﻴﺔ ،ﳍﺬا ﺗﻌﲔ أوﻻ اﻻﻋﱰاف داﺧﻠﻴﺎ
ﺑﺘﻨﺎﻗﻀﺎت ﻛﻞ ﻣﻦ اﳊﻀﺎرﺗﲔ اﻟﻌﺮﺑﻴﺔ-
اﻹﺳﻼﻣﻴﺔ ﻣﻦ ﺟﻬﺔ واﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ ﻣﻦ ﺟﻬﺔ
أﺧﺮى ﺑﻮﺻﻔﻪ ﺧﻄﻮة أوﻟﻴﺔ ﳓﻮ اﳋﻄﻮة اﳌﻮاﻟﻴﺔ،
أي اﻻﻋﱰاف اﳋﺎرﺟﻲ اﳌﺘﺒﺎدل ،ﻓﺒﺪون ﻫﺬﻩ
اﻟﻮﻗﻔﺔ اﻟﻨﻘﺪﻳﺔ ﻣﻊ اﻟﺬات ﻻ ﳝﻜﻦ اﻟﺘّﻔﺎﻋﻞ ﰲ
ﻋﻠﻤﻴﺔ ﺣﻮار اﳊﻀﺎرات ﻛﻄﺮف ﺟﺪي؛ وﻫﺬا ﻻ
ﻳﻨﻄﺒﻖ ﻋﻠﻰ اﻟﻄﺮف اﻟﻀﻌﻴﻒ ﻓﺤﺴﺐ ،ﺑﻞ
أﻳﻀﺎ ﻋﻠﻰ اﻟﻄﺮف اﻟﻘﻮي ﰲ ﻫﺬﻩ اﳌﻌﺎدﻟﺔ

 13ﺗﻮدوروف :اﳋﻮف ﻣﻦ اﻟﱪاﺑﺮة .ﻣﺎ وراء ﺻﺪام اﳊﻀﺎرات،
ص  ،201ﻧﻘﻼ ﻋﻦ اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .101
119

 14ﻟﻠﻤﺰﻳﺪ اﻧﻈﺮ اﻟﻔﺼﻞ اﻟﺮاﺑﻊ ﻣﻦ اﻟﻜﺘﺎب ،ص – 65
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اﳊﻀﺎرﻳﺔ ﻏﲑ اﳌﺘﻜﺎﻓﺌﺔ ﳊﺪ اﻵن .وﻫﺬا ﻣﺎ

ﺳﻮاﻫﻢ ﻣﻦ اﻟﺒﺸﺮ ﻣﻀﻄﺮون إﱃ اﻷﺧﺬ ﻋﻨﻬﻢ

ذﻫﺐ إﻟﻴﻪ ﳏﻤﺪ ﻣﺰاﱄ ﺑﺪورﻩ ﻗﺒﻞ أرﺑﻌﲔ ﺳﻨﺔ،

واﻻﻗﺘﺪاء Sﻢ واﺳﺘﻬﻼك ﺑﻀﺎﻋﺘﻬﻢ ،وﻧﺴﺄﳍﻢ

ﰲ ردة ﻓﻌﻞ ﻋﺮﺑﻴﺔ ﻣﺒﻜﺮة ﻋﻠﻰ ﻛﺘﺎب ﺟﺎرودي

@ﺳﻢ اﳌﻮﺿﻮﻋﻴﺔ اﻟﻌﻠﻤﻴﺔ اﻟﱵ ﳛﻤﻠﻮن ﻟﻮاءﻫﺎ

ﻣﻦ أﺟﻞ ﺣﻮار اﳊﻀﺎرات ،ﺣﻴﺚ ﻳﻮﺟﻪ ﻣﺰاﱄ

] [...أن ﻳﻌﻴﺪوا ﻗﺮاءة اﻟﺘﺎرﻳﺦ ﻣﻦ دون ﻏﻔﻠﺔ

ﻛﻼﻣﻪ إﱃ ﻛﻠﺘﺎ اﳊﻀﺎرﺗﲔ ﺑﻘﻮﻟﻪ" :أﻣﺎ ][...

ﻋﻦ ﺑﻌﺾ ﺟﻮاﻧﺒﻪ وأن ﻳﻘﺪﻣﻮا ﻋﻠﻰ ﺑﻌﺚ

إﺧﻮاﻧﻨﺎ ﰲ اﻟﻠﻐﺔ واﻟﺪﻳﻦ واﻟﻮﻃﻦ ] [...وﱂ ﻧﺰل

ﻣﺴﺘﻘﺒﻞ زاﻫﺮ ﻟﻺﻧﺴﺎﻧﻴﺔ ﻋﻤﺎدﻩ ﻣﺸﺎرﻛﺔ ﻛﻞ

أﻳﻀﺎ ﳓﻔﺰﻫﻢ ﻋﻠﻰ اﻟﺜﻘﺔ @ﻟﻨﻔﺲ وﻧﺪﻋﻮﻫﻢ ،ﻣﻊ

اﻟﻘﺎرات وأﺳﺎﺳﻪ ﺗﻌﺎون اﻟﺜﻘﺎﻓﺎت واﳊﻮار ﺑﲔ

اﻻرﺗﻮاء ﻣﻦ ﻛﻞ ﻣﻨﺎﻫﻞ اﻟﻔﻜﺮ واﻷﺧﺬ ﺑﻜﻞ
أﺳﺒﺎب اﻟﻌﺼﺮ ،إﱃ اﻻﻗﺪام ﻋﻠﻰ اﻻﺑﺘﻜﺎر

اﳊﻀﺎرات ﻣﻦ دون اﺳﺘﺜﻨﺎء".

15

ورﻏﻢ ﻗﺪم ﻫﺬﻩ اﻟﻜﻠﻤﺎت ،ﻓﻼ ﺗﺰال ﻣﻌﱪة

واﳋﻠﻖ واﳌﻌﺎ[ة ﻟﻠﻈﻔﺮ @ﳊﻠﻮل اﳉﺬرﻳﺔ ] [...ﻋﻦ زﻣﻨﻨﺎ اﻟﺮاﻫﻦ ،زﻣﻦ ﳏﺎرﺑﺔ اﻹرﻫﺎب ،وﻫﻲ
ﻟﻠﻤﺸﺎﻛﻞ اﳌﺴﺘﻌﺼﻴﺔ اﻟﱵ ﻳﻄﺮﺣﻬﺎ ﳏﻴﻄﻨﺎ اﻟﺜﻘﺎﰲ اﻟﻜﻠﻤﺔ اﻟﺴﺤﺮﻳﺔ اﻟﱵ أﺻﺒﺤﺖ اﻟﺸﻐﻞ اﻟﺸﺎﻋﻞ

واﻻﺟﺘﻤﺎﻋﻲ واﻻﻗﺘﺼﺎدي .وأﻣﺎ أﺻﺪﻗﺎؤ[ ﰲ ﻟﻠﺮأي اﻟﻌﺎم اﻟﻌﺎﳌﻲ ،ﺑﻞ وﺟﺪت ﳍﺎ ﻣﻜﺎ[ ﻗﺎرا ﺣﱴ
اﻟﻐﺮب ﻓﻨﺤﻦ ﺑﻘﺪر ﻣﺎ ّ
ﻧﻜﻦ ﳍﻢ ﻣﻦ اﻻﺣﱰام ﰲ أﺟﻨﺪات اﻟﻜﺜﲑ ﻣﻦ اﳌﺆﲤﺮات ﺣﻮل ﺣﻮار

واﻟﺘﻘﺪﻳﺮ ﻟﻜﻞ ﻣﺎ ﺳﺎﳘﻮا ﺑﻪ وﻻ ﻳﺰاﻟﻮن ﰲ ﺗﻘﺪم اﳊﻀﺎرات.
اﻟﺒﺸﺮﻳﺔ ﻣﻨﺬ أرﺑﻌﺔ ﻗﺮون ] [...ﻧﺴﺄﳍﻢ اﻟﻴﻮم
.7اﳊﻮار اﳊﻀﺎري ﻫﻮ ﻓﺮﺻﺔ اﻟﺬات اﻟﻌﺮﺑﻴﺔ
] [...ﺑﺬل ﳎﻬﻮد ﻛﺒﲑ ﻣﻦ اﻟﺘﻮاﺿﻊ اﻟﻔﻜﺮي،
اﻹﺳﻼﻣﻴﺔ ﻣﻦ أﺟﻞ ارﺗﻘﺎﺋﻬﺎ اﳊﻀﺎري:
واﻟﺘﺴﻠﻴﻢ Oن ﻣﺴﺘﻘﺒﻞ اﻟﺒﺸﺮﻳﺔ ﺗﺴﺎﻫﻢ ﻛﻞ اﻷﻣﻢ
ﻛﻤﺎ ﻫﻮ ﻣﺒﲔ ﰲ اﻟﻜﺘﺎب ﺑﺸﻜﻞ أﻛﺜﺮ
ﰲ ﳓﺘﻪ وﲢﻤﻞ ﺗﺒﻌﺎﺗﻪ ،ﻻ ﻓﻀﻞ ﻷﻣﺔ ﻋﻠﻰ أﺧﺮى
إﻻ ﺑﻌﻄﺎﺋﻬﺎ وﻃﺮاﻓﺔ ﻣﺴﺎﳘﺘﻬﺎ ،وﻧﺴﺄﳍﻢ ﺑﻜﻞ

ﺗﻔﺼﻴﻼ ،16ﻓﺈن أﺑﺮز اﳌﻮاﻧﻊ اﻟﺪاﺧﻠﻴﺔ اﻟﱵ ﺗﻘﻒ

ﻟﻄﻒ اﻟﺘﺨﻠﻲ ﻋﻦ اﻻﻋﺘﻘﺎد kOﻢ ﻫﻢ ﻛﻞ ﺷﻲء

ﰲ وﺟﻪ ﺣﻮار اﳊﻀﺎرة اﻟﻌﺮﺑﻴﺔ-اﻹﺳﻼﻣﻴﺔ ﻣﻊ

وأkﻢ ﻣﺼﺪر اﳌﻌﺮﻓﺔ واﻟﻘﻮة واﻟﺴﻌﺎدة وأن ﻣﻦ
 15ﳏﻤﺪ ﻣﺰاﱄ" ،ﳓﻮ ﻣﺴﺘﻘﺒﻞ أﻓﻀﻞ أﺳﺎﺳﻪ ﺣﻮار
اﳊﻀﺎرات" ،ﳎﻠﺔ اﻟﻔﻜﺮ ،اﻟﻌﺪد  ،8أﻏﺴﻄﺲ  ،1977ص
 ،2ﻧﻘﻼ ﻋﻦ اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .102 – 101
120

@ﻗﻲ اﳊﻀﺎرات وﲞﺎﺻﺔ اﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ ،ﻫﻮ
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ﻃﻐﻴﺎن اﻻﺳﺘﺒﺪاد اﻟﺬي اﻗﺘﻠﻊ ﺟﺬور اﻟﺪﳝﻘﺮاﻃﻴﺔ

ﺣﻘﻴﻘﻲ ﺟﺎد ﺑﲔ أﻓﺮاد اÇﺘﻤﻊ اﻟﻌﺮﰊ اﻟﻮاﺣﺪ

ﻣﻦ اﻟﱰﺑﺔ اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ ،ﻣﺴﺒّﺒﺎ آÀرا
واﺿﺤﺔ ﻋﻠﻰ ﳐﺘﻠﻒ ﻣﻨﺎﺣﻲ اﳊﻴﺎة ،ﳑّﺎ أﺳﻬﻢ
ﰲ ﲣﻠﻒ اﻟﻌﺪﻳﺪ ﻣﻦ اﻟﺪول اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ

ﲟﺨﺘﻠﻒ ﻣﻜﻮ[ﺗﻪ ،ﻓﻀﻼ ﻋﻦ أن ﻳﻮﺟﺪ ﺣﻮار
ﻋﻘﻼﱐ ﺑﲔ اÇﺘﻤﻌﺎت اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ ﻓﻴﻤﺎ
ﺑﻴﻨﻬﺎ؛ وإزاء ﻫﺬا اﻟﻮاﻗﻊ :ﻛﻴﻒ ﳝﻜﻦ ﻟﻺﻧﺴﺎن

ﻋﻦ اﻟﺮﻛﺐ اﳊﻀﺎري ،اﻟﺬي ﻻ ﳝﻜﻦ اﻟﻠﺤﺎق

ﻳﺘﺸﺮب ﻣﺒﺎدئ اﳊﻮار ﻣﻊ اﻵﺧﺮ ﰲ
اﻟﻌﺮﰊ أن ّ
ﻇﻞ ﺑﻴﺌﺔ ﺗﻔﺘﻘﺪ ﻟﺪﳝﻘﺮاﻃﻴﺔ ﺣﻘﻴﻘﻴﺔ ﰲ ﻣﻌﻈﻢ دول

دﻣﻘﺮﻃﺔ ﺣﻘﻴﻘﻴﺔ ﲤﺲ ﲨﻴﻊ ﻣﻜﻮ[ت اÇﺘﻤﻌﺎت

اﳌﻨﻄﻘﺔ؟ ﺑﻞ وﻛﻴﻒ ﳝﻜﻦ ﻟﻠﺸﻌﻮب اﻟﻌﺮﺑﻴﺔ

اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ ،ﳑﺎ ُﳝ ّﻜﻦ ﻣﻦ اﻟﺘﺄﺳﻴﺲ ﻟﺒﻴﺌﺔ

اﳌﺸﺎرﻛﺔ ﰲ ﺣﻮار ﺧﺎرﺟﻲ ﻣﻊ اﻵﺧﺮ وﻫﻲ

ﺣﻮارﻳﺔ ﻣﺴﺘﺪاﻣﺔ ﰲ اﳌﻨﻄﻘﺔ ﺗﺴﻬﻢ ﰲ اﻧﺘﺸﺎﳍﺎ

ﻣﺴﺘﺒﻌﺪة ﻣﻦ أي ﺣﻮار داﺧﻠﻲ ﰲ ﻣﻌﻈﻢ اﻟﺪول

ﻣﻦ ﻏﻴﺒﻮﺑﺘﻬﺎ اﳊﻀﺎرﻳﺔ اﻟﱵ ﻻ ﺗﺴﺘﺤﻘﻬﺎ ،ﳑﺎ

اﻟﻌﺮﺑﻴﺔ؟

ﺳﻴﺆﺛﺮ ﺑﺸﻜﻞ إﳚﺎﰊ ﻋﻠﻰ ﻋﻼﻗﺘﻬﺎ اﳊﻮارﻳﺔ ﻣﻊ

 .8اﳊﻮار اﳊﻀﺎري ﻫﻮ ﻓﺮﺻﺔ أﻳﻀﺎ ﻟﻠﻐﺮب

ﺑﻪ إﻻ ﺑﺮد اﻻﻋﺘﺒﺎر ﻟﻺﻧﺴﺎن اﻟﻌﺮﰊ وذﻟﻚ ﻋﱪ

اﻵﺧﺮ اﳊﻀﺎري ،وﻗﺪ ﺗﻄﺮﻗﺖ ﰲ اﻟﻜﺘﺎب
@ﻟﺘﻔﺼﻴﻞ إﱃ اﳌﻮاﻧﻊ اﻟﺘﺎﻟﻴﺔ ،وﻫﻲ إﱃ ﺟﺎﻧﺐ
ﺗﻌﺜﺮ اﻟﺪﳝﻘﺮاﻃﻴﺔ واﺳﺘﻔﺤﺎل اﻟﺘﺴﻠﱡـﻄـِ ،أﻳﻀﺎ
ﻏﻴﺎب ﺷﺒﻪ ﻛﺎﻣﻞ ﻟﻠﺤﺮ|ت اﻟﺴﻴﺎﺳﻴﺔ واﳌﺪﻧﻴﺔ
واﳌﺴﺎس ﲝﻘﻮق اﻹﻧﺴﺎن ،وﻏﻴﺎب اﻟﻌﺪاﻟﺔ
اﻻﺟﺘﻤﺎﻋﻴﺔ وإﺿﻌﺎف اﳌﻮاﻃﻨﺔ ﺑﻮﺻﻔﻬﺎ ﻗﻴﻤﺔ
وﳑﺎرﺳﺔ ،وأﻳﻀﺎ ﻓﺸﻞ اﻟﺘﻨﻤﻴﺔ اﻻﻗﺘﺼﺎدﻳﺔ
وﻻﺳﻴﻤﺎ اﻟﺒﺸﺮﻳﺔ ﰲ ﻣﻌﻈﻢ اﻟﺪول اﻟﻌﺮﺑﻴﺔ ،دون
أن ﻧﻨﺴﻰ اﻟﺘﺼﻮرات اﻟﻨﻤﻄﻴﺔ اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ
ﻟﻠﺬات وﻟﻶﺧﺮ وﻻﺳﻴﻤﺎ ﺛﻨﺎﺋﻴﺔ اﻟﻀﺤﻴﺔ واﳉﻼد؛
وﻫﻲ ﻛﻠﻬﺎ ﻋﻘﺒﺎت ﻻ ﳝﻜﻦ ﲡﺎوزﻫﺎ إﻻ ﻋﱪ
ﺣﻮار ﻧﻘﺪي ﻣﻊ اﻟﺬات أوﻻ ،ذﻟﻚ أﻧﻪ وﰲ ﻇﻞ
ﻫﺬﻩ اﻟﻈﺮوف اﻻﺳﺘﺒﺪادﻳﺔ ﻳﻜﺎد ﻳﻨﻌﺪم أي ﺣﻮار
121

ﻟﻠﺘﺼﺎﱀ ﻣﻊ ذاﺗﻪ أوﻻ ﻗﺒﻞ اﻵﺧﺮ:
ﻋﻜﺲ ﻣﺎ ﺗﺬﻫﺐ إﻟﻴﻪ ﺑﻌﺾ اﻟﻜﺘﺎ@ت
اﻟﻌﺮﺑﻴﺔ ﻣﻦ أن ﻣﻮاﻧﻊ اﳊﻮار اﳊﻀﺎري ﺗﻘﺘﺼﺮ
ﻋﻠﻰ اﳉﺎﻧﺐ اﻟﻌﺮﰊ اﻹﺳﻼﻣﻲ ﻓﺤﺴﺐ ،ﺣﻴﺚ
ﲢﻤﻠﻪ اﳌﺴﺆوﻟﻴﺔ ﻋﻦ ﻓﺸﻠﻪ ﰲ ﺗﺒﲏ ﻣﻮﻗﻒ ﻋﻤﻠﻲ
ﻣﻦ اﳊﻮار ﺑﲔ اﳊﻀﺎرات ،وﻫﻮ ﻣﺎ ﳝﻜﻨﻨﺎ أن
ﻧﻌﺘﱪﻩ ﻧﻮﻋﺎ ﻣﻦ ﺟﻠﺪ اﻟﺬات ﻏﲑ اﳌﱪر ،ذﻟﻚ أن
اﳌﺴﺆوﻟﻴﺔ ،ﰲ ﻧﻈﺮ[ ،ﻫﻲ ﻣﺸﱰﻛﺔ ﺑﲔ اﻟﻄﺮﻓﲔ.
ﻓﻐﺮﺑﻴﺎ ،ﺗﻌﺘﱪ اﻟﻨﻈﺮة اﻟﻐﺮﺑﻴﺔ ﻟﺬا•ﺎ اﳊﻀﺎرﻳﺔ
وﻟﻶﺧﺮ ﻣﻦ أﻫﻢ اﳌﻮاﻧﻊ اﻟﱵ ﲢﻮل دون اﳔﺮاﻃﻬﺎ
ﰲ ﺣﻮار ﺣﻀﺎري ﺟﺪي ﻣﻊ @ﻗﻲ اﳊﻀﺎرات
ﻏﲑ اﻟﻐﺮﺑﻴﺔ؛ ﻓﺎﻟﻨﻈﺮة اﻟﺘﻤﺮﻛﺰﻳﺔ اﻟﻐﺮﺑﻴﺔ ﻻ ﺗﺰال

Zouheir Soukah

ﻘﺴﻢ اﻟﻌﺎﱂ ﺑﺼﻮرة إﻳﺪﻳﻮﻟﻮﺟﻴﺔ إﱃ "ﻣﺮﻛﺰ" ﻗﻮي
ﺗُ ّ

و"ﻣﺘﺤﻀﺮ" ﻳﻨﺤﺼﺮ ﻓﺤﺴﺐ ﰲ ﻏﺮب ﻣﺘﺨﻴﻞ،
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واﻟﺬي ﻳﺘﺨﺬ أﺣﻴﺎ[ ﻃﺎﺑﻌﺎ ﻋﺴﻜﺮ| ﻣﺒﺎﺷﺮا؛
وﻫﻲ ﻛﻠﻬﺎ ﳑﺎرﺳﺎت ﺗﺒﺪو أkﺎ ﻻ ﺗﻌﻜﺲ رﻏﺒﺔ

و"أﻃﺮاف" ﻻ ﺗﻨﺘﻤﻲ إﱃ ﻫﺬا اﳌﺮﻛﺰ ،و@ﻟﺘﺎﱄ

ﻣﻠﺤﺔ ﳌﻌﻈﻢ اﻟﺪول اﻟﻐﺮﺑﻴﺔ اﻟﻘﻮﻳﺔ ﰲ ﺑﻨﺎء ﺟﺴﻮر

ﺗﻈﻞ ﰲ ﺗﺼﻮرﻩ "ﻫﺎﻣﺸﻴﺔ" ،أي ﻣﺘﺨﻠﻔﺔ ﻋﻨﻪ

اﻟﺘﻔﺎﻫﻢ واﻟﺘﻜﺎﻣﻞ اﻻﻗﺘﺼﺎدي ﻣﻊ اﻵﺧﺮ ﻏﲑ

ﺣﱴ وﻟﻮ ﱂ ﺗﻜﻦ ﻛﺬﻟﻚ .وﻗﺪ أﻓﺮز ﻫﺬا اﻟﺘﻤﺮﻛﺰ

اﻟﻐﺮﰊ .إﱃ ﺟﺎﻧﺐ ﻫﺬا ،ﻓﻼ ﺗﺸﻜﻞ ﻗﻀﻴﺔ

اﻟﻐﺮﰊ ﳎﻤﻮﻋﺔ ﻣﻦ اﻟﻈﻮاﻫﺮ اﻟﱵ ﺗﻜﺎد ﺗﻜﻮن

ﻓﻠﺴﻄﲔ أﻫﻢ ﻗﻀﻴﺔ ﻣﻦ ﻗﻀﺎ| اﳋﻼف ﺑﲔ اﻟﻌﺎﱂ

ﻣﻨﺤﺼﺮة ﻋﻠﻰ اﻟﻐﺮب ،ﺗﻌﻴﻘﻪ ﰲ ﻧﻔﺲ اﻟﻮﻗﺖ
ﻋﻠﻰ اﳊﻮار اﳊﻀﺎري دون ٍ
ﺗﻌﺎل ﻋﻠﻰ اﻵﺧﺮ،

اﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ واﻟﻌﺎﱂ اﻟﻐﺮﰊ ﻓﺤﺴﺐ ،ﺑﻞ

ﻓﺼﻠﺖ ﰲ اﻟﻜﺘﺎب 17إﱃ ﺟﺎﻧﺐ
وﻣﻨﻬﺎ ﻛﻤﺎ ّ
اﳌﺮﻛﺰﻳﺔ اﻷوروﺑﻴﺔ ،ﻇﻮاﻫﺮ اﻻﺳﺘﺸﺮاق ،واﻟﻌﻨﺼﺮﻳﺔ

ﺗُﻌﺘﱪ أﻳﻀﺎ أﺑﺮز ﻋﻘﺒﺔ ﰲ ﻣﺴﺎر ﺣﻮار
ﺗﻌﲔ ﻋﻠﻰ اﻟﻌﻤﻞ اﳊﻮاري ﺑﲔ
اﳊﻀﺎرات ،ﳍﺬا ّ

اﻟﻌﺮب واﻟﻐﺮب أن ﻳُﺪرج ﻫﺬﻩ اﻟﻨﻘﺎط اﳊﺴﺎﺳﺔ

واﻟﺸﻌﺒﻮﻳﺔ ،واﻹﺳﻼﻣﻮﻓﻮﺑﻴﺎ ،وﻫﻲ ﻛﻠﻬﺎ

ﰲ أﺟﻨﺪﺗﻪ ،وإﻻ ﻓﻠﻦ ﻳﻜﻮن ﻫﺬا اﳊﻮار إﻻ

Ñﻛﻴﺪات ﳕﻄﻴﺔ ﻟﻌﻘﺪة اﻟﺘﻔﻮق اﻟﺬاﰐ اﻟﻐﺮﰊ ﻋﻠﻰ
ﻣﺎ ﻫﻮ ﻏﲑ ﻏﺮﰊ وﻻﺳﻴﻤﺎ داﺧﻞ اﻟﻐﺮب ﻧﻔﺴﻪ

ُﳎﺎﻣﻼﺗﻴﺎ ،وﻣﻦ اﻟﺼﻌﺐ أن ﻳﻀﻤﻦ اﺳﱰداد
اﳊﻘﻮق اﳌﺴﻠﻮﺑﺔ وإkﺎء ﻫﺬا اﻟﺼﺮاع ﺑﺸﻜﻞ

و@ﻷﺧﺺ ﰲ ﻧﻈﺮﺗﻪ ﻟﻸﻗﻠﻴﺎت ﻏﲑ اﻟﻐﺮﺑﻴﺔ،

ﻋﺎدل وإﻧﺴﺎﱐ.

ﺣﻴﺚ ﺗﺴﻬﻢ ﻣﻌﻈﻢ وﺳﺎﺋﻞ اﻹﻋﻼم اﻟﻐﺮﺑﻴﺔ ﰲ

 .9اﳊﻮار اﻟﺪاﺧﻠﻲ ﻋﺘﺒﺔً ﻟﻠﺤﻮار اﳋﺎرﺟﻲ:

ﺗﻜﺮﻳﺲ ﻫﺬا اﻟﺘﻔﻮق ،وإذا ﻛﺎن اﻷﻣﺮ ﻛﺬﻟﻚ،
ﻓﻤﺎ ﺣﺎﺟﺔ اﻟﻐﺮب إذن ﻟﻠﺤﻮار اﳊﻀﺎري ﻣﻊ
اﻵﺧﺮ ﻳﻘﻮم ﻋﻠﻰ اﻟﻨﺪﻳﺔ؟ أﻣﺎ ﺧﺎرج اﻟﻐﺮب ﻓﻨﺠﺪ
اﺳﺘﻔﺤﺎﻻ ﻟﻠﻬﻴﻤﻨﺔ اﻟﻐﺮﺑﻴﺔ ﻋﻠﻰ اﻟﻌﺎﱂ ﰲ ﲨﻴﻊ
اﻷﺻﻌﺪة وﲞﺎﺻﺔ ﻋﻠﻰ اﻟﺼﻌﻴﺪ اﻻﻗﺘﺼﺎدي،
ﻳﻨﻀﺎف إﻟﻴﻬﺎ اﻟﺘﺪﺧﻞ اﻟﻐﺮﰊ ﰲ ﻣﻌﻈﻢ دول
اﻟﻌﺎﱂ وﲞﺎﺻﺔ ﰲ اﳌﻨﻄﻘﺔ اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ،
 17اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .132-115
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ﻳﻈﻬﺮ ﻣﻦ ﺧﻼل اﺳﺘﻌﺮاض ﻫﺎﺗﻪ اﳌﻮاﻧﻊ،
اﻟﱵ ﺗﻌﱰض ﺳﺒﻴﻞ اﳊﻮار ﺑﲔ اﳊﻀﺎرات ،ﻣﺪى
اﳊﺎﺟﺔ اﶈﻠﺔ إﱃ اﻟﺘﻌﺎﻃﻲ ﻣﻊ ﻫﺬﻩ اﳌﻌﻴﻘﺎت،
اﻟﱵ ﲢﻮل إﱃ ﻳﻮﻣﻨﺎ ﻫﺬا دون إﻗﺎﻣﺔ ﺣﻮار ﺟﺪي
وﻣﺜﻤﺮ ﺑﲔ ﺣﻀﺎرات اﻟﻌﺎﱂ وﻻﺳﻴﻤﺎ ﺑﲔ اﻟﻄﺮﻓﲔ
اﻟﻐﺮﰊ واﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ ﻣﻦ أﺟﻞ إﻋﺎدة اﻟﻨﻈﺮ
ﰲ اﻟﻌﻼﻗﺔ اﳌﺘﻮﺗﺮة ،اﻟﱵ ﺗﺼﻞ ﺑﻴﻨﻬﻤﺎ ﰲ ﳊﻈﺎت
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ﻣﺘﻌﺪدة ﻣﻦ رﳜﻬﺎ اﳌﺸﱰك .ﳑّﺎ ﳝﻜﻦ اﻟﻄﺮﻓﲔ

ﺣﻞ ﻛﻞ اﳋﻼﻓﺎت اﳊﻀﺎرﻳﺔ اﻟﺮاﻫﻨﺔ وﺣﱴ
ﻣﻦ ّ
اﳌﺴﺘﻘﺒﻠﻴﺔ ،وﻳﻠﺨﺺ اﳉﺪول أد[ﻩ أﻫﻢ اﳌﻮاﻧﻊ

ﺣﻮار ﻧﻘﺪي ﻣﺜﻤﺮ ،وإﻻ ﻓﺴﻨﻜﻮن أﻣﺎم ﺣﻮار

اﻟﺪاﺧﻠﻴﺔ ،اﻟﱵ ﻳﺘﻌﲔ ﰲ ﻧﻈﺮ[ أن ﺗﻜﻮن ﳏﻞ

ﻳﺘﻀﻤﻦ ﺳﻠﺴﻠﺔ ﻣﻦ اﳍﻴﻤﻨﺔ
ﳐﺘﻞ اﳌﻮازﻳﻦ،
ّ
واﻻﻣﻼءات ﻣﻦ اﻟﻄﺮف اﻟﻘﻮي ﻣﻦ ﺟﻬﺔ،

ﺣﻮار ﺣﻀﺎري ﻹﳚﺎد ﺣﻠﻮل ﺗﻮاﻓﻘﻴﺔ ﺑﺸﺄkﺎ:18

اﻟﻐﺮﰊ واﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ ﻣﻦ اﳌﻀﻲ ﻗﺪﻣﺎ ﰲ

وﺳﻠﺴﻠﺔ ﻣﻦ اﳌﻮاﻗﻒ اﻟﺘﱪﻳﺮﻳﺔ واﻻﻋﺘﺬارﻳﺔ ﻣﻦ
اﳉﻬﺔ اﳌﻘﺎﺑﻠﺔ ﺗﻌﻜﺲ ﺗﺒﻌﻴﺔ اﻟﻀﻌﻴﻒ ﻟﻠﻘﻮي،
وﻟﻴﺲ ﻫﺬا ﻣﺎ ﻗﺼﺪ[ﻩ ﰲ ﲝﺜﺘﻨﺎ ﻋﻦ ﻣﺎﻫﻴﺔ اﳊﻮار
اﳊﻀﺎري ،اﻟﻘﺎﺋﻢ ﻋﻠﻰ ﻣﺒﺎدئ اﻟﺘﻜﺎﻓﺆ واﻟﻨﺪﻳﺔ
واﻻﺣﱰام اﳌﺘﺒﺎدل ،واﻟﺬي ﻳﺸﱰط ﺗﻮﻓﺮ اﳊﻮار
اﻟﻨﻘﺪي اﻟﺪاﺧﻠﻲ ﻛﻌﺘﺒﺔ ﰲ أﻓﻖ ﺣﻮار ﻋﺎﳌﻲ ﺑﲔ
اﳊﻀﺎرات ،وﳍﺬا ﻓﺈﻧﻪ @ﳌﻮازاة ﻣﻊ اﻟﻔﻌﺎﻟﻴﺎت
اﳌﺆﺳﺴﺎﺗﻴﺔ واﻟﻨﺸﺎط اﻟﻔﻜﺮي اﻟﺜﻘﺎﰲ وﻏﲑﻫﺎ ﻣﻦ
اﻷﻧﺸﻄﺔ اﻟﻌﺎﳌﻴﺔ واﻹﻗﻠﻴﻤﻴﺔ اﳌﺮﺗﺒﻄﺔ ﺑﻘﻀﻴﺔ ﺣﻮار
اﳊﻀﺎرات ،ﺗﻌﲔ ﻋﻠﻰ ﻛﻞ ﻣﻦ أﻃﺮاف اﳊﻮار
اﻟﺪاﺧﻠﻴﺔ ﻟﺪى ﻛﻞ ﺣﻀﺎرة ﻋﻠﻰ ﺣﺪة ،اﻻﳔﺮاط

ﺑﺪون ﻫﺬﻩ اﳋﻄﻮة اﳊﻮارﻳﺔ اﻟﺪاﺧﻠﻴﺔ،

ﰲ ﺣﻮار ﺑﻴﲏ ذو ﻃﺒﻴﻌﺔ ﻧﻘﺪﻳﺔ ،و ّأﻣﺎ ﻧﺘﺎﺋﺠﻪ
ﻓﺴﺘﻜﻮن ذات أﺛﺮ إﳚﺎﰊ وﻓﻌﺎل ﻋﻠﻰ ﻣﺴﺎر

ﻳﺼﻌﺐ ﻋﻠﻰ اﳊﻮار اﻟﻌﺎﳌﻲ ﺑﲔ اﳊﻀﺎرات أن
ﻳﺘﺠﺎوز ﻃﺎﺑﻌﻪ اﳌﻬﺮﺟﺎﱐ واﳌﻨﺎﺳﺒﺎﰐ ،وإﻻ

وﳎﺮ|ت ﺣﻮار اﳊﻀﺎرات ،اﻟﺬي ﺳﻴﻜﻮن

ﻓﻜﻴﻒ ﳝﻜﻦ ﻟﻠﺤﻀﺎرات اﻟﱵ ﱂ ﺗﺘﻤﻜﻦ ﻣﻦ

آﻧﺬاك ﲟﺜﺎﺑﺔ اﻷرﺿﻴﺔ اﻟﻌﻤﻠﻴﺔ اﳌﻨﺎﺳﺒﺔ ﻟﺘﻔﺎﻋﻞ

ﲡﺎوز ﺗﻨﺎﻗﻀﺎ•ﺎ اﻟﺬاﺗﻴﺔ وﺧﻼﻓﺎ•ﺎ وﻧﺰاﻋﺎ•ﺎ ﻋﱪ

ﻗﺎﺋﻢ ﻋﻠﻰ اﻟﻨﺪﻳّﺔ اﻹﳚﺎﺑﻴﺔ واﳌﺼﻠﺤﺔ اﻟﻌﺎﳌﻴﺔ
اﳌﺸﱰﻛﺔ ﺑﲔ اﳊﻀﺎرات ﺑﺸﻜﻞ ُﻣﺴﺘﺪامُ ،ﳝ ّﻜﻦ

اﳊﻮار اﻟﺪاﺧﻠﻲ أن ﺗﻜﻮن ﻃﺮﻓﺎ ﻓﻌﺎﻻ ﰲ ﺣﻮار

 18اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .133
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ﺣﻀﺎري ﻋﺎﳌﻲ ﻳﺮوم ﺻﺎﱀ اﻟﺒﺸﺮﻳﺔ ﻋﺎﻣﺔ؟
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 .10اﳊﻮار اﳊﻀﺎري ﳛﺘﺎج أوﻻ وأﺧﲑا إﱃ
ﺣﻀﺎرات اﳊﻮار:
وﳛﻴﻞ ﻫﺬا اﻟﺘﺴﺎؤل إﱃ اﳋﻼﺻﺔ
اﳋﺘﺎﻣﻴﺔ اﻟﺘﺎﻟﻴﺔ ،ﻣﻦ ﻛﻮن أن ﻫﺬا اﻷﻣﺮ ﻻ ﻳﺘﺄﺗّﻰ
ﳍﺎ إﻻّ إذا ﺻﺎرت ﻫﺎﺗﻪ اﳊﻀﺎرات ﻫﻲ ذا•ﺎ
ﺣﻀﺎرات ﻟﻠﺤﻮار ،أي أkﺎ ﲤﺎرس ﺑﻨﻔﺴﻬﺎ اﳊﻮار
ﻛﻨـﻤـﻄـٍ ﺗﻮاﺻﻠﻲ ﰲ ﻋﻼﻗﺎ•ﺎ اﻟﺪاﺧﻠﻴﺔ واﳋﺎرﺟﻴﺔ.
وﻣﻦ أﺟﻞ اﻟﻮﺻﻮل إﱃ ﻫﺬﻩ اﳌﺮﺗﺒﺔ اﳊﻮارﻳﺔ،
اﻗﱰﺣﺖ ﰲ اﻟﻜﺘﺎب ﺗﺪﻋﻴﻢ اﳌﺴﺘﻮ|ت اﻟﺘﺎﻟﻴﺔ
ﻟﻠﺤﻮار اﻟﺪاﺧﻠﻲ ﰲ اﻟﻨﻄﺎق اﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ:
أوﻻ اﳊﻮار داﺧﻞ ﻛﻞ ﺑﻠﺪ ﻋﺮﰊ ﺑﻮﺻﻔﻪ ﺿﺮورة
وﻃﻨﻴﺔ ،وÀﻧﻴﺎ اﳊﻮار اﻟﻌﺮﰊ-اﻟﻌﺮﰊ ،أي ﺑﲔ
اﻟﺪول اﻟﻌﺮﺑﻴﺔ ﳎﺘﻤﻌﺔ ﻣﻦ أﺟﻞ إﺟﺎد ﺣﻠﻮل
ﻟﻠﻨﺰﻋﺎت اﳌﺘﻔﺎﻗﻤﺔ وﻹkﺎء ﺣﺎﻟﺔ اﻟﺘﺨﺎﺻﻢ
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وﺗﻮاﻓﻘﻴﺔ ،واﻟﱵ ﻣﻦ دوkﺎ ﻳﺼﻌﺐ ﻋﻠﻰ اﳌﻨﻄﻘﺔ
اﻟﻌﺮﺑﻴﺔ اﻹﺳﻼﻣﻴﺔ أن ﺗﻨﻬﺾ ﲟﻬﻤﺘﻬﺎ اﳊﻀﺎرﻳﺔ
اﳌﻨﻮﻃﺔ Sﺎ.

19

أﻣﺎ ﰲ اﻟﻨﻄﺎق اﻟﻐﺮﰊ ،ﺑﺸﻘﻴﻪ

اﻷوروﰊ واﻷﻣﺮﻳﻜﻲ ،ﻓﻘﺪ اﻗﱰﺣﺖ ﰲ اﻟﻜﺘﺎب
أﻳﻀﺎ ﺿﺮورة اﻟﺘﻌﺠﻴﻞ @ﳌﺴﺘﻮ|ت اﳊﻮارﻳﺔ
اﻟﺪاﺧﻠﻴﺔ اﻟﺘﺎﻟﻴﺔ ،وﻫﻲ :أوﻻ اﳊﻮار اﻟﺪاﺧﻠﻲ
اﻷﻣﺮﻳﻜﻲ ،إﺿﺎﻓﺔ إﱃ ﺣﻮار أوروﰊ ﳑﺎﺛﻞ ،إﱃ
ﺟﺎﻧﺐ ﺣﻮار ﺟﺎﻣﻊ ﺑﲔ اﻟﻄﺮﻓﲔ اﻷوروﰊ
واﻷﻣﺮﻳﻜﻲ ﻳﻀﻢ أﻳﻀﺎ @ﻗﻲ اﳌﻜﻮ[ت اﻟﻐﺮﺑﻴﺔ
ﺑﺸﻜﻞ ﻳُﻨﺼﻒ ﺣﱴ اﻟﺘﻌﺪدﻳﺔ اﻟﻐﺮﺑﻴﺔ ذا•ﺎ،
وﻳﺪﻓﻊ اﻟﻄﺮف اﻟﻐﺮﰊ ﻋﻠﻰ ﺗﻌﺪدﻳﺘﻪ إﱃ اﳌﺼﺎﳊﺔ
ﻣﻊ اﻵﺧﺮ ﻏﲑ اﻟﻐﺮﰊ ﰲ أﻓﻖ ﻣﺴﺘﻘﺒﻞ إﻧﺴﺎﱐ
ﻣﺸﱰك ﳝَُ ّﻜﻦ ﻓﻴﻪ ﻟﻨﻴﺔ اﻟﺘﻜﺎﻣﻞ اﳊﻀﺎري ﻋﻮﺿﺎ
ﻋﻦ ﻧﺰﻋﺔ اﻗﺼﺎء اﻵﺧﺮ.

20

اﻟﺴﺎﺋﺪة ﺣﺎﻟﻴﺎ ،وÀﻟﺜﺎ اﳊﻮار اﻟﻌﺮﰊ-اﻹﺳﻼﻣﻲ،

ﺧﺎﲤﺔ

واﳌﺘﻤﺜﻞ ﰲ اﻟﺜﻼﺛﻲ اﻟﻌﺮﰊ-اﻟﱰﻛﻲ-اﻹﻳﺮاﱐ،

إن َﲢ ﱡﻘﻖ ﻛﻞ ﻫﺎﺗﻪ اﻷﳕﺎط اﻟﺪاﺧﻠﻴﺔ ﻟﻠﺤﻮار

وذﻟﻚ ﻧﻈﺮا ﻟﻠﻌﻼﻗﺎت اﳌﺘﻮﺗﺮة ﺑﻴﻨﻬﻤﺎ ،دوﳕﺎ
ٍ
إﻏﻔﺎل ﻷﻃﺮاف إﺳﻼﻣﻴﺔ أﺧﺮى؛ ﻓﻤﻈﺎﻫﺮ اﻷزﻣﺔ
اﳊﻀﺎرﻳﺔ ﰲ اﳌﻨﻄﻘﺔ ﺗﻌﻜﺲ ﺑﻮﺿﺢ ﻣﺪى

اﳊﻀﺎري ﺳﻮاء ﺿﻤﻦ اﳊﻀﺎرة اﻟﻌﺮﺑﻴﺔ-
اﻹﺳﻼﻣﻴﺔ أو ﺿﻤﻦ اﳊﻀﺎرة اﻟﻐﺮﺑﻴﺔ ﲟﻜﻮ[•ﺎ
اﳌﺘﻨﻮﻋﺔ ﺳﻴﺠﻌﻠﻬﺎ ﺑﻼ ﺷﻚ ﺣﻀﺎرات ﺣﻮارﻳﺔ

ﻠﺤﺔ ﳍﺬﻩ اﳌﺴﺘﻮ|ت اﻟﻨﻘﺪﻳﺔ ﻣﻦ اﳊﻮار
اﳊﺎﺟﺔ اﳌُ ّ
ﻳﺘﻌﲔ أن ﻳﺘّﺴﻢ
اﻟﻌﺮﰊ واﻹﺳﻼﻣﻲ ،اﻟﺬي ّ
@ﻟﻌﻘﻼﻧﻴﺔ واﻟﺼﺮاﺣﺔ ﰲ إﳚﺎد ﺣﻠﻮل واﻗﻌﻴﺔ

ﺗُـ ْﻘﺪم ﻋﻠﻰ اﻟﺘﺄﺳﻴﺲ اﳌﺸﱰك ﳊﻮار ﻣﺘﻌﺪد
اﳊﻀﺎرات ﻳﻌﻴﺪ ﱂّ ﴰﻞ اﻷﺳﺮة اﻹﻧﺴﺎﻧﻴﺔ،

 19اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .143-139

 20اﳌﺼﺪر اﻟﺴﺎﺑﻖ ،ص .148-144
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اﻟﻨﺰﻋﺎت
وﻻﺳﻴﻤﺎ ﰲ زﻣﻨﻨﺎ اﻟﺮاﻫﻦ؛ زﻣﻦ ْ

Zouheir Soukah

اﻟﺼﺪاﻣﻴﺔ ،ﻛﻤﺎ أﻧﻪ ﻗﺪ ﻳﺴﻬﻢ أﻳﻀﺎ  -إذا ﻏﻠﺒﺖ
اﻟﻨﻴﺔ اﻟﺘﺤﺎورﻳﺔ اﻹﻧﺴﺎﻧﻴﺔ  -ﰲ ﲢﻘﻴﻖ اﻟﺘﺂزر
اﳊﻀﺎري اﳌﺸﱰك ،اﻟﺬي ﻳﺘﻜﺎﻣﻞ ﻓﻴﻪ
اﻻﺧﺘﻼف واﻟﺘﻨﻮع اﻟﺒﺸﺮﻳﲔ ،واﻟﱵ ﻫﻲ @ﻟﺬات
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اﳌﺮاﺟﻊ
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)https://goo.gl/S5UCCU.(11.12.2017

اﳉﺎﺑﺮي ،ﳏﻤﺪ ﻋﺎﺑﺪ" :اﳊﻮار واﳌﺜﻘﻒ" ،اﻻﲢﺎد
:23.12.2018
)https://goo.gl/k4uwNL.(2.2.2018
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ِ
اﻹﺳﻼم
ﻗﺒﻞ
اﻟﻔﻜﺮ
ﱡ
ُ
َ اﻟﻌﺮﰊ

ِْ ﺗَـ ْﺮ َﺟـ َﻤ ـﻪُ ِﻣـ َﻦ
:ُاﻹﻧْـ ِﺠـﻠِـﻴ ـ ِﺰﻳﱠـﺔ َو َﻋـﻠﱠـ َﻖ َﻋـﻠَـ ْﻴ ـ ِﻪ َوﻗَ ﱠﺪ َم ﻟَﻪ
أﺣـﻤ ـ ُﺪ اﻟـﻠـﻴـﺜـ ﱡﻲ
ِ
ِ ﺎﺑﳉﺎﻣﻌﺔ اﻷﻣﲑ
ِ
ِ
ِ
=اﻟﺸﺎرﻗﺔ
ﻛﻴﺔ ﰲ
اﳌﺸﺎرك
اﻟﱰﲨﺔ
ُأﺳﺘﺎذ

ِ
اﻹﺳﻼم
ﻗﺒﻞ
اﻟﻔﻜﺮ
ﱡ
ُ
َ اﻟﻌﺮﰊ

ِ  َﺷﻴ ُﺦ ِﻋﻨﺎﻳـﺔ:ﺄﺗﻟﻴﻒ
ﷲ
ََ ْ
ِ
ِ اﻟﻠﻐﺔ اﻟﻌﺮ
ِ ُأﺳﺘﺎذ
ِ
، ﻻﻫﻮر،اﻟﺒﻨﺠﺎب
ﲜﺎﻣﻌﺔ
ﺳﺎﺑﻘﺎ
ً ﺑﻴﺔ
ﺎﺑﻛﺴﺘﺎن
ِ َﻣﺴﺘَﻞﱞ ِﻣﻦ ﻛِﺘ
:ﺎب
ْ ُْ

Sharif, M. M. (2016). A History of Muslim Philosophy: with Short Accounts of Other
Disciplines and the Modern Renaissance in Muslim Lands. Vol. 1. Kuala Lumpur:
Islamic Book Trust.
Abstract
Pre-Islamic Arabian thought is rarely discussed as a topic on its own
right. Usually, it is dealt with as part of larger topics which are either
theological in nature or aas part of a contrastive study in relation to Islam.
This book chapter addresses Arabian thought during the Jahiliyyah
period. It tackles the common beliefs in Arabia especially those relating
to idol worshipping and related practices, polytheism, the soul, death,
etc. It also addresses the influence of Christianity and Judiaism on
Arabian thought prior to the mission of the Prophet Muhammad (peace
be upon him).
_________________________________________________________
Keywords: Pre-Islamic period; Jahiliyyah; idolary; Islam; Arabian

thought.
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اﻹ ْﺳ ـ ِ
اﻟْـ ِﻔ ْﻜـ ُﺮ اﻟْـ َﻌـ َﺮﺑِ ـ ﱡﻲ ﻗَـ ْﺒـ َﻞ ِْ
ﻼم

ﺗَـﺮﺟـﻤــﻪ ِﻣـﻦ ِْ ِ ِ
اﻟﻠﻴﺜﻲ
اﻹﻧْـﺠـﻠـﻴـ ِـﺰﻳﱠـﺔ َو َﻋـﻠﱠ َـﻖ َﻋـﻠَ ْـﻴـ ِـﻪ َوﻗَ ﱠﺪ َم ﻟَﻪُُ :
أﲪﺪ ﱡ
ََُْ َ

ﺗَـ ْﻨـ ِﻮﻳـﻪٌ ُﻣ ِﻬ ﱞﻢ

ﻣﻬﻤﺎ ﻳﺘﻨﺎول
ﺗُـ َﻘ ِّﺪ ُم ﻫﺬﻩ اﻟﱰﲨﺔُ ً
ﻋﻤﻼ ً
اﻟﻔﻜﺮي ﻟﻌﺮب اﳉﺎﻫﻠﻴﺔ ،وﻫﻮ ﻣﺴﺘﻞﱞ ﻣﻦ
اﳉﺎﻧﺐ
ﱠ
ﻛﺘﺎب "ﺎﺗرﻳﺦ اﻟﻔﻠﺴﻔﺔ ﻋﻨﺪ اﳌﺴﻠﻤﲔ" ،وﻳـُ َﻌ ﱡﺪ

ﻫﺬا اﻟﺒﺤﺚ ﲟﺜﺎﺑﺔ ﻋﺮض ﻟﻠﻤﺮاﺣﻞ اﻷوﱃ اﻟﱵ
اﻟﻨﱯ -ﺻﻠﻰ ﷲ
اﻟﻔﻜﺮ ﱡ
ﻣﺮ ﻬﺑﺎ ُ
اﻟﻌﺮﰊ ﻗﺒﻞ ﺑﻌﺜﺔ ِّ

ﻋﻠﻴﻪ وﺳﻠﻢ -ﰲ ﺷﺒﻪ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ .وﻋﻠﻰ اﻟﺮﻏﻢ

ﻣﻦ أﳘﻴﺔ ﻫﺬا اﳌﻮﺿﻮع إﻻ أن إﳘﺎل اﻟﺒﺎﺣﺚ
أﺧﻞ
ﻟﻠﺘﻮﺛﻴﻖ ﺎﺑﻹﺣﺎﻟﺔ إﱃ اﳌﺮاﺟﻊ اﻷﺻﻠﻴﺔ ﱠ
إﺧﻼﻻ ﻳﺴﺘﺪﻋﻲ إﻋﺎدة اﻟﻨﻈﺮ
ﺎﺑﳉﺎﻧﺐ اﻟﺒﺤﺜﻲ ً
ﰲ ﻋﺪد ﻣﻦ اﻟﻨﻘﺎط ،وﻫﺬا ﻫﻮ أﺣﺪ اﻷﺷﻴﺎء اﻟﱵ
اﻋﺘﻨﺖ ﻬﺑﺎ اﻟﱰﲨﺔ ﻋﻨﺎﻳﺔ ﺧﺎﺻﺔ .وإن ﻛﺎن
ﻫﺎﻣﺸﲔ
اﻟﺒﺤﺚ اﻷﺻﻠﻲ ﱂ ﻳﺸﺘﻤﻞ ﱠإﻻ ﻋﻠﻰ
ْ
ﺎﺑﻹﺣﺎﻟﺔ إﱃ ﻣﺮﺟﻌﲔ ﻻ ﺎﺛﻟﺚ ﳍﻤﺎ ﻣﻊ ذﻛﺮ

ﻏﲑﳘﺎ ﰲ ﺛﺒﺖ اﳌﺮاﺟﻊ ،ﻓﺈن اﻟﱰﲨﺔ ﻗﺪ
اﺳﺘﺪرﻛﺖ ﻫﺬا اﳋﻠﻞ وأﺻﻠﺤﺘﻪ ﺑَِﺮِّد اﳌﻮﺿﻮﻋﺎت
اﻟﺮﺋﻴﺴﺔ إﱃ ﻣﺼﺎدرﻫﺎ .ﻛﺬﻟﻚ ﻓﺈن ﻋﺪم اﻟﺘﻮﺳﻊ
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ﰲ ﻋﺮض اﳌﻮﺿﻮع ﰲ ﺟﻮاﻧﺐ ﻛﺜﲑة ﻣﻨﻪ أدى
إﱃ وﻗﻮع اﻟﺒﺎﺣﺚ ﰲ أﺧﻄﺎء ﻛﺎن ﻳﻨﺒﻐﻲ ﲡﻨﺒﻬﺎ
ﺧﺎﺻﺔ ﰲ �ﺣﻴﺔ اﳋﺮوج ﺎﺑﺳﺘﻨﺘﺎﺟﺎت ﻣﺒﻨﻴﺔ ﻋﻠﻰ
ﻋﺮض �ﻗﺺ ﻟﻮاﻗﻊ اﻷﻣﺮ .وﻗﺪ ﻋﻤﻠﺖ
اﻟﺘﻌﻠﻴﻘﺎت اﳌﺮاﻓﻘﺔ ﻟﻠﱰﲨﺔ ﻋﻠﻰ ﺗﻘﺪﱘ ﻋﺮض
ُ
ﺗﻔﺼﻴﻼ ﲝﻴﺚ ﻳﺘﻀﺢ ﻟﻠﻘﺎرئ واﻟﺒﺎﺣﺚ أن
أﻛﺜﺮ
ً
ﻗﻠﻴﻼ ﻋﻦ
ﻛﺜﲑا أو ً
اﻟﺼﻮرة اﳊﻘﻴﻘﺔ ﻣﻐﺎﻳﺮة ً

اﳌﺒﲏ ﻋﻠﻰ ﻣﺎ ﻻ ﻳﻜﻔﻲ ﻣﻦ
اﻻﺳﺘﻨﺘﺎج اﳌﺘﻌﺠﻞ ِّ
اﳌﻌﻠﻮﻣﺎت.

وﻣﻦ اﻟﻨﺎﺣﻴﺔ اﻹﺣﺼﺎﺋﻴﺔ ﺗﻘﻊ اﳌﻘﺎﻟﺔ
اﻷﺻﻠﻴﺔ ﰲ ﻟﻐﺘﻬﺎ اﻹﳒﻠﻴﺰﻳﺔ  4,683ﻛﻠﻤﺔ ﻣﻦ
ووﺿﻌﺖ
ﺿﻤﻨِﻬﻤﺎ اﳍﺎﻣﺸﺎن رﻗﻤﺎ  21و ،45
ُ
ﺑﻌﺪﳘﺎ ﻛﻠﻤﺔ "اﳌﺆﻟﻒ" ﻟﻠﺘﻤﻴﻴﺰ .وﺗﻘﻊ اﻟﱰﲨﺔ ﰲ
 4,077ﻛﻠﻤﺔ واﻟﺘﻌﻠﻴﻘﺎت اﻟﺒﺤﺜﻴﺔ ﰲ
 13,684ﻛﻠﻤﺔ اﻋﺘﻤﺪت ﻋﻠﻰ اﻟﺮﺟﻮع إﱃ
اﳌﺼﺎدر اﻷﺻﻠﻴﺔ واﻷﺻﻴﻠﺔ ﰲ ﳎﺎﻻﻬﺗﺎ.
)اﳌﱰﺟﻢ(.

Ahmed Allaithy

Dragoman: Volume 8, Issue 9 -- May 2019

اﻟﺘـﺮﺟـﻤـ ـﺔ

وﻻ ﺗﻌﲔ ﻋﻠﻰ ﻧﺸﺄة ﳎﺘﻤﻌﺎت ﻣﺴﺘﻘﺮة .وﻣﻨﺬ

ﻧﺘﻨﺎول ﺎﺑﻟﺒﺤﺚ ﰲ ﻫﺬا اﻟﻔﺼﻞ ﻣﻦ

ﻗﺪﱘ اﻷزل ﱂ ﻳﻜﻦ ﺳﻜﺎ�ﺎ ﺎﺑﻟﻀﺮورة ﺳﻮى ﺑﺪو

اﺳﺘﻮﻃﻨﻮا ﺷﺒﻪ اﳊﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﰲ اﻟﻌﺼﺮ اﻟﺴﺎﺑﻖ
ﻣﺒﺎﺷﺮة ﻟﻈﻬﻮر اﻹﺳﻼم 1 .و�ﻤﻞ ﻫﻨﺎ ﻣﻦ ﺳﻜﻨﻮا
ﺟﻨﻮب اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻣﻦ أﻫﻞ اﳊﻀﺎرة
ِ ِِ 3
اﻟﺴﺒَﺌِﻴِّﲔ  2واﳊ ْﻤ َﲑﻳّﲔ،
اﻟﻘﺪاﻣﻰ ،وﻧﻌﲏ ﻬﺑﻢ ﱠ
وﻟﻴﺲ ﺳﺒﺐ ﻋﺪم اﻫﺘﻤﺎﻣﻨﺎ ﻬﺑﻢ ﰲ ﻫﺬا اﳌﻘﺎم

ﻫﻮ ﻧﺪرة اﳌﻌﻠﻮﻣﺎت اﳌﺘﻮﻓﺮة ﻟﺪﻳﻨﺎ ﻋﻨﻬﻢ وﺗﻨﺎﺛﺮﻫﺎ
أﻳﻀﺎ ﺿﺎرﺑﻮن ﰲ اﻟﻘﺪم،
ﻓﺤﺴﺐ ،ﺑﻞ ﻫﻢ ً
ﻛﺒﲑا ﻋﻦ ﻋﺼﺮ اﻹﺳﻼم
ﺑﻌﻴﺪون ً
ﺑﻌﺪا زﻣﻨﻴًّﺎ ً
اﻟﺬي ﻳُﻌﲎ ﺑﻪ ﻫﺬا اﺠﻤﻟﻠﺪ  4ﺑﺼﻮرة رﺋﻴﺴﺔ
وﻣﺒﺎﺷﺮة.

وﻻ ﳝﻜﻨﻨﺎ أن ﻧﻔﻬﻢ اﻷﻓﻜﺎر اﻟﺪﻳﻨﻴﺔ
ﺻﺤﻴﺤﺎ دون اﻹﳌﺎم
ﻓﻬﻤﺎ
ً
واﻟﻔﻠﺴﻔﻴﺔ ﻟﺸﻌﺐ ﻣﺎ ً

ﲞﻠﻔﻴﺘﻪ اﻻﻗﺘﺼﺎدﻳﺔ واﻻﺟﺘﻤﺎﻋﻴﺔ .وﻣﻦ ﰒ ﻓﺈن
اﻹﺷﺎرة اﳌﻮﺟﺰة ﻟﻠﱰﻛﻴﺒﺔ اﻻﺟﺘﻤﺎﻋﻴﺔ ﻟﻌﺮب ﻣﺎ
ﻗﺒﻞ اﻹﺳﻼم ﲤﺜﻞ ﻣﻘﺪﻣﺔ ﻣﻔﻴﺪة ﻟﻠﺤﺪﻳﺚ ﻋﻦ
ﻧﻈﺮﻬﺗﻢ اﻟﺪﻳﻨﻴﺔ.
أرض اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻋﺒﺎرة ﻋﻦ ﺳﻬﻞ

أﻏﻨﺎﻣﻬﻢ؛
ُر ﱠﺣﻞ ،ﻳﻌﻴﺸﻮن ﻋﻠﻰ ﻣﺎ ﺗﻨﺘﺠﻪ إﺑﻠُﻬﻢ و ُ

وﳍﺬا ﻛﺎن أﻏﻠﺐ اﻟﻌﺮب اﻟﻘﺪﻣﺎء ﻳﻌﻤﻠﻮن ﰲ

اﻟﺮﻋﻲ ،وﻳﺘﻨﻘﻠﻮن ﺎﺑﺳﺘﻤﺮار ﲝﺜًﺎ ﻋﻦ اﳌﺮﻋﻰ واﳌﺎء

ﻟﻘﻄﻌﺎ�ﻢ .وأدى ﻫﺬا اﻟﺘﻨﻘﻞ اﻟﺪاﺋﻢ وﻏﻴﺎب
اﻻﺳﺘﻘﺮار إﱃ ﺗﺪﱏ اﳌﺴﺘﻮى اﻟﺜﻘﺎﰲ ،واﺑﺘﻌﺎدﻫﻢ
ﻋﻦ اﻟﺘﻤﻴﺰ ﰲ اﻟﻔﻨﻮن واﻟﻌﻠﻮم اﻟﱵ ﺗﺮﺗﺒﻂ ﰲ
أذﻫﺎﻧﻨﺎ ﲝﻴﺎة اﻟﺘﺤﻀﺮ .وﻛﺎن ﺗﻌﻠﻢ اﻟﻘﺮاءة
ﻗﺎﺻﺮا ﻋﻠﻰ أﻓﺮاد ﻗﻼﺋﻞ ﰲ ﻣﺮاﻛﺰ
واﻟﻜﺘﺎﺑﺔ ً
اﺳﻌﺎ ﺑﲔ
اﻟﺘﺠﺎرة ﺑﻴﻨﻤﺎ اﻧﺘﺸﺮت اﻷﻣﻴﺔ
اﻧﺘﺸﺎرا و ً
ً

أﻏﻠﺐ أﺑﻨﺎء اﻟﺼﺤﺮاء .أﻣﺎ اﻷﻓﻖ اﻟﻌﻘﻠﻲ ﳍﻢ

ﳏﺪودا ،وﻛﺎن ﺻﺮاع اﻟﺒﻘﺎء ﰲ ﺗﻠﻚ اﻟﺒﻴﺌﺔ
ﻓﻜﺎن ً

اﻟﻘﺎﺳﻴﺔ ﻋﻠﻰ أﺷﺪﻩ ،إذ اﺳﺘﻨﻔﺪوا ﻃﺎﻗﺎﻬﺗﻢ ﰲ
إﺷﺒﺎع ﺣﺎﺟﺎﻬﺗﻢ اﻟﻌﻤﻠﻴﺔ واﳌﺎدﻳﺔ اﻟﻴﻮﻣﻴﺔ ،وﱂ
ﻳﻜﻦ ﻟﺪﻳﻬﻢ ﻛﺜﲑ وﻗﺖ أو ﻧﺰوع ﻟﻠﺘﺄﻣﻞ اﻟﺪﻳﲏ
ِ
ﻏﺎﻣﻀﺎ ﺗﻌﺪدت
أو اﻟﻔﻠﺴﻔﻲ .ﻛﺎن دﻳﻨُﻬﻢ ﺷ ْﺮًﻛﺎ ً
ﻓﻴﻪ اﻵﳍﺔ ،وﱂ ﺗﺰد ﻓﻠﺴﻔﺘﻬﻢ ﻋﻦ ﻋﺪد ﻣﻦ اﻷﻗﻮال
اﳊﻜﻴﻤﺔ 8 .وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أن اﻟﻌﺮب اﻟﻘﺪﻣﺎء
ﱂ ﻳﻜﻦ ﻟﺪﻳﻬﻢ أدب ﻣﻜﺘﻮب 9 ،ﻓﻘﺪ ﻛﺎن ﻟﺪﻳﻬﻢ

رﻣﻠﻲ ،ﺟﺰء ﻣﻨﻪ ﺳﻬﱯ  5ﺣﺮﺟﻲ  6واﻵﺧﺮ

ﻟﻐﺔ ﲤﻴﺰت ﺑﺜﺮاء ﻣﻔﺮداﻬﺗﺎ ﺛﺮاءًا ﺧﺎرﻗًﺎ ﻟﻠﻌﺎدة .وﰲ

اﳌﺘﺒﺎﻋﺪة ﺑﻌﻀﻬﺎ ﻋﻦ ﺑﻌﺾ ﻓﺈن أرﺿﻬﺎ ﻗﺎﺣﻠﺔ

وﺣﻖ ﳍﻢ أن
ﺧﺎﻟﺼﺎ ،ﱠ
إﺣﻜﺎم ﻟﻐﺘﻬﻢ ﻟﺘﺼﺒﺢ ﻓﻨًّﺎ ً

ﺻﺤﺮاء .وﺎﺑﺳﺘﺜﻨﺎء ﺑﻌﺾ اﻟﻮاﺣﺎت  7اﻟﻘﻠﻴﻠﺔ
ﺑﻌﻀﺎ ،ﻻ ﺗﺼﻠﺢ ﻟﻠﺰراﻋﺔ،
ﺑﻌﻀﻬﺎ ً
ﺟﺮداء ،ﻳﺸﺒﻪ ُ
128

ﻏﻴﺎب اﻟﺮﺳﻢ واﻟﻨﺤﺖ  10ﺗﻮﺟﻬﺖ ﻃﺎﻗﺎﻬﺗﻢ إﱃ
ﻳﻔﺨﺮوا ﺑﻘﻮﻬﺗﺎ اﻟﺒﺎﻟﻐﺔ ﻋﻠﻰ اﻟﺘﻌﺒﲑ .وﻣﻦ ﰒ ﻓﻘﺪ
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15

ﻋﻼ ﻣﻦ ﺑﻴﻨﻬﻢ ﺷﺄن أوﻟﺌﻚ اﻟﺸﻌﺮاء واﳋﻄﺒﺎء

ﻟﺘﻘﺮﻬﺑﻢ إﱃ ﷲ زﻟﻔﻰ.

اﻟﺬﻳﻦ ﺗﻮﻓﺮت ﳍﻢ اﻟﻘﺪرة ﻋﻠﻰ اﺳﺘﻌﻤﺎل ﻫﺬﻩ

اﻵﳍﺔ ﺛﻼﺛﺔ زادوا ﰲ ﺗﻮﻗﲑﻫﺎ ﺑﺼﻮرة ﺧﺎﺻﺔ وﻫﻲ

ﻣﺆﺛﺮا وﲨﺎﻟﻴًّﺎ،
اﳌﻮارد اﻟﻠﻐﻮﻳﺔ اﻟﺮاﺋﻌﺔ اﺳﺘﻌﻤﺎﻻ ً
وﻛﺎﻧﺖ ﻧﻈﺮة اﺠﻤﻟﺘﻤﻊ إﻟﻴﻬﻢ ﻧﻈﺮة ﺗﻘﺪﻳﺮ ﺎﺑﻟﻎ.

وﻣﻨَﺎة و ﱠ
اﻟﻼت 16 ،وﻛﺎﻧﻮا ﻳﺴﻤﻮ�ﺎ ﺑﻨﺎت
اﻟﻌُﱠﺰى َ
اﺻﻄﻼﺣﺎ ﺎﺑﺳﻢ
ﷲ 17 .وﻫﺬا ﻫﻮ ﻣﺎ ﻳﻌﺮف
ً

وإذا ﺣﻜﻤﻨﺎ ﺑﻨﺎءً ﻋﻠﻰ اﻷدﻟﺔ اﻟﱵ ﺧﻠﱠﻔﻬﺎ

ﻟﻨﺎ ﺷﻌﺮاء ﻣﺎﻗﺒﻞ اﻹﺳﻼم )اﻟﻌﺼﺮ اﳉﺎﻫﻠﻲ(،

11

وﻣﺎ ذﻛﺮﻩ اﻟﻘﺮآن اﻟﻜﺮﱘ ﻣﻦ ﻧﻘﺪ ﳍﺆﻻء اﻷﻗﻮام،
وﻛﺬا ﲨﻠﺔ اﻷدب ﰲ اﻟﻌﺼﻮر اﻹﺳﻼﻣﻴﺔ
اﻟﻼﺣﻘﺔ ،ﻓﺈن ﻋﺒﺎدة اﻷوﺎﺛن اﳌﺮﺗﻜﺰة ﻋﻠﻰ
اﻻﻋﺘﻘﺎد ﺑﺘﻌﺪد اﻵﳍﺔ ﻛﺎﻧﺖ ﻫﻲ اﻟﻌﻘﻴﺪة
اﻟﺴﺎﺋﺪة ﰲ ﻛﺎﻓﺔ أرﺟﺎء ﺷﺒﻪ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻗﺪﳝًﺎ.
وﻛﺎن ﻟﻜﻞ ﻗﺒﻴﻠﺔ إﻟﻪ ﺧﺎص ﻬﺑﺎ 12 ،ﻳﻘﻊ ﰲ اﻟﻘﻠﺐ
ﻣﻦ ﺣﻴﺎﻬﺗﺎ اﻟﺪﻳﻨﻴﺔ وﻳﺘﻮﺟﻬﻮن إﻟﻴﻪ ﺎﺑﻟﻌﺒﺎدة .وﻣﻊ
ﻫﺬا ﻓﺈن اﻟﻌﺮب اﻟﻘﺪﻣﺎء ﻛﺎﻧﻮا ﰲ اﻟﻮﻗﺖ ﻧﻔﺴﻪ
ﻳﺆﻣﻨﻮن ﺑﻮﺟﻮد إﻟﻪ أﻋﻠﻰ  ،Supreme Godاﲰﻪ
ﷲ.

13

وﻛﺎن ﻣﻦ ﺑﲔ ﺗﻠﻚ

اﻟﻨﱯ أﻧﻪ
"اﻟﺸﺮك" ،وﻫﻮ اﻟﺬﻧﺐ اﻟﺬي ﻗﺎل ﻋﻨﻪ ﱡ

اﻟﺸﺮك ﻛﺮاﻫﺔً ﺷﺪﻳﺪة ﻷﻧﻪ
ﻐﺘﻔﺮ 18 .وﻳُ ْﻜَﺮﻩُ ُ
ﻻ ﻳُ َ
19
ِّ
ﻳﺸﻮﻩ اﻹﳝﺎن ﺑﻮﺣﺪاﻧﻴﺔ ﷲ.
وﲤﺜﻞ اﻷﺻﻨﺎم اﻟﱵ ﻓﺎﻗﺖ اﳊﺼﺮ وﻋﺒﺪﻫﺎ
وﺛﻨﻴﱡﻮ اﻟﻌﺮب ﺳﻠﺴﻠﺔ ﻃﻮﻳﻠﺔ أﻟﱠﻒ ﻋﻨﻬﺎ اﺑﻦ
اﻟﻜﻠﱯ -
ﺧﺎﺻﺎ ﻬﺑﺎ .وﻳـُ َﻌ ﱡﺪ اﺑﻦ
ﻛﺘﺎﺎﺑ ًّ
اﻟﻜﻠﱯ ً
ِّ
ِّ
اﻟﺬي ﻋﺎش ﰲ اﻟﻘﺮن اﻟﺜﺎﱐ اﳍﺠﺮي-

20

ﻣﻦ

اﳌﺮﺟﻌﻴﺎت اﻟﺮﺋﻴﺴﺔ ﻋﻦ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻗﺪﳝًﺎ.
22
ﺑﻌﻀﺎ ﻣﻦ ﺗﻠﻚ اﻷﺻﻨﺎم.
وﻗﺪ ذﻛﺮ اﻟﻘﺮآن ً

21

وﺗﻨﻘﺴﻢ ﻫﺬﻩ اﻵﳍﺔ اﻟﻌﺮﺑﻴﺔ اﻟﱵ ﺗﻨﻮﻋﺖ
ﻃﺒﺎﺋﻌﻬﺎ إﱃ أﻗﺴﺎم ﳐﺘﻠﻔﺔ؛ إذ ﻛﺎن ﺑﻌﻀﻬﺎ

وﻟﻜﻦ ﻫﺬا اﻻﻋﺘﻘﺎد ﱂ ﻳﻜﻦ ﳜﻠﻮ ﻣﻦ

ﲡﺴﻴﺪا ﻷﻓﻜﺎر ﻣﻌﻨﻮﻳﺔ ﻛﺎﳉﺪ )أي اﳊﻆ(
ً

ﺿﻌﻴﻔﺎ .ﻓﻘﺪ ﻛﺎﻧﻮا ﻳﺘﻮﺟﻬﻮن إﻟﻴﻪ ﺎﺑﻟﺪﻋﺎء
إﳝﺎ� ً
ً

واﻟﻌﻠﻮ( .وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ ﻋﺪم ﻣﺎدﻳﺔ ﻫﺬﻩ

ﻏﻤﻮض ،وﻟﺬا ﻛﺎن إﳝﺎ�ﻢ ﻬﺑﺬا اﻹﻟﻪ اﻷﻋﻠﻰ
ﺳﺎﻋﺔ اﳋﻄﺮ ،ﻓﺈذا زال اﳋﻄﺮ ﻧﻜﺴﻮا ﻋﻠﻰ
14
ون
أﻋﻘﺎﻬﺑﻢ وﻧﺴﻮا أﻣﺮ ﻫﺬا اﻹﻟﻪ .وﻛﺎﻧﻮا ﻳُِﻘﱡﺮ َ
أﻗﻞ ﺷﺄ� ﻣﻦ ذﻟﻚ
ﺑﻮﺟﻮد ﻋﺪد ﻛﺒﲑ ﻣﻦ اﻵﳍﺔ ِّ

اﻷﻟﻪ اﻷﻋﻈﻢ وﻳﻌﺒﺪو�ﺎ ﻣﻌﻪ ،أو ﻋﻠﻰ اﻷﻗﻞ

ﻛﺎﻧﻮا ﻳﻈﻨﻮن أن ﻋﺒﺎدﻬﺗﻢ ﺗﻠﻚ اﻵﳍﺔ إﳕﺎ ﻫﻲ
129

واﻟﺴﻌﺪ ،واﻟﺮﺿﺎ ،واﻟﻮد ،واﳌﻨﺎف )أي اﻟﺮﻓﻌﺔ

اﻷﻓﻜﺎر ﺑﻄﺒﻴﻌﺘﻬﺎ إﻻ أ�ﺎ اﻧﺘﻈﻤﺖ ﰲ أﻓﻬﺎم
ﺗﻠﻚ اﻷﻗﻮام ﺑﺼﻮرة ﻣﺎدﻳﺔ .واﺳﺘﻤﺪ ﺑﻌﺾ اﻵﳍﺔ
أﲰﺎءﻫﻢ ﻣﻦ أﲰﺎء اﻷﻣﺎﻛﻦ اﻟﱵ ﻋُﺒِﺪوا ﻓﻴﻬﺎ،
وﻣﻦ أﻣﺜﻠﺘﻬﺎ ذو اﳋﻠﺼﺔ  23وذو اﻟﺸﺮى .24
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وﺣﻠﺖ ﻋﺒﺎدة اﻷﺟﺴﺎم اﻟﺴﻤﺎوﻳﺔ وﻏﲑﻫﺎ
ﻣﻦ ﻗﻮى اﻟﻄﺒﻴﻌﺔ ﲟﻨﺰﻟﺔ ﻋﺎﻟﻴﺔ ﰲ ﳎﻤﻊ اﻵﳍﺔ

أﺻﻨﺎﻣﺎ
وﺻﻨﻊ اﻟﻮﺛﻨﻴﻮن اﻟﻌﺮب ﻵﳍﺘﻬﻢ
ً

ﲤﺜﻠﻬﻢ ،وﺣﺠﺎرة ﻣﻘﺪﺳﺔ ،وﻏﲑ ﻫﺬا ﻷﻏﺮاض

ﻋﺪد ﻣﻦ اﻟﻘﺒﺎﺋﻞ اﻟﻌﺮﺑﻴﺔ
اﻟﻌﺮﺑﻴﺔ؛ إذ ﻋﺒﺪ ٌ
25
وﺻﻨﻤﺎ .وﻛﺎن
اﻟﺸﻤﺲ ،وﺧﺼﺼﻮا ﳍﺎ ً
ﺣﺮﻣﺎ ً

اﻟﻌﺒﺎدة .وﻛﺎﻧﺖ اﳊﺠﺎرة اﳌﻘﺪﺳﺔ ﺗﺴﺘﻌﻤﻞ

اﺳﻢ "ﻋﺒﺪ ﴰﺲ" ﻣﻦ اﻷﲰﺎء اﳌﻨﺘﺸﺮة ﰲ أﺟﺰاء

ﻣﺬاﺑﺢ ﻟﻠﻘﺮاﺑﲔ ،وﻛﺎن دم اﻟﻀﺤﻴﺔ
ﻛﺬﻟﻚ
َ
ﺐ ﻓﻮﻗﻬﺎ أو ﻳﻠﻄﺨﻮ�ﺎ ﺑﻪ .وﻓﻴﻤﺎ ﳜﺘﺺ
ﺼﱡ
ﻳُ َ

ﻛﺜﲑة ﻣﻦ اﳉﺰﻳﺮة 26 .وﻛﺎن ﻳﺸﺎر إﱃ اﻟﺸﻤﺲ

ﺎﺑﻟﻔﱰة اﻟﱵ ﳓﻦ ﺑﺼﺪدﻫﺎ ،ﻓﻘﺪ ﻛﺎن اﻟﻌﺮب

ﻣﺜﻼ .أﻣﺎ ﳎﻤﻮﻋﺔ ﳒﻢ
ﺄﺑﻟﻘﺎب وﺻﻔﻴﺔ ﻛﺎﻟﺸﺎرق ً

ﻳﺬﲝﻮن ﻵﳍﺘﻬﻢ اﻹﺑﻞ واﻟﻐﻨﻢ ،وﻛﺬا اﳌﺎﺷﻴﺔ ﰲ

اﻟﺜﺮ� اﻟﱵ ﻛﺎﻧﻮا ﻳﻌﺘﻘﺪون ﺄﺑ�ﺎ ﲡﻠﺐ اﳌﻄﺮ ﻓﻘﺪ
ﻇﻬﺮت ﻛﺬﻟﻚ ﻛﺈﳍﺔ ﻣﻌﺒﻮدة ﰲ اﺳﻢ "ﻋﺒﺪ
اﻟﺜﺮ�" 27 .وﻛﺬا ﻓﻘﺪ ﻋُﺒِ َﺪ ﻛﻮﻛﺐ اﻟﺰﻫﺮة  28اﻟﺬي

ﻛﺎن ﻳﺸﺘﺪ ﳌﻌﺎﻧﻪ ﰲ ﲰﺎء اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ

أﲰﻮﻫﺎ "اﻟﻌُﱠﺰى" 29 ،وﻛﺎن
اﻟﺼﺎﻓﻴﺔ ،وﺟﻌﻠﻮﻩ إﳍﺔً ْ
ﺣﺮم ﰲ "ﳔﻠﺔ" ﺎﺑﻟﻘﺮب ﻣﻦ ﻣﻜﺔ ،وﻛﺎن اﺳﻢ
ﳍﺎ ٌ

ﺑﻌﺾ اﻷﺣﻴﺎن .وﻛﺎﻧﻮا ﻏﺎﻟﺒًﺎ ﻣﺎ �ﻛﻠﻮن ﳊﻢ
اﻟﻀﺤﻴﺔ ،وﻳﻜﺘﻔﻲ اﻹﻟﻪ اﳌﻌﺒﻮد ﺑﺪﻣﺎﺋﻬﺎ .وﰲ
اﻷﺻﻞ ﻛﺎﻧﺖ ﻛﻞ ﺿﺤﻴﺔ ﲟﺜﺎﺑﺔ ﻃﻌﺎم �ﺧﺬﻩ
ﺖ ﻟﻪ ،أو ﻋﻠﻰ اﻷﻗﻞ ﻛﺎﻧﺖ ﱠ
ﺗﻘﺪم
اﻹﻟﻪ اﻟﺬي ﻗُـِّﺮﺑَ ْ

ﻹرﺿﺎﺋﻪ ،وﻣﻦ ﰒ ﻛﺎن اﻻﻋﺘﻘﺎد أن اﻟﻀﺤﻴﺔ
ِّ
اﻟﻌﺎﺑﺪ ﻣﻦ إﳍﻪِّ ،
وﺗﻘﻮي ﺻﻠﺘَﻪ ﺑﻪ .وﻫﺬا
ﺗﻘﺮب َ

ﻣﺎ ﻳﻔﺴﺮ اﺳﺘﻌﻤﺎل ﻛﻠﻤﺎت ﻣﺜﻞ "ﻗﺮﰉ" و

ﺷﺎﺋﻌﺎ ﺑﲔ ﻋﺮب اﳉﺎﻫﻠﻴﺔ .وﻗﺪ
"ﻋﺒﺪ اﻟﻌﺰى" ً
ورد ذﻛﺮ ﻋﺒﺎدة ﻛﻮﻛﺐ اﻟﺰﻫﺮة ﰲ ﻛﺘﺎﺎﺑت ﻋﺪد

"ﻗﺮﺎﺑن") ،وﻫﻲ أﻟﻔﺎظ ﻣﺸﺘﻘﺔ ﻣﻦ اﳉﺬر ق ،ر،

ﻣﻦ اﳌﺆﻟﻔﲔ اﻟﻘﺪﻣﺎء واﻟﺴﺮ�ن.

ب ،اﻟﺬي ﻳﻔﻴﺪ اﻟﻘﺮب( ﻟﻠﺪﻻﻟﺔ ﻋﻠﻰ اﻟﻀﺤﻴﺔ.

وﻛﺎن ﻫﻨﺎك آﳍﺔ ﻋﺮﺑﻴﺔ ﻣﻌﻴﻨﺔ ﺗﺪل أﻟﻘﺎﻬﺑﺎ

وﻛﺎن ﻣﻦ ﻋﺎدة اﻟﻌﺮب -ﻣﺜﻠﻬﻢ ﰲ ﻫﺬا

ﻋﻠﻰ أ�ﺎ اﺣﺘﻠﺖ ﻣﻜﺎﻧﺔ ﺑﻠﻐﺖ اﻟﻐﺎﻳﺔ ﰲ اﻷﳘﻴﺔ

ﻣﺜﻞ اﻟﻌﱪاﻧﻴﲔ -أن ﻳﻀﺤﻮا ﺄﺑول ﻧﺘﺎج

ﰲ أﻋﲔ ﻣﻦ ﻛﺎﻧﻮا ﻳﻌﻈﻤﻮ�ﺎ ،ﻓﻤﻦ ﺗﻠﻚ اﻷﻟﻘﺎب
30
اﻟْ َﻤﻠِﻚ )ﻗﺎرن ﻫﺬا ﺎﺑﺳﻢ "ﻋﺒﺪ اﳌﻠﻚ"( ،وﺑﻌﻞ
ﻣﺸﺘﻬﺮا ﺑﲔ اﻟﺴﺎﻣﻴﲔ ﰲ
)أي اﻟﺮب( اﻟﺬي ﻛﺎن
ً

ﻟﻘﻄﻌﺎ�ﻢ .وﻛﺎﻧﻮا ﺣﲔ ﻳﻮﻟﺪ ﳍﻢ ﻣﻮﻟﻮد ﳛﻠﻘﻮن

اﻟﺸﻤﺎل.

130

ﺷﻌﺮﻩ ،وﻳﻀﺤﻮن ﻋﻨﻪ ﺑﺸﺎة ،واﺳﺘﻤﺮت ﻫﺬﻩ
اﻟﻌﺎدة ﺑﲔ اﻟﻌﺮب وﻏﲑﻫﻢ ﻣﻦ اﻟﺸﻌﻮب اﳌﺴﻠﻤﺔ
ﺣﱴ اﻟﻴﻮم ،وﻫﻮ ﻣﺎ ﻳﺴﻤﻰ "اﻟﻌﻘﻴﻘﺔ" 31 .وﳛﺘﻤﻞ
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أن أﺻﻞ ﻫﺬا اﻟﻔﻌﻞ ﻫﻮ ﻓﺪاء ﻳـُ َﻘ ﱠﺪم ﺑﺪﻳﻼً ﻋﻦ

أﺣﻴﺎ� ﻣﺎ ﻛﺎن ﻫﺬا اﻟﺘﻌﻈﻴﻢ ﻳﻨﺼﺮف إﱃ اﳌﻨﺎﻃﻖ
ً

وﱂ ﻳﻜﻦ ﲤﺜﻴﻞ اﻵﳍﺔ اﻟﻌﺮﺑﻴﺔ اﻟﻮﺛﻨﻴﺔ ﻗﺎﺻًﺮا
ﻋﻠﻰ اﻷﻧﺼﺎب  32ﺑﻞ ﺻﻨﻌﻮا ﳍﺎ ﻛﺬﻟﻚ ﲤﺎﺛﻴﻞ

اﳌﻌﺒﻮدة ﻓﻴﻪ.

وﻧﻘﺮأ ﻓﻴﻤﺎ ورد إﻟﻴﻨﺎ ﺑﺸﺄن ﻋﺪد ﻣﻦ ﺗﻠﻚ

ﺗﻔﺎوﺗﺖ اﳌﻬﺎرة ﰲ ﺻﻨﺎﻋﺘﻬﺎ ،وﻛﺎﻧﻮا ﻳﻄﻠﻘﻮن
ﻋﻠﻰ ﻫﺬﻩ اﻟﺘﻤﺎﺛﻴﻞ ﱠ
اﳌﺆﳍﺔ ﻣﻦ اﳊﺠﺮ أو اﳋﺸﺐ

اﳌﻌﺎﺑﺪ ﻋﻦ أ�س ﻛﺎﻧﻮا ﺳﺪﻧﺔً ﳍﺎ ،ﻓﻜﺎﻧﻮا
ﻳﺴﺘﻘﺒﻠﻮن اﻟﻌُﺒﱠﺎد ،وﻳﺪﺧﻠﻮ�ﻢ إﱃ ﺣﺮم اﻵﳍﺔ،

اﻟﻄﻔﻞ ﻧﻔﺴﻪ.

33

اﺳﻢ "ﺻﻨﻢ" ،وﻛﺎﻧﻮا ﻳﺴﻤﻮ�ﺎ ﻛﺬﻟﻚ "وﺛﻨًﺎ"
ﺣﺠﺮا
وﻫﻲ ﺗﺴﻤﻴﺔ ﻳﺒﺪو أ�ﺎ ﻛﺎﻧﺖ ﻻ ﺗﻌﲏ إﻻ ً

ﰲ اﳌﻘﺎم ﻷول.

ووﺟﺪ ﺑﲔ اﻟﻌﺮب اﻟﻘﺪﻣﺎء ﻛﺬﻟﻚ ﻣﺎ ﻳﺪل
ﻋﻠﻰ ﻋﺒﺎدة اﻷﺷﺠﺎر ،ﻓﻘﺪ ﱠ
ﻗﺪﺳﻮا اﻟﺸﺠﺮة
اﳌﻌﺮوﻓﺔ ﺎﺑﺳﻢ "ذات اﻷﻧﻮاط"  34وﻛﺎﻧﻮا ﻳﻌﻠﻘﻮن
ﻋﻠﻴﻬﺎ اﻷﺳﻠﺤﺔ وﻏﲑﻫﺎ .وﻳﻘﺎل إن اﻟﻌُِّﺰى ﻛﺎﻧﺖ
ﺗُﻌﺒَ ُﺪ ﺄﺑرض ﳔﻠﺔ وﻛﺎﻧﻮا ﳝﺜﻠﻮن ﳍﺎ ﺑﺜﻼث
ﺷﺠﺮات.
وﻛﺎن اﻟﻮﺛﻨﻴﻮن اﻟﻌﺮب ﳝﺜﻠﻮن ﻵﳍﺘﻬﻢ
ﺄﺑﺻﻨﺎم وﺿﻌﻮﻫﺎ ﰲ أﻣﺎﻛﻦ ﻋﺒﺎدﻬﺗﻢ ،وﻛﺎﻧﻮا
ﻳﻘﺪﻣﻮن ﻓﻴﻬﺎ ﻟﺘﻠﻚ اﻷﺻﻨﺎم اﻟﻘﺮاﺑﲔ واﻟﺬﺎﺑﺋﺢ.
وﱂ ﺗﻜﻦ ﺗﻠﻚ اﳌﻌﺎﺑﺪ أﺑﻨﻴﺔ ﺿﺨﻤﺔ ﻛﻤﻌﺎﺑﺪ
اﳌﺼﺮﻳﲔ أو اﻹﻏﺮﻳﻖ ،ﺑﻞ ﻛﺎﻧﺖ أﺑﻨﻴﺔ ﺑﺴﻴﻄﺔ،
أﺣﻴﺎ� ﻋﻦ ﳎﺮد ﺟﺪران ﺣﺠﺮﻳﺔ ﲢﻴﻂ ﲟﺎ
وﱂ ﺗﺰد ً

ﰲ داﺧﻠﻬﺎ .وﱂ ﻳﻜﻦ اﻟﻌﺮب ﻳﻌﻈﻤﻮن ﺗﻠﻚ
اﳌﻌﺎﺑﺪ ﺎﺑﻋﺘﺒﺎرﻫﺎ أﻣﺎﻛﻦ ﻣﻘﺪﺳﺔ ﻓﺤﺴﺐ ﺑﻞ
131

ﻣﻘﺪﺳﺎ ،ﲢﻤﻴﻪ اﻵﳍﺔ
اﶈﻴﻄﺔ ﻬﺑﺎ ،وﻳﻌﺪو�ﺎ ً
ﺣﺮﻣﺎ ً

وﻛﺎﻧﺖ ﻫﺬﻩ وﻇﻴﻔﺔ وراﺛﻴﺔ ﺑﻮﺟﻪ ﻋﺎم؛ إذ ﺗﺪل

اﻷﺧﺒﺎر ﻋﻠﻰ وﺟﻮد ﻋﺎﺋﻼت ﻣﻦ اﻟﺴﺪﻧﺔ ارﺗﺒﻄﻮا
ﲟﻌﺎﺑﺪ ﻣﻌﻴﻨﺔ .وﻛﺎن اﻟﺴﺎدن ﻳُﻌﺮف ﻛﺬﻟﻚ ﺎﺑﺳﻢ

اﻟﻜﺎﻫﻦ 35 ،وﻫﻲ ﺗﺴﻤﻴﺔ ﻛﺎﻧﺖ ﺗﻄﻠﻖ ﻛﺬﻟﻚ
ﻮن ﻣﻌ ِﺮﻓَﺔَ اﻷَﺳﺮ ِار واﻟﻐَﻴﺒِﻴﱠ ِ
ﺎت .وﻛﺎن
ﻋﻠﻰ َﻣ ْﻦ ﻳَ ﱠﺪﻋُ َ َ ْ
َْ َ ْ
اﻻﻋﺘﻘﺎد أن اﻟﻜﻬﻨﺔَ واﻗﻌﻮن ﲢﺖ ﺄﺗﺛﲑ اﻵﳍﺔ
اﻟﻘﺪرة ﻋﻠﻰ اﻟﺘﻨﺒﺆ ﲟﺎ ﻳﻘﻊ ﰲ
وأ�ﻢ ﳝﻠﻜﻮن
َ
اﳌﺴﺘﻘﺒﻞ وﻋﻠﻰ ﻋﻤﻞ اﳋﻮارق اﻟﱵ ﺗﻔﻮق ﻗﺪرة

ﻛﻼﻣﻬﻢ ﻳﺸﺒﻪ
اﻟﺒﺸﺮ .وﻬﺑﺬﻩ اﻟﻄﺮﻳﻘﺔ ﻛﺎن ُ
ادﻋﺎءات اﻟﻮﺣﻲ ﻋﻨﺪ اﻹﻏﺮﻳﻖ اﻟﻘﺪﻣﺎء ،وﻛﺎن
ﻳﺸﻮﺑﻪ اﻟﻐﻤﻮض واﻹﻬﺑﺎم .وﲟﺮور اﻟﺰﻣﻦ ﺗﺒﺪﻟﺖ
ﺳﺎد�
ﺷﺨﺼﻴﺔ اﻟﻜﺎﻫﻦ اﻟﺬي ﻛﺎن أول اﻷﻣﺮ ً
ﻋﺮاﻓًﺎ ﻛﺬﻟﻚ ،وﻣﻦ ﻫﻨﺎ اﻛﺘﺴﺒﺖ
ﻟﻠﻤﻌﺒﺪ ﻓﺄﺻﺒﺢ ﱠ
ﻟﻔﻈﺔ ﻛﺎﻫﻦ ﻣﻌﲎ اﻟﻌﺮاﻓﺔ

36

واﻟﻨﻈﺮ ﰲ أﺣﻮال

أﻳﻀﺎ.
اﻟﻐﻴﺐ .وﻛﺎن ﻣﻦ ﺑﲔ اﻟﻜﻬﻨﺔ ﻧﺴﺎء ً

37

واﺣﺘﻔﻆ اﻷدب اﻟﻌﺮﰊ ﻟﻨﺎ ﺎﺑﻟﻜﺜﲑ ﻣﻦ
ﻗﺼﺺ اﻟﻜﻬﺎن واﻷﻗﻮال اﳌﻨﺴﻮﺑﺔ ﳍﻢ ،وﻛﺎﻧﺖ
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ﻫﺬﻩ اﻷﻗﻮال ﻣﺴﺠﻮﻋﺔ ﻋﺎدة ،وﻻﻓﺘﺔ ﻟﻠﻨﻈﺮ،

اﻟﺘﺠﻤﻌﺎت

ﻟﻴﺲ ﻣﻦ ﺟﻬﺔ ﳏﺘﻮاﻫﺎ ﻓﺤﺴﺐ ،ﺑﻞ ﰲ ﺟﺎﻧﺐ

واﻻﺣﺘﻔﺎﻻت.

ﺄﺗﺧﺬ

ﺷﻜﻞ

اﻷﺳﻮاق

أﺳﻠﻮﻬﺑﺎ ﻛﺬﻟﻚ .واﺗﺴﻢ ﺳﺠﻊ اﻟﻜﻬﺎن ﺑﻘﻠﺔ

ﻣﻬﻢ ﰲ ﻣﻜﺔ ،وﻫﻲ
وﻛﺎن ﻣﻦ ﺑﻴﻨﻬﺎ ﺣﺮم ﱞ

)اﳌﺘﻤﺜﻞ ﰲ اﻟﻌﺒﺎرات اﻟﻘﺼﲑة اﳌﺴﺠﻮﻋﺔ(

ﻣﻴﻼ ﻣﻦ اﻟﺒﺤﺮ اﻷﲪﺮ .وﻛﺎﻧﺖ
ﺗﻘﺎرب ﲬﺴﻦ ً

ﻋﺒﺎراﺗﻪ وﻗﺼﺮﻫﺎ.

38

وﻧﺮى ﻫﺬا اﻷﺳﻠﻮب

اﻟﻨﱯ ﰲ ﻓﱰة ﻣﺒﻜﺮة ﻣﻦ
ﺣﺎﺿﺮا ﻓﻴﻤﺎ ﺗﻠﻘﺎﻩ ﱡ
ً
اﻟﺘﻨﺰﻳﻞ ،وﻫﻮ ﻣﺎ ﳝﺜﻞ اﻵن اﻟﺴﻮر اﻷﺧﲑة ﰲ

ﺑﻠﺪة ﺗﻘﻊ ﰲ ﻏﺮب ﺟﺰﻳﺮة اﻟﻌﺮب ﻋﻠﻰ ﻣﺴﺎﻓﺔ

ﻣﻜﺔ ﻋﻠﻰ ﻃﺮﻳﻖ اﻟﺘﺠﺎرة ﻋﻠﻰ ﺳﺎﺣﻞ اﻟﺒﺤﺮ ﺑﲔ
اﻟﻴﻤﻦ وﺳﻮر� ،وﳛﺘﻤﻞ أن وﺟﻮد ﺑﺌﺮ زﻣﺰم ﻬﺑﺎ ﻗﺪ

اﳌﺼﺤﻒ 39 .وﻣﻦ ﰒ ﻓﻠﻴﺲ ﻣﻦ اﳌﺴﺘﻐﺮب أن

أﺳﻬﻢ ﺟﺰﺋﻴًﺎ ﰲ ﲢﺪﻳﺪ ﻣﻮﻗﻌﻬﺎ ،و ﱠ
أﻣﺪﻫﺎ ﻫﺬا اﻟﺒﺌﺮ

اﻟﻨﱯ ﲤًﺎﻣﺎ .وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أن اﻟﻘﺮآن
دﺣﻀﻪ ﱡ
أﺳﻠﻮﺎﺑ أﺷﺒﻪ ﺎﺑﻟﺴﺠﻊ إﻻ
ﰲ ﺑﺪاﻳﺔ اﻟﺘﻨﺰﻳﻞ ﺗﺒﲎ
ً

ﺣﺠﺮي ﺑﺴﻴﻂ ﻣﻜﻌﺐ اﻟﺸﻜﻞ ،أﻃﻠﻖ ﻋﻠﻴﻪ

اﻟﻨﱯ ﻗﺎﻟﻮا ﻋﻨﻪ ﻛﺎﻫﻨًﺎ ،وﻫﻮ ﻣﺎ
ﺑﻌﺾ ﻣﻦ ﻋﺎﺻﺮوا ﱠ

ﺎﺑﳌﺎء ﺑﺼﻮرة داﺋﻤﺔ .واﺷﺘﻤﻞ ﺣﺮﻣﻬﺎ ﻋﻠﻰ ﺑﻨﺎء

اﻟﻌﺮب اﺳﻢ "اﻟﻜﻌﺒﺔ" .وﻛﺎن أﺣﺪ ﺟﻮاﻧﺒﻬﺎ ﻳﻀﻢ

أﻧﻪ ﻋﻼ ﻬﺑﺬا اﻟﺘﺼﻮر إﱃ ﻣﺴﺘﻮى ﲣﻄﻰ ﺧﻴﺎل

اﳊﺠﺮ اﻷﺳﻮد .وﰲ داﺧﻞ اﻟﻜﻌﺒﺔ ﻛﺎن ﻫﻨﺎك

ﻳﻨﺒﻐﻲ ذﻛﺮﻫﺎ ﻫﻨﺎ ،وﻫﻲ أن ﻛﻼم اﻟﻜﻬﺎن ﻛﺎن

"ﻫﺒَﻞ" ،وﻋﻨﺪ ﻗﺪﻣﻴﻪ ﺑﺌﺮ ﺻﻐﲑ
ﲤﺜﺎل ﻟﻺﻟﻪ ُ
وﺿﻌﻮا ﻓﻴﻪ وداﺋﻊ اﻟﻜﻌﺒﺔ وﻗﺮاﺑﻴﻨﻬﺎ .وﺎﺑﻹﺿﺎﻓﺔ

اﻟﻜﻬﺎن ﲟﺮاﺣﻞ .وﺗﻮﺟﺪ ﻧﻘﻄﺔ ﺗﺸﺎﺑﻪ أﺧﺮى
ﻳﺴﺒﻘﻪ اﻟﻘﺴﻢ ،ﻓﻴﺤﻠﻔﻮن ﺎﺑﻷرض واﻟﺴﻤﺎء،
واﻟﺸﻤﺲ واﻟﻘﻤﺮ واﻟﻨﺠﻮم واﻟﻨﻮر واﻟﻈﻠﻤﺔ
واﻟﻨﺒﺎت واﳊﻴﻮان ﻣﻦ ﻛﻞ ﻧﻮع 40 .وﻳﻌﺪ اﻟﻘﺴﻢ

اﻟﻌﺮب ﻛﺬﻟﻚ ﱠ
اﻟﻼت
إﱃ ﺻﻨﻢ ﻫﺒﻞ ،ﻓﻘﺪ َﻋﺒَ َﺪ ُ

واﻟﻌُﱠﺰى وﻣﻨﺎة ﰲ ﻣﻜﺔ ،وﻫﻮ أﺻﻨﺎم ورد ذﻛﺮﻫﺎ
ﰲ اﻟﻘﺮآن .وﻳﻘﺎل إﻧﻪ ﻋﻨﺪ ﻇﻬﻮر اﻹﺳﻼم ﻛﺎن

ﻬﺑﺬﻩ اﻷﺷﻴﺎء ﻧﻘﻄﺔ ﻻﻓﺘﺔ ﻟﻠﻨﻈﺮ ﻟﻠﻤﻘﺎرﻧﺔ ﺑﲔ

ﺻﻨﻤﺎ 41.وﻳﺒﺪو
ﻫﺬا اﳊﺮم ﻳﻀﻢ ﺛﻼﲦﺌﺔ وﺳﺘﲔ ً

وﱂ ﺗﻜﻦ ﻣﻌﺎﺑﺪ اﻟﻌﺮب اﻟﻮﺛﻨﻴﲔ أﻣﺎﻛﻦ

أﺻﻨﺎﻣﻬﺎ اﳌﻌﺒﻮدة وﺗﻨﺼﺒﻬﺎ ﰲ ﺣﺮم اﻟﻜﻌﺒﺔ ،وﻫﻮ

أﻳﻀﺎ؛
ﻋﺒﺎدة ﻓﺤﺴﺐ ،ﺑﻞ ﻛﺎﻧﺖ أﻣﺎﻛﻦ ﻟﻠﺤﺞ ً

ﳎﻤﻌﺎ ﻟﻶﳍﺔ
ﻣﺎ أدى إﱃ أن أﺻﺒﺤﺖ اﻟﻜﻌﺒﺔ ً
اﻟﻘﻮﻣﻴﺔ ﻟﻜﺎﻓﺔ ﺟﺰﻳﺮة اﻟﻌﺮب.

اﻟﻘﺴﻢ ﻬﺑﺎ وﺑﲔ اﻟﻘﺴﻢ ﰲ اﻟﻘﺮآن.

ﻓﻘﺪ ﻛﺎﻧﻮا ﳚﺘﻤﻌﻮن ﻓﻴﻬﺎ ﺑﲔ ﺣﲔ وآﺧﺮ ﰲ
أوﻗﺎت ﻣﻌﻴﻨﺔ ﻣﻦ اﻟﺴﻨﺔ ،وﻛﺎﻧﺖ ﻫﺬﻩ
132
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ﻣﻦ اﻟﺸﻌﺎﺋﺮ اﳌﻬﻤﺔ ﰲ اﳊﺞ ز�رة ﺟﺒﻞ

ﻛﺰا
وﻣﻨﺬ اﻟﻘﺪم ﻛﺎﻧﺖ ﻛﻌﺒﺔ ﻣﻜﺔ ﻣﺮ ً
ﻟﻠﺤﺞ ،اﻟﺬي ﻛﺎن ﳚﺘﺬب اﻟﻘﺒﺎﺋﻞ ﻋﻠﻰ

ﻋﺮﻓﺎت

اﺧﺘﻼﻓﻬﺎ وﺗﻨﻮﻋﻬﺎ ﻣﻦ ﲨﻴﻊ أرﺟﺎء اﳉﺰﻳﺮة

ﻛﺎن اﳊﺠﻴﺞ ﳚﺘﻤﻌﻮن ﰲ اﻟﺴﻬﻞ اﺠﻤﻟﺎور وﻳﺒﻘﻮن

ﻟﻠﻤﺸﺎرﻛﺔ ﻓﻴﻪ .وﻟﻜﻦ ﻫﺬا ﱂ ﻳﻜﻦ ﳑﻜﻨًﺎ إﻻ ﰲ

ﻫﻨﺎك ﺣﱴ ﻏﺮوب اﻟﺸﻤﺲ ،ﻓﻴﻤﺎ ﻳﺴﻤﻰ

أوﻗﺎت اﻟﺴﻠﻢ ﰲ ﺗﻠﻚ اﻷراﺿﻲ .وﳍﺬا اﻟﻐﺮض

43

ﰲ اﻟﺘﺎﺳﻊ ﻣﻦ ذي اﳊﺠﺔ ،ﺣﻴﺚ

ﺎﺑﻟﻮﻗﻮف .وﻳﻘﺎل إن ﺟﺒﻞ ﻋﺮﻓﺎت ﻛﺎن ﻟﻪ اﺳﻢ

ﺟﻌﻞ اﻟﻌﺮب ﺛﻼﺛﺔ أﺷﻬﺮ ﻣﺘﺘﺎﺑﻌﺔ ﻫﻲ ﺷﻬﺮ ذي

آﺧﺮ ﻫﻮ إﻻل  44اﻟﺬي ﳛﺘﻤﻞ أﻧﻪ ﻛﺎن اﺳﻢ اﻹﻟﻪ

اﳊﺠﺔ اﻟﺬي ﻛﺎﻧﺖ ﲡﺮي ﻓﻴﻪ ﺷﻌﺎﺋﺮ اﳊﺞ ،وﻛﺬا

اﳌﻌﺒﻮد ﻫﻨﺎك ﰲ اﻷزﻣﻨﺔ اﻟﻘﺪﳝﺔ 45 .ﺑﻌﺬ ذﻟﻚ

اﻟﺸﻬﺮ اﻟﺴﺎﺑﻖ ﻟﻪ واﻟﺘﺎﱄ ﻟﻪ –أي ذو اﻟﻘﻌﺪة

ﻳﺬﻫﺐ اﳊﺠﻴﺞ إﱃ ﻣﺰدﻟﻔﺔ اﻟﱵ ﻛﺎﻧﺖ ﻣﻘﺪﺳﺔ

ﺣﺮﻣﺎُ 42 ،ﳝﻨَﻊ ﻓﻴﻬﺎ اﻟﻘﺘﺎل ﺑﲔ
أﺷﻬﺮا ً
واﶈﺮمً -
اﻟﻘﺒﺎﺋﻞ .وﻛﺎﻧﺖ ﻫﺬﻩ اﳌﺪة ﻛﺎﻓﻴﺔ ﻟﻠﻘﺒﺎﺋﻞ ﻣﻦ

ﻟﻺﻟﻪ ﻗُـَﺰح 46 ،إﻟﻪ اﻟﺮﻋﺪ .وﻫﻨﺎ ﰲ اﳌﺰدﻟﻔﺔ ﻛﺎﻧﻮا

أﻗﺼﻰ اﳉﺰﻳﺮة ﻟﺰ�رة اﻟﻜﻌﺒﺔ واﻟﻌﻮدة إﱃ د�رﻫﺎ

اﳌﻘﺪس .وﻣﻊ ﺷﺮوق اﻟﺸﻤﺲ ﻳﻐﺎدر اﳊﺠﻴﺞ إﱃ
ِ
"ﻣ َﲎ" وﻫﻲ ﺳﻬﻞ ﻣﻨﺒﺴﻂ ﻓﻴﻨﺤﺮون ﻫﻨﺎك
اﳊﻴﻮا�ت اﻟﱵ ﺟﻠﺒﻮﻫﺎ ﻣﻌﻬﻢ ﳍﺬا اﻟﻐﺮض ﻣﻦ

ﻟﺘﻠﻚ اﳌﻨﻄﻘﺔ اﳊﺮام.

إﺑﻞ وأﻏﻨﺎم وﻏﲑ ذﻟﻚ .وﻛﺎﻧﺖ اﳊﻴﻮا�ت

ﺑﺴﻼم .وأدﺧﻠﻮا ﰲ اﳊﺮم اﳌﻨﻄﻘﺔ اﶈﻴﻄﺔ ﲟﻜﺔ،
وﻛﺎن اﳊﺠﻴﺞ ﻳﻀﻌﻮن أﺳﻠﺤﺘﻬﻢ ﺣﲔ ﻳﺼﻠﻮن
وﰲ اﳊﺞ ﻛﺎن ﻋﻠﻰ اﳊﺠﻴﺞ أداء ﻋﺪد
ﻣﻦ اﻟﺸﻌﺎﺋﺮ واﻟﻄﻘﻮس ﻋﻠﻰ ﻣﺪى ﻋﺪة أ�م ،وﻻ
ﳝﻜﻦ وﺻﻒ ﺗﻠﻚ اﻟﺸﻌﺎﺋﺮ ﻫﻨﺎ إﻻ ﻋﻠﻰ ﺳﺒﻴﻞ
اﻻﺧﺘﺼﺎر اﻟﺸﺪﻳﺪ.
ﻓﻤﺎ أن ﻳﺪﺧﻞ اﳊﺠﻴﺞ اﳊﺮم ﺣﱴ ﳝﻨﻌﻮا
أﻧﻔﺴﻬﻢ ﻣﻦ ارﺗﻜﺎب ﻋﺪد ﻣﻦ اﶈﺮﻣﺎت ،ﻣﻨﻬﺎ
اﻻﻣﺘﻨﺎع ﻋﻦ اﻟﺼﻴﺪ ،واﻟﻘﺘﺎل ،واﻟﺮﻓﺚ ،وﻣﺎ
أﺷﺒﻪ .ﻛﺎﻧﻮا ﻳﻄﻮﻓﻮن ﺣﻮل اﻟﻜﻌﺒﺔ وﻳﻘﺒِّﻠﻮن

اﳊﺠﺮ اﻷﺳﻮد اﳌﺜﺒﺖ ﰲ أﺣﺪ ﺟﺪرا�ﺎ .وﻛﺎن
133

ﻳﻘﻀﻮن ﻟﻴﻠﺘﻬﻢ ،وﻳﺸﻌﻠﻮن اﻟﻨﺎر ﻋﻠﻰ ﻫﺬا اﳉﺒﻞ

اﳌﺨﺼﺼﺔ ﻟﻠﺬﺑﺢ ﺗﺘﻤﺎﻳﺰ ﻋﻦ ﻏﲑﻫﺎ ﺑﻐﻄﺎء أو
إﺷﺎرة ﺗﺪل ﻋﻠﻴﻬﺎ .وأﺛﻨﺎء اﻹﻗﺎﻣﺔ ﰲ ﻣﲎ ﻛﺎن
اﳊﺠﻴﺞ ﻳﺆدون ﺷﻌﲑة رﻣﻲ اﳉﻤﺮات ﰲ ﺛﻼﺛﺔ
أﻣﺎﻛﻦ ﳐﺼﺼﺔ ﳍﺬا اﻟﻐﺮض ﺑﻮﺻﻔﻬﺎ ﻋﻤﻼ ﻣﻦ
أﻋﻤﺎل اﳊﺞ .وﺑﻌﺪ ﻗﻀﺎء ﺛﻼﺛﺔ أ�م ﰲ ﻣﲎ،
ﻳﻐﺎدر اﳊﺠﻴﺞ إﱃ د�رﻫﻢ ،وﻛﺎﻧﺖ اﻟﻨﺴﺎء
ﺗﺸﺎرك ﰲ اﳊﺞ إﱃ ﺟﺎﻧﺐ اﻟﺮﺟﺎل.

47

وﻫﺬا اﳊﺞ اﳌﻮﺻﻮف ﻫﻨﺎ ﻫﻮ ﻣﺎ أﺑﻘﻰ
ﺋﻴﺴﺎ ﻣﻦ أرﻛﺎن
ﻋﻠﻴﻪ ﱡ
اﻟﻨﱯ ،ﺎﺑﻋﺘﺒﺎرﻩ رﻛﻨًﺎ ر ً

Ahmed Allaithy

اﻹﺳﻼم

48
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ﻣﻊ إﺣﺪاث ﺗﻌﺪﻳﻼت ﻣﻌﻴﻨﺔ ﰲ

اﻟﺸﻌﺎﺋﺮ ﻬﺑﺪف ﻗﻄﻊ اﻟﺼﻠﺔ ﺑﺒﻴﻨﻬﺎ وﺑﲔ
اﳌﻤﺎرﺳﺎت اﻟﻮﺛﻨﻴﺔ .و ﱠ
أﻛﺪ اﻹﺳﻼم ِﻋﻈَﻢ وﺿﻊ

اﳉﻦ 51 ،وأن اﳉﻦ ﻛﺎﻧﻮا ﺷﺮﻛﺎء ﻪﻠﻟ 52 .وﻣﻦ ﰒ
ﻗﺪﻣﻮا ﳍﻢ اﻟﻘﺮاﺑﲔ وﻃﻠﺒﻮا ﻣﻨﻬﻢ اﻟﻌﻮن.
اﶈﲑ ﻟﻶﳍﺔ اﻟﺪﻧﻴﺎ
وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ اﻟﺘﻌﺪد ِّ

اﻟﻜﻌﺒﺔ ﺎﺑﻋﺘﺒﺎرﻫﺎ اﻟﺒﻴﺖ اﻟﺬي ﺑﻨﺎﻩ اﳉﺪ اﻷﻛﱪ

اﻟﱵ ﻛﺎن ﻋﺮب اﳉﺎﻫﻠﻴﺔ ﻳﻘﺪﺳﻮ�ﺎ ،ﻓﻘﺪ ﻛﺎﻧﻮا

ﺎﺑﻟﻮﻗﻮف ﺑﻌﺮﻓﺔ )واﳌﺰدﻟﻔﺔ( ﱠ
وﻋﺪﳘﺎ ﲰﺔ رﺋﻴﺴﺔ

أﲰﻮﻩ ﷲ .وﻗﺪ ﻋﺜﺮ
ﻳﺆﻣﻨﻮن ﺑﻮﺟﻮد إﻟﻪ أﻋﻈﻢ ْ
ﻋﻠﻰ ﻛﻠﻤﺔ "ﷲ" ﰲ ﻧﻘﻮش ﴰﺎل اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ،

إﺑﺮاﻫﻴﻢ ﻟﻌﺒﺎدة ﷲ،
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واﺣﺘﻔﻆ اﻹﺳﻼم

ﻟﻠﺤﺞ ﰲ اﻹﺳﻼم.

ودﺧﻠﺖ اﻟﻠﻔﻈﺔ ﰲ ﺗﺮﻛﻴﺐ أﲰﺎء اﻟﻜﺜﲑﻳﻦ ﻣﻦ

وﺎﺑﻹﺿﺎﻓﺔ إﱃ اﻵﳍﺔ اﻟﱵ ﻓﺎﻗﺖ اﳊﺼﺮ

ﺑﲔ اﻟﻌﺮب .وﺗﻮﺟﺪ ﲨﻠﺔ ﻛﺒﲑة ﻣﻦ اﻟﻔﻘﺮات ﰲ

ﻓﻘﺪ آﻣﻦ اﻟﻌﺮب اﻟﻮﺛﻨﻴﲔ ﺎﺑﻟﻌﻔﺎرﻳﺖ واﻟﻜﺎﺋﻨﺎت

ﺷﻌﺮ اﻟﻌﺮب اﻟﻮﺛﻨﻴﲔ ورد ﻬﺑﺎ اﺳﻢ ﷲ ﻋﻠﻰ أﻧﻪ

اﻟﻐﺎﻣﻀﺔ ،وأﻃﻘﻮا ﻋﻠﻴﻬﺎ اﺳﻢ اﳉﻦ ،وﻫﻲ ﻛﻠﻤﺔ

إﻟﻪ ﻋﻈﻴﻢ .وﻛﺎن ﻛﻠﻤﺔ "ﷲ" ﺗﺴﺘﻌﻤﻞ ﰲ اﻟﻜﺜﲑ

رﲟﺎ ﲢﻤﻞ ﻣﻌﲎ اﻻﺳﺘﺘﺎر أو اﳋﻔﺎء ،وﻋﻠﻴﻪ ﻓﺎﳉﻦ

ﻣﻦ اﻟﻌﺒﺎرات اﻻﺻﻄﻼﺣﻴﺔ اﻟﱵ ﺷﺎﻋﺖ ﺑﻴﻨﻬﻢ

ﻛﺎﺋﻨﺎت ﲣﻔﻰ ﻋﻠﻰ اﻟﻌﲔ .واﻋﺘﻘﺪ اﻟﻌﺮب ﰲ

ﻛﺒﲑا .وﻳﺸﻬﺪ اﻟﻘﺮآن ﻧﻔﺴﻪ ﻋﻠﻰ أن
ً
ﺷﻴﻮﻋﺎ ً
اﻟﻮﺛﻨﻴﲔ أﻧﻔﺴﻬﻢ ﻛﺎﻧﻮا ﻳﻨﻈﺮون إﱃ "ﷲ" ﻋﻠﻰ

ﳜﺸﻮﻧﻪ 50 .واﻓﱰﺿﻮا أن اﳉﻦ ﻳﺴﻜﻦ اﻷﻣﺎﻛﻦ

أﻧﻪ اﻟﻜﺎﺋﻦ اﻷﻋﻈﻢ 53 .أﻣﺎ ﺧﻄﻴﺌﺘﻬﻢ رﻏﻢ ﻫﺬا

اﻟﱵ ﳜﺎف اﻟﻨﺎس ﻣﻨﻬﺎ ﻟﻮﺣﺸﺘﻬﺎ أو ﳌﻨﺎﺧﻬﺎ

ﻓﻘﺪ ﲤﺜﻠﺖ ﰲ أ�ﻢ أﺷﺮﻛﻮا ﻣﻊ ﷲ ﻏﲑﻩ ﰲ

اﻟﺴﻲء .وأدى اﳋﻮف ﻣﻦ اﳉﻦ إﱃ ﻇﻬﻮر

اﻟﻌﺒﺎدة 54 .وﻛﺎن ﻫﺬا اﻟﺸﺮك ﺎﺑﻪﻠﻟ ﻫﻮ ﻣﺎ أﻋﻠﻦ

ﺑﺸﺮا أو
ﺣﻜﺎ�ت ﳐﺘﻠﻔﺔ ﻗﻴﻞ ﻓﻴﻬﺎ أن اﳉﻦ ﻗﺘﻞ ً

اﻟﻨﱯ ﺣﺮًﺎﺑ ﻻ ﻫﻮادة ﻓﻴﻬﺎ .و ﱠأ� ﻣﺎ ﻛﺎن اﻷﻣﺮ
ﻋﻠﻴﻪ ﱡ

اﳉﻦ اﳌﻜﺮ واﳋﺪﻳﻌﺔ واﻷذى ،وﻣﻦ ﰒ ﻛﺎﻧﻮا

ﺑﻌﻴﺪا .وﻣﺜﻞ اﻟﻜﺜﲑ ﻣﻦ اﻟﺸﻌﻮب
اﺣﺘﻤﻠﻬﻢ ً
اﻟﺒﺪاﺋﻴﺔ اﻷﺧﺮى ﻓﻘﺪ آﻣﻦ اﻟﻌﺮب اﻟﻮﺛﻨﻴﱡﻮن ﺎﺑﳌﺲ

ﲤﺎﻣﺎ ﻟﻠﻜﺎﺋﻦ اﻷﻋﻈﻢ،
ﺿﺮورة ﻟﺘﻘﺪﱘ اﺳﻢ ﺟﺪﻳﺪ ً

اﻵدﻣﻲ واﳊﻴﻮا�ت ،ﻓﻴﺼﺒﺤﻮن "ﻣﻠﺒﻮﺳﲔ" أو

ﻣﺘﺪاوﻟﺔ ﺎﺑﻟﻔﻌﻞ.

اﻟﺸﻴﻄﺎﱐ .وﻓﻴﻪ ﻳﻔﱰض دﺧﻮل اﳉﻦ ﺟﺴﺪ

ووﻓﻘﺎ ﻟﺸﻬﺎدة اﻟﻘﺮآن ﻓﺈن أﻫﻞ ﻣﻜﺔ
"ﳎﺎﻧﲔ"ً .

ﻛﺎﻧﻮا ﻳﻌﺘﻘﺪون ﺑﻮﺟﻮد ﻋﻼﻗﺔ ﻧﺴﺐ ﺑﲔ ﷲ وﺑﲔ
134

ﻓﻤﻦ اﳌﻬﻢ أن ﻧﻼﺣﻆ أن اﻟﺘﻮﺣﻴﺪ اﻟﻘﺮآﱐ ﱂ ﳚﺪ
وﻣﻦ ﰒ ﺗﺒﲎ اﺳﺘﻌﻤﺎل  55ﻛﻠﻤﺔ "ﷲ" اﻟﱵ ﻛﺎن

وﺣﱴ ﻗﺒﻞ ﻇﻬﻮر اﻹﺳﻼم ﻛﺎﻧﺖ اﻹﳝﺎن
اﻟﻘﺪﱘ ﺑﺘﻌﺪد اﻵﳍﺔ ﻳﻔﻘﺪ ﻗﻮﺗﻪ ﰲ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ؛
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ﻣﺸﻮﺎﺑ
ذﻟﻚ أن ﻣﻔﻬﻮم اﻟﻌﺮب ﻋﻦ آﳍﺘﻬﻢ ﻛﺎن ً
داﺋﻤﺎ ﺎﺑﻟﻀﺒﺎﺑﻴﺔ وﻋﺪم اﻟﻮﺿﻮح .وﻣﻊ ﺗﺪﻫﻮر
ً
اﻟﻮﺛﻨﻴﺔ اﻟﻘﺪﳝﺔ ﻇﻬﺮ ﻋﺪد ﻣﻦ اﻟﺮﺟﺎل ﰲ أﺟﺰاء

وﺣﲔ ﳝﻮت اﻣﺮؤ ﻋﻠﻰ ﻓﺮاﺷﻪ ،ﻛﺎن ﻳﻘﺎل "ﻣﺎت
ﺣﺘﻒ أﻧﻔﻪ"  58أي إن روﺣﻪ ﺧﺮﺟﺖ ﻣﻦ أﻧﻔﻪ،
أﻣﺎ ﰲ ﺣﺎﻟﺔ اﳌﻮت ﺎﺑﻟﻘﻮة ﻛﺄن ﻳﻬﻠﻚ اﳌﺮء ﰲ

ﳐﺘﻠﻔﺔ ﻣﻦ اﳉﺰﻳﺮة ﳑﻦ ﺗﻮﻟﺪت ﻟﺪﻳﻬﻢ اﻟﻘﻨﺎﻋﺔ

ﻣﻴﺪان اﻟﻘﺘﺎل ،ﻓﻜﺎﻧﻮا ﻳﻘﻮﻟﻮن ﲞﺮوج اﻟﺮوح ﻣﻦ

ﲝﻤﻖ ﻋﺒﺎدة اﻷﺻﻨﺎم ،وﻛﺎﻧﻮا ﻳﺒﺤﺜﻮن ﻋﻦ دﻳﻦ

ﺧﻼل اﳉﺮوح اﳌﻔﺘﻮﺣﺔ.

أﻛﺜﺮ إرﺿﺎء ﻟﻀﻤﺎﺋﺮﻫﻢ .وﱂ ﻳﻜﻦ ﻋﺪد ﻫﺆﻻء
56

وﻋﻨﺪ ﻣﻘﺘﻞ ﺷﺨﺺ ﻣﺎ ﻛﺎن اﻻﻓﱰاض أن

ﻗﻠﻴﻼً ،وﻛﺎﻧﻮا ﻳﺴﻤﻮن أﻧﻔﺴﻬﻢ "اﳊﻨﻔﺎء".
ِ
اﳌﻮﺣﺪ،
وﻳﺴﺘﻌﻤﻞ اﻟﻘﺮآن ﻫﺬﻩ اﻟﻠﻔﻈﺔ ﲟﻌﲎ ّ
وﻳﺼﻒ إﺑﺮاﻫﻴﻢ أﻧﻪ أول ﺣﻨﻴﻒ 57 .وﻟﻜﻦ ﱂ

اﳌﻘﺘﻮل ﺗﻈﻬﺮ ﻓﻮق ﻗﱪﻩ ﻋﻠﻰ ﻫﻴﺌﺔ ﺑﻮﻣﺔ ﺗﻨﻌﻖ

اﻻﻗﺘﻨﺎع واﳊﻤﺎس ﻟﻠﺪﻋﻮة اﻟﺬي ﲤﻴﺰت ﺑﻪ ﺑﻌﺜﺔ

ﺎﺑﺳﺘﻤﺮار ،ﺻﺎرﺧﺔ "اﺳﻘﻮﱐ" إﱃ أن ﻳـُﺜْ َﺄر
ﻟﻠﻘﺘﻴﻞ 59 .وﻛﺎﻧﻮا ﻳﻔﱰﺿﻮن أن روح اﳌﻘﺘﻮل

ﻳﻜﻦ ﻟﻮاﺣﺪ ﻣﻦ ﻫﺆﻻء اﳊﻨﻔﺎء ﻣﻦ اﻟﺮؤﻳﺔ وﻗﻮة
ﳏﻤﺪ.

ﺗﺘﻮق روﺣﻪ ﻟﻠﺜﺄر وأن ﺗﻈﻤﺄ ﻟﱰﺗﻮي ﻣﻦ دم
اﻟﻘﺎﺗﻞ .ﻓﺈذا ﱂ ﻳﻘﻊ اﻟﺜﺄر ﻛﺎﻧﻮا ﻳﻌﺘﻘﺪون أن روح

اﳌﺘﺨﺬة ﻫﻴﺌﺔ اﻟﺒﻮﻣﺔ ﺗﻐﺎدر ﻣﻦ اﻟﺮأس ﺑﻮﺻﻔﻪ
واﻋﺘﻘﺪ اﻟﻌﺮب اﻟﻘﺪﻣﺎء أن اﻟﺮوح ﻣﺎ ﻫﻲ

ﲤﺎﻣﺎ ﻋﻦ
إﻻ ﺟﻮﻫﺮ أﺛﲑي أو ﻛﺎﳍﻮاء ،ﻣﺘﻤﺎﻳﺰ ً
اﳉﺴﺪ اﻟﺒﺸﺮي .وﺑﻨﺎء ﻋﻠﻰ ﻫﺬا اﻻﻋﺘﻘﺎد ﻓﻘﺪ
ﱡ
ﲤﺎﻣﺎ ﻟﻠﻨﱠـ َﻔﺲ .وﻛﺎن ﻫﺬا
ﻋﺪوا اﻟﺮوح ﳑﺎﺛﻠﺔ ً
اﻟﺘﺤﺪﻳﺪ ﻣﻜﺘﻤﻼً ﰲ ِّ
ﺗﺼﻮرﻫﻢ ﺣﱴ أن ﻛﻠﻤﺔ
"ﻧَـ َﻔﺲ" أﺻﺒﺤﺖ ﺗﻄﻠﻖ ﻟﺘﻌﲏ اﻟﺸﺨﺼﻴﺔ
اﻹﻧﺴﺎﻧﻴﺔ ذاﻬﺗﺎ )أي اﻟﻨﱠـ ْﻔﺲ(َ .وﲤَ ﱠﻜﻦ ﻫﺬا

اﻻﻋﺘﻘﺎد ﻣﻨﻬﻢ ﻧﺘﻴﺠﺔ ﺧﱪاﻬﺗﻢ اﳊﻴﺎﺗﻴﺔ ﺣﲔ ﻛﺎﻧﻮا
ﻳﺮون اﳌﻮت ﳛﺪث ﻋﻨﺪ اﻧﻘﻄﺎع اﻟﻨﱠـ َﻔﺲ .ﻓﺴﺎﻋﺔ

ﲤﻴﺰا .وﻳﺘﺒﲔ ﻣﻦ ﺑﻌﺾ
أﻛﺜﺮ أﺟﺰاء اﳉﺴﺪ اﳌﻴﺖ ً

ﻃﻘﻮس اﻟﺪﻓﻦ اﻟﱵ ﺳﺎدت ﻋﻨﺪ اﳉﺎﻫﻠﻴﲔ أ�ﻢ
ﻛﺎﻧﻮا ﻳﺆﻣﻨﻮن ﺑﻮﺟﻮد ﻣﺴﺘﻘﺒﻠﻲ ﻣﻦ ﻧﻮع ﻣﺎ

ﻟﻠﺮوح .وﻟﺘﺸﺮﻳﻒ روح زﻋﻴﻢ ﻗﺪ ﻣﺎت ﻋﻠﻰ ﺳﺒﻴﻞ
اﳌﺜﺎل ﻓﻘﺪ ﻛﺎﻧﻮا ﻳﻘﻴﺪون �ﻗﺔ ﺎﺑﻟﻘﺮب ﻣﻦ اﻟﻘﱪ
ﻟﻴﻤﻨﻌﻮا ﺣﺮﻛﺘﻬﺎ ﺑﻌﺪ أن ﻳﻘﻄﻌﻮا أرﺑﻄﺔ رﻛﺒﺘﻬﺎ
اﳋﻠﻔﻴﺔ ،ﰒ ﻳﱰﻛﻮ�ﺎ إﱃ ﺟﻮار اﻟﻘﱪ ﻟﺘﻤﻮت
ﺟﻮﻋﺎ .وﻻ ﳝﻜﻦ ﺗﻔﺴﲑ ﻫﺬا إﻻ ﻣﻦ ﺧﻼل
ً
اﻓﱰاض أن ﺗﻠﻚ اﻟﺪاﺑﺔ إﳕﺎ ﺗﻜﻮن ﰲ ﺧﺪﻣﺔ

اﳌﻮت ﻳﻔﺎرق اﻟﻨﻔﺲ واﳊﻴﺎة ذاﻬﺗﺎ اﳉﺴﺪ ﻋﱪ

اﳌﻴﺖ.

ﳑﺮﳘﺎ اﻟﻄﺒﻴﻌﻲ ،أي اﻟﻔﻢ أو ﻓﺘﺤﺎت اﻷﻧﻒ.

ﻣﻘﺎﺑﺮ ﻛﺒﺎر اﻟﺴﻦ ﻣﻌﻤﻮﻻ ﻬﺑﺎ ﰲ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ
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61

وﻛﺜﲑا ﻣﺎ ﻳﻌﱪ اﻟﺸﻌﺮاء

ﰒ ﻓﻼ ﻣﻔﺮ ﻣﻦ وﻗﻮﻋﻪ ،وأ�ﻢ ﻣﻬﻤﺎ ﺣﺎوﻟﻮا ﻓﻼ

اﻟﻐﻴﺚ ﻗﺒ َﻮر
اﻟﻘﺪﻣﺎء ﻋﻦ رﺟﺎﺋﻬﻢ ﰲ أن ﻳﺴﻘﻲ ُ
ﻓﺄﺣﻴﺎ� ﻣﺎ ﻛﺎﻧﻮا ﻳﺘﻮﺟﻬﻮن
أﺣﺒﺎﺋﻬﻢ 62 .وﺎﺑﳌﺜﻞ
ً
ﺈﺑﻟﻘﺎء اﻟﺘﺤﻴﺔ ﻋﻠﻰ ﻣﻮﺎﺗﻫﻢ .وﳛﺘﻤﻞ أن ﻣﺜﻞ ﻫﺬا

ﻣﻬﺮب ﳑﺎ ُﻛﺘﺐ ﻋﻠﻴﻬﻢ ﰲ ﺻﻔﺤﺎت اﻟﻘﺪر.
وﻛﺎﻧﻮا ﻳﻌﺘﻘﺪون أن ﻣﺪار اﻷﺣﺪاث إﳕﺎ ﳛﺪدﻩ

ﺣﱴ ﻳﻮﻣﻨﺎ ﻫﺬا.

66
ﻛﺜﲑا ﻣﺎ
اﻟﺪﻫﺮ ،وﻣﻦ ﰒ ﻛﺎن اﻟﻨﺎس واﻟﺸﻌﺮاء ً

اﻟﻄﺮق ﰲ اﻟﺘﻌﺒﲑ ﻻ ﻳﻘﺼﺪ ﻣﻨﻬﺎ ﳎﺮد اﺳﺘﻌﻤﺎل

ﻳﺴﺘﻌﻤﻠﻮن ﻋﺒﺎرة "ﺻﺮوف اﻟﺪﻫﺮ" ﻟﻺﺷﺎرة إﱃ

ﺻﻮر ﺑﻼﻏﻴﺔ ﺑﻞ رﲟﺎ ﻛﺎﻧﺖ ﻟﻠﺪﻻﻟﺔ ﻋﻠﻰ

ﺗﻘﻠﺒﺎت اﳊﻴﺎة اﻟﺒﺸﺮﻳﺔ .وﻳﱰدد ﻫﺬا اﻟﺸﻌﻮر
ﻛﺬﻟﻚ ﰲ اﻟﻌﺪﻳﺪ ﻣﻦ أﻣﺜﺎﳍﻢ ِ
وﺣ َﻜ ِﻤﻬﻢ.

وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ وﺟﻮد دﻻﺋﻞ ﺗﻔﻴﺪ أﻧﻪ

وﳛﺘﻤﻞ أن ﻫﺬﻩ اﻟﻨﻈﺮة إﳕﺎ ﻛﺎﻧﺖ وﻟﻴﺪة ﺧﱪاﻬﺗﻢ

اﻋﺘﻘﺎدﻫﻢ ﺑﺒﻘﺎء ﻣﻦ ﻓﺎرﻗﻮا ﻫﺬﻩ اﻟﺪﻧﻴﺎ.
ﻛﺎن ﻟﻠﻌﺮب ﺗﺼﻮر ﻣﺎ ﺗﺸﻮﺑﻪ ﺑﻌﺾ اﻟﻀﺒﺎﺑﻴﺔ
ﺑﺸﺄن ﺑﻘﺎء اﻟﺮوح ﺑﻌﺪ اﳌﻮت ،إﻻ أﻧﻪ ﱂ ﻳﻜﻦ
ﻟﺪﻳﻬﻢ ﺗﺼﻮر واﺿﺢ ﻟﻠﺤﻴﺎة ﺑﻌﺪ اﳌﻮت .وﺣﺴﺐ
ﻣﺎ ذﻛﺮﻩ اﻟﻘﺮآن ﻓﻠﻢ ﻳﻜﻦ ﲟﻘﺪورﻫﻢ أن ﻳﻔﻬﻤﻮا
ﻋﻈﺎﻣﻪ وﺗﺘﺤﻮل
ﻛﻴﻒ ﳝﻜﻦ ﻟﻠﻤﻴﺖ ﺑﻌﺪ أن ﺗَ ِﺮﱠم ُ
ﻟﱰاب أن ﻳﺒﻌﺚ وﳛﻴﺎ ﻣﺮة ﺎﺛﻧﻴﺔ 63 .وﻷن اﳊﻴﺎة
ﺑﻌﺪ اﳌﻮت ﻛﺎﻧﺖ ﺗﻔﻮق إدراﻛﻬﻢ ﻓﻠﻢ ﺗﺘﺴﻊ
ﺧﻮاﻃﺮﻫﻢ ﳌﺴﺄﻟﺔ اﳉﺰاء ﻋﻠﻰ اﻷﻋﻤﺎل.

64

ﻳﺴﺘﻌﻤﻞ اﻟﻘﺮآن ﻛﻠﻤﱵ "روح" و "ﻧﻔﺲ"
ﻟﻠﺪﻻﻟﺔ ﻋﻠﻰ روح اﻹﻧﺴﺎن .وﻣﻦ ﰒ ﻓﻠﻢ ِّ
ﻳﻔﺮق

ﻋﻠﻤﺎء اﳌﺴﻠﻤﲔ ﺑﲔ ﻫﺎﺗﲔ اﻟﻠﻔﻈﺘﲔ ﰲ اﻹﺷﺎرة
ﻟﻠﺮوح.

65

اﻟﻌﺮب اﻟﻘﺪﻣﺎءُ ﻗَ َﺪ ِرﻳِّﲔ ﺑﻮﺟﻪ ﻋﺎم،
وﻛﺎن ُ

ﻓﻘﺪ ﻛﺎﻧﻮا ﻳﻌﺘﻘﺪون أن ﻣﺎ ﻳﺪور ﰲ ﺣﻴﺎة اﻟﺒﺸﺮ
أزﻻ ،وﻣﻦ
ﻣﻦ أﺣﺪاث إﳕﺎ ﻫﻮ ﻗﺪ ﻗُ ِّﺪر ﻋﻠﻴﻬﻢ ً
136

اﻟﻌﻤﻠﻴﺔ ﻣﻦ واﻗﻊ ﺣﻴﺎﻬﺗﻢ .وﻟﻴﺲ ﰲ ﻫﺬﻩ اﻟﺪﻧﻴﺎ
اﻟﺒﺘﺔ ﻣﺎ ﳛﻤﻲ ﺣﻴﺎة اﻟﺒﺸﺮ ﻣﻦ ﺗﻐﲑات اﳊﻆ
اﳌﻔﺎﺟﺌﺔ ،وﻟﻜﻦ ﰲ ﻗﻠﺐ ﻫﺬا اﻟﻮﺳﻂ اﻟﻐﺮﻳﺐ
ﻟﻠﺠﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻛﺎن ﻳﺒﺪو أن اﻹﻧﺴﺎن ﻻ ﻳﺘﻌﺪى
أن ﻳﻜﻮن ﺿﺤﻴﺔ ﻣﺴﻠﻮﺑﺔ اﻟﻘﺪرة أﻣﺎم ﺗﻘﻠﺒﺎت
اﻟﻄﺒﻴﻌﺔ إﱃ درﺟﺔ ﺗﻔﻮق اﻟﻌﺎدة .ﻓﺎﻟﺘﻌﺮض
ﻟﻐﺎرات اﻟﻘﺒﺎﺋﻞ اﳌﻌﺎدﻳﺔ اﺠﻤﻟﺎورة ﻓﺠﺄة ،أو إﺻﺎﺑﺔ
ﻗﻄﻌﺎن اﻹﺑﻞ واﻟﻐﻨﻢ ﺎﺑﳌﺮض ﻗﺪ ﻳﻨﻘﻞ اﻟﻐﲏ ﺑﻴﻨﻬﻢ
ﻣﺪﻗﻌﺎ ﰲ ﻏﻤﻀﺔ ﻋﲔ.
ﻓﻘﺮا ً
إﱃ ﻣﺼﺎف اﻟﻔﻘﺮاء ً

أو ﰲ ﺣﺎﻻت اﳉﻔﺎف اﻟﻄﻮﻳﻞ ﻗﺪ ﳚﺪ اﳌﺮء
ﻧﻔﺴﻪ ﰲ ﻣﻮاﺟﻬﺔ ﺧﻄﺮ اﺠﻤﻟﺎﻋﺔ واﳌﻮت .وﻳﺒﺪو
أن اﻟﻈﺮوف اﳋﺎﺻﺔ ﳊﻴﺎة اﻟﺼﺤﺮاء ﻗﺪ ﺷﺠﻌﺖ
ﻋﻠﻰ ﺗﺰاﻳﺪ ﺗﻠﻚ اﳌﻴﻮل اﻟﻘﺪرﻳﺔ ﺑﲔ اﻟﻌﺮب .وإذا
ﻣﺎ وﺿﻌﻨﺎ ﰲ اﳊﺴﺒﺎن وﺟﻮد ﻫﺬﻩ اﻟﻨﺰﻋﺎت ﺑﲔ
اﻟﻌﺮب اﻟﻘﺪﻣﺎء ﻓﻠﻴﺲ ﻣﻦ اﳌﺴﺘﻐﺮب ﺣﻴﻨﺌﺬ أن
أﻓﻜﺎرا ﻣﺸﺎﻬﺑﺔ ﺗﺴﻮد ﺑﻴﻨﻬﻢ ﰲ اﻟﻘﺮون اﻷوﱃ
ﳒﺪ ً

Ahmed Allaithy

ﻟﻺﺳﻼم ،وأن اﻹﳝﺎن ﲟﺎ ﱠ
ﺳﻠﻔﺎ ﻛﺎن
ﻗﺪرﻩ ﷲ ً

Dragoman: Volume 8, Issue 9 -- May 2019

ﻋﻠﻰ ﺑﻌﺾ اﻷﻓﻜﺎر اﻷﺧﻼﻗﻴﺔ اﻟﱵ ﳝﻜﻦ ﻋﺮﺿﻬﺎ

ﻋﻘﻴﺪة ﻣﻨﺘﺸﺮة ﺑﲔ ﻋﻮام اﳌﺴﻠﻤﲔ ،ﻣﻊ ﻣﺮاﻋﺎة

ﻣﻜﺘﻮب،
ﻗﺎﻧﻮن
ﺈﺑﳚﺎز ﻫﻨﺎ .ﻓﻠﻢ ﻳﻜﻦ ﻟﺪﻳﻬﻢ ٌ
ٌ
دﻳﻨﻴًّﺎ أو وﺿﻌﻴًّﺎ ،وﻫﺬا ﺎﺑﺳﺘﺜﻨﺎء اﻟﺪور اﻟﻘﻮي

وﻣﻦ اﶈﺘﻤﻞ أن اﻟﺸﻌﻮر ﺎﺑﻟﻌﺠﺰ اﳌﻄﻠﻖ

وﻣﻊ ﻫﺬا ﻛﺎﻧﺖ أﻓﻜﺎرﻫﻢ اﻷﺧﻼﻗﻴﺔ

أن اﻹﳝﺎن ﺎﺑﳌﻜﺘﻮب ﱠ
اﳌﻘﺪر ﻛﺎن ﻋﻘﻴﺪة ﻣﻨﻔﺼﻠﺔ
ﻋﻦ اﻻﻋﺘﻘﺎد ﰲ اﻟﺪﻫﺮ.

اﻟﺬي أدﺗﻪ اﻟﻌﺎدات واﻟﺘﻘﺎﻟﻴﺪ اﳌﻌﻤﻮل ﻬﺑﺎ ﺑﻴﻨﻬﻢ،

أﻣﺎم اﻟﻘﺪر اﶈﺘﻮم ﻗﺪ ﻧﺘﺞ ﻋﻨﻪ ﻓﻜﺮة أﺧﺮى ﺑﲔ

دﻗﻴﻘﺎ ﰲ أﺷﻌﺎرﻫﻢ،
واﻻﺟﺘﻤﺎﻋﻴﺔ ﻣﺪوﻧﺔ ﺗﺪوﻳﻨًﺎ ً
اﻟﱵ ﻛﺎﻧﺖ اﻟﺸﻜﻞ اﻟﻮﺣﻴﺪ ﻟﻸدب اﻟﺬي وﺻﻞ

أ�ﺎ ﻓﻀﻴﻠﺔ ﳏﻤﻮدة .وﻟﻌﻞ ﻫﺬا اﻷﻣﺮ ﻛﺎﻧﺖ ﻟﻪ

إﻟﻴﻨﺎ ﻣﻦ ذﻟﻚ اﻟﺰﻣﻦ اﻟﺒﻌﻴﺪ.

اﻟﻌﺮب ،وﻫﻲ ﻓﻜﺮة اﻻﺳﺘﺴﻼم واﻟﻨﻈﺮ إﻟﻴﻬﺎ ﻋﻠﻰ
ﻣﻮﻗﻔﺎ
ﻗﻴﻤﺔ ﰲ ﻣﻮاﺻﻠﺔ اﳊﻴﺎة ﳌﻦ ﻛﺎﻧﻮا ﻳﺘﺒﻨﻮن ً
اﺳﺘﺴﻼﻣﻴًّﺎ ﻋﻨﺪ اﻟﺘﻌﺎﻣﻞ ﻣﻊ ﻣﺼﺎﻋﺐ اﳊﻴﺎة
وﺑﺪﻻ ﻣﻦ إﺑﺪاء اﻻﻣﺘﻌﺎض
وﺗﻘﻠﺒﺎﻬﺗﺎ اﻟﺴﻠﺒﻴﺔً .

وﻛﺎن ﻣﻦ ﺑﲔ اﻟﻔﻀﺎﺋﻞ اﻟﻌﻠﻴﺎ ﰲ ﻧﻈﺮ
اﻟﻌﺮب اﻟﻘﺪﻣﺎء اﻟﺸﺠﺎﻋﺔُ ﰲ ﻣﻴﺪان اﻟﻘﺘﺎل،
واﻟﺼﱪُ ﻋﻠﻰ اﻟﻀﺮاء ،واﻟﻮﻻءُ ﻷﻓﺮاد اﻟﻘﺒﻴﻠﺔ،

واﻟﻐﻀﺐ واﻟﺪﻓﻊ ﺎﺑﻟﻨﻔﺲ إﱃ ﺧﻀﻢ اﻟﺜﻮرة

واﻟﻜﺮم ﻣﻊ اﻟﻔﻘﺮاء واﶈﺘﺎﺟﲔ ،وإﻗﺮاء اﻟﻀﻴﻒ

اﻟﻌﻨﻴﻔﺔ ﻋﻠﻰ ﻣﺎ ﻗﺮرﻩ اﻟﻘﺪر –وﻫﻮ ﻣﺎ ﻳﻌﲏ إﻟﻘﺎء

واﺑﻦ اﻟﺴﺒﻴﻞ ،واﻷﺧﺬ ﺎﺑﻟﺜﺄر .وﻛﺎﻧﺖ اﻟﺒﺴﺎﻟﺔ

اﻟﻨﻔﺲ ﰲ اﻟﺘﻬﻠﻜﺔ -ﻓﺈن ﻗﺒﻮل ﻣﺎ ﳝﻠﻴﻪ اﻟﻘﺪر

واﻟﺜﺒﺎت ﰲ اﳊﺮوب ﻣﻦ اﻷﻣﻮر اﳌﻄﻠﻮﺑﺔ ﺑﻮﺟﻪ

ﺑﻨﻔﺲ راﺿﻴﺔ وﺻﺎﺑﺮة ﻳﺒﺪو أﻧﻪ ﳛﻤﻞ ﺑﲔ ﻃﻴﺎﺗﻪ
اﳌﺼﺎﻋﺐ �ﺎﻳﺔ اﳌﻄﺎف .وﻳﺒﺪو أن اﻟﻨﻈﺮة إﱃ

ﻋﻤﻮﻣﺎ ﻣﺮادﻓﺔ ﻟﻠﺤﻖ،
ﺧﺎص ﰲ أرض ﺗﻌﺪ اﻟﻘﻮة ً
وﺗﺘﺼﺎرع ﻓﻴﻬﺎ اﻟﻘﺒﺎﺋﻞ ُﻣﻐِ َﲑة ﺑﻌﻀﻬﺎ ﻋﻠﻰ ﺑﻌﺾ
ﺑﺼﻮرة داﺋﻤﺔ .وﻟﺬا ﻓﻠﻴﺲ ﻣﻦ ﺎﺑب اﻟﺼﺪﻓﺔ
اﶈﻀﺔ أن اﻟﻘﺼﺎﺋﺪ اﻟﱵ ﺗﺘﻨﺎول
اﻟﻘﺒَﻠِﻴﱠﺔَ
اﳊﺮوب َ
َ
ﰲ دﻳﻮان ﺷﻌﺮ اﳊﻤﺎﺳﺔ اﻟﺸﻬﲑ  67ﺗﺸﻐﻞ أﻛﺜﺮ

وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أن ﺄﺗﺛﲑ اﻟﺪﻳﻦ ﰲ ﺣﻴﺎة

ﻣﻦ ﻧﺼﻒ اﻟﺪﻳﻮان .وﲤﺘﺪح ﻫﺬﻩ اﻟﻘﺼﺎﺋﺪ ﺗﻠﻚ

ﺗﻮﻓﲑا ﻟﺪرﺟﺔ ﻣﺎ ﻣﻦ اﻷﻣﻦ واﺣﺘﻤﺎﻟﻴﺔ اﳋﺮوج ﻣﻦ
ً

اﳋﻀﻮع واﻻﺳﺘﺴﻼم ﻟﻠﻘﺪر ﺑﻮﺻﻔﻬﻤﺎ ﻓﻀﻴﻠﺔ
ﻛﺎن ﻧﺘﻴﺠﺔ ﻃﺒﻴﻌﻴﺔ ﻟﻺﳝﺎن ﺎﺑﳌﻜﺘﻮب.
ﺿﻌﻴﻔﺎ ﻓﻼ ﳚﺐ أن ﻧﻔﱰض
ﻋﺮب اﳉﺎﻫﻠﻴﺔ ﻛﺎن ً
أن ﻫﺆﻻء اﻟﻌﺮب ﻛﺎﻧﻮا ﻳﻌﻴﺸﻮن ﺑﻼ ﻗﻮاﻧﲔ اﻟﺒﺘﺔ؛

ﻓﻘﺪ اﻧﺒﲎ اﺠﻤﻟﺘﻤﻊ اﻟﻮﺛﲏ ﰲ ﺟﺰﻳﺮة اﻟﻌﺮب ﻗﺪﳝًﺎ
137

اﻟﻔﻀﺎﺋﻞ اﻟﱵ ﻛﺎﻧﺖ اﻟﻌﺮب ﻳﻌﺪو�ﺎ ﻣﻦ اﳌﻜﺎرم
ﻛﺎﻟﺸﺠﺎﻋﺔ ﰲ اﻟﻘﺘﺎل ،واﻟﺼﱪ ﰲ اﻟﺸﺪاﺋﺪ،
وﲢﺪي اﻷﻗﻮ�ء ،واﳌﺜﺎﺑﺮة ﺣﱴ اﺳﺘﻴﻔﺎء اﻟﺜﺄر.
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اﻟﻘﺒَﻠِ ﱡﻲ ﻟﻠﻌﺮب ﺣﻴﻨﺌﺬ -
وﻛﺎن اﻟﺘﻨﻈﻴﻢ َ
ﻣﺜﻠﻤﺎ ﻫﻮ اﻵن -ﻳﻌﺘﻤﺪ ﻋﻠﻰ ﻣﺒﺪأ اﳌﺼﺎﻫﺮة

اﺳﺘﻤﺮت ﻟﺴﻨﻮات ﻃﻮﻳﻠﺔ وأودت ﲝﻴﺎة اﻟﻜﺜﲑﻳﻦ.

وراﺑﻄﺔ اﻟﺪم ،ﻓﻜﺎ� أﺳﺎس اﻟﻮﺣﺪة واﻟﺘﻀﺎﻣﻦ

وﻛﺎن ﻟﻠﺨﻮف ﻣﻦ اﻟﻌﻘﺎب أﺛﺮ ﲪﻴﺪ ﰲ ﻛﺒﺢ

اﻻﺟﺘﻤﺎﻋﻲ .وﻣﻦ ﰒ ﻛﺎن اﻟﺪﻓﺎع ﻋﻦ اﻷﺳﺮة

ﲨﺎح ﻏﺮﻳﺰة اﳋﺮوج ﻋﻠﻰ اﻷﻋﺮاف  69ﻋﻨﺪ ﺑﺪو

ﻣﻘﺪﺳﺎ،
واﻟﻘﺒﻴﻠﺔ –أﻓﺮ ًادا وﲨﺎﻋﺎت -واﺟﺒًﺎ
ً
ﻗﻮﻣﻪ ﰲ
اﻟﺮﺟﻞ َ
َوﺗَﻄَﻠﱠ َ
ﺐ َﺣ ْﻮُز اﻟﺸﺮف أن ﻳﺴﺎﻧﺪ ُ

اﻟﺼﺤﺮاء وإن ﱠأدت اﻟﺮﻏﺒﺔ ﰲ اﻻﻧﺘﻘﺎم ﰲ ﺑﻌﺾ

اﻟﺴﺮاء واﻟﻀﺮاء .ﻓﺈذا اﺣﺘﺎج اﻟﻘﺮﻳﺐ إﱃ اﻟﻨﺼﺮ
وﺟﺐ ﺗﻘﺪﳝﻪ ﻋﻠﻰ اﻟﻔﻮر ،دون اﻟﻨﻈﺮ إﱃ ﻣﺪى
اﺳﺘﺤﻘﺎﻗﻪ ﻟﻪ .وﻛﺎن اﻟﺘﻔﺎﱐ واﻟﺸﻬﺎﻣﺔ واﻟﺘﻀﺤﻴﺔ
واﻹﻳﺜﺎر  68ﰲ ﺳﺒﻴﻞ اﻟﻘﺮﻳﺐ واﻟﺼﺪﻳﻖ ﻋﻨﺪﻫﻢ
ﻣﻦ اﳌﺜﻞ اﻟﻌﻠﻴﺎ ﰲ اﳊﻴﺎة.

إﱃ ﺻﺮاﻋﺎت دﻣﻮﻳﺔ ﺑﲔ اﻟﻔﻴﻨﺔ واﻷﺧﺮى

ﲡﺎوزا ﻣﻔﺮﻃًﺎ ﲝﻴﺚ
اﳊﺎﻻت إﱃ ﲡﺎوز اﳊﺪود ً
ِ 70
ﻣﺮوﻋﺔ.
ﻛﺎﻧﺖ اﳋﺴﺎرة ﰲ اﻷرواح ّ
وﰲ اﻟﻘﺮن اﻟﺬي ﺳﺒﻖ ﻇﻬﻮر ﳏﻤﺪ ﱂ ﺗﻜﻦ
اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻛﻠﻬﺎ ﻗﺪ اﻧﻐﻤﺴﺖ ﰲ اﻟﻮﺛﻨﻴﺔ؛ إذ
ﻛﺎن ﻟﻠﻴﻬﻮدﻳﺔ واﻟﻨﺼﺮاﻧﻴﺔ أﺗﺒﺎع ذوو ﻋﺪد ﺑﲔ
اﻟﺴﻜﺎن .ﻓﻤﻊ ﻛﻞ �زﻟﺔ ﺗﻘﺮﻳﺒًﺎ وﻗﻌﺖ ﰲ أرض

وﻛﺎن اﻟﻜﺮم وﺣﺴﻦ اﻟﻀﻴﺎﻓﺔ ﻣﻦ اﻟﻔﻀﺎﺋﻞ

ﻓﻠﺴﻄﲔ ﻛﺎﻧﺖ ﳎﻤﻮﻋﺔ ﺟﺪﻳﺪة ﻣﻦ اﻟﻴﻬﻮد ﺗﻔﺮ

اﻟﱵ ﺎﺑﻟﻎ اﻟﺸﻌﺮاء اﻟﻌﺮب ﰲ ﻣﺪﺣﻬﺎ واﻹﺷﺎدة

ﻻﺟﺌﺔ إﱃ أرض اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ،ﺑﻞ ووﺻﻠﻮا ﰲ

ﻬﺑﺎ ،واﺷﺘﻬﺮ ﻬﺑﺎﺗﲔ اﻟﺼﻔﺘﲔ ﻣﻦ ﺑﻴﻨﻬﻢ ﺣﺎﰎ

ﻓﺮارﻫﻢ إﱃ اﻟﻴﻤﻦ ،وﳛﺘﻤﻞ أن ﻫﺬا ﻗﺪ وﻗﻊ ﺑﻌﺪ

اﻟﻄﺎﺋﻲ ،اﻟﺬي ﺗـُ ْﺮَوى ﻣﺂﺛﺮﻩ إﱃ ﻳﻮﻣﻨﺎ ﻫﺬا .وﻻ

ﻏﺰو اﻹﻣﱪاﻃﻮر ﺗﻴﺘﻮس ﻟﻔﻠﺴﻄﲔ ﺳﻨﺔ 70

ﳝﻜﻦ إﻏﻔﺎل أﳘﻴﺔ اﻟﻜﺮم ﰲ أوﻗﺎت اﺠﻤﻟﺎﻋﺔ

ﻟﻠﻤﻴﻼد .وازدﻫﺮت ﺣﻴﺎة اﳌﺴﺘﻌﻤﺮﻳﻦ اﻟﻴﻬﻮد ﰲ

اﳌﺘﻜﺮرة اﻟﱵ ﻛﺎﻧﺖ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﺗﺘﻌﺮض ﳍﺎ

اﳌﺪﻳﻨﺔ وﻏﲑﻫﺎ ﻣﻦ ﻣﺪن ﴰﺎل اﳊﺠﺎز .وﰲ ﻋﻬﺪ

ﻟﻨﺪرة اﳌﻄﺮ .وﻛﺎن اﻹﺣﺴﺎس ﺎﺑﻟﺸﺮف ﻋﻨﺪ
اﻟﻌﺮﰊ ﻳﺘﻄﻠﺐ ﻣﻘﺎﺑﻠﺔ اﻟﺪم ﺎﺑﻟﺪم؛ إذ ﻛﺎن اﻟﺜﺄر

اﻟﻨﱯ ﻛﺎن ﻳﻌﻴﺶ ﰲ ﺿﻮاﺣﻲ اﳌﺪﻳﻨﺔ ﺛﻼث ﻗﺒﺎﺋﻞ
ِّ
ﻳﻬﻮدﻳﺔ ﻛﺒﲑة ﻫﻲ ﺑﻨﻮ اﻟﻨﻀﲑ ،وﺑﻨﻮ ﻗﺮﻳﻈﺔ وﺑﻨﻮ

ﻓﺮﺿﺎ ﻳﺸﻌﺮ اﻟﻌﺮﰊ اﻟﻮﺛﲏ ﺑﺜﻘﻠﻪ ﻋﻠﻰ
ﻟﻠﻤﻘﺘﻮل ً
ﺿﻤﲑﻩ ﺣﱴ �ﺧﺬﻩ ﻣﻦ ﻗﺎﺗﻠﻪ أو ﻣﻦ ﻓﺮد ﻣﻦ

ﻗﻴﻨﻘﺎع .وﻳﺘﻀﺢ ﻣﻦ اﻟﺘﺤﺎﻟﻒ اﳍﺠﻮﻣﻲ
اﻟﻨﱯ ﻣﻌﻬﻢ ﻟﻀﻤﺎن أﻣﻦ
واﻟﺪﻓﺎﻋﻲ اﻟﺬي ﻋﻘﺪﻩ ﱡ

ﻫﺬا اﳊﺪ ،وﰲ ﺑﻌﺾ اﻷﺣﻴﺎن ﻛﺎن ﻫﺬا ﻳﺆدي

ﺣﻴﻨﺌﺬ.

أﻓﺮاد ﻗﺒﻴﻠﺘﻪ .وﻋﺎدة ﻣﺎ ﻛﺎن اﻷﻣﺮ ﻳﻨﺘﻬﻲ ﻋﻨﺪ
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ﻣﻬﻤﺎ ﰲ اﳊﻴﺎة اﻟﺴﻴﺎﺳﻴﺔ
اﳌﺪﻳﻨﺔ أ�ﻢ ﻛﺎﻧﻮا ً
ﻋﺎﻣﻼ ً
71

وﻛﺎن ﻟﺘﻠﻚ اﳌﺴﺘﻌﻤﺮات ﻋﻠﻤﺎؤﻫﺎ
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وﻣﺮاﻛﺰﻫﺎ اﳋﺎﺻﺔ ﺎﺑﻟﺘﻌﻠﻴﻢ اﻟﺪﻳﲏ .وﺎﺑﻟﻨﻈﺮ إﱃ

دﻓﻌﺔ ﺟﺪﻳﺪة ﻣﻊ ﻏﺰو اﻷﺣﺒﺎش اﻟﻨﺼﺎرى اﻟﺬﻳﻦ

ﻓﺈن

ﻗﻀﻮا ﻋﻠﻰ ﺣﻜﻢ ذي ﻧﻮاس .وﻛﺎن ﰲ ﻣﻜﺔ

ﻫﺆﻻء اﻟﻼﺟﺌﲔ ﻗﺪ اﺳﺘﺤﺎﻟﻮا ﻋﺮًﺎﺑ ﰲ ﻟﻐﺘﻬﻢ
ِ
وﺣﺴﻬﻢ ﻧﺘﻴﺠﺔ ﻣﻌﺎﻳﺸﺘﻬﻢ ﻷﻗﻮام ﻫﻢ أﻗﺮب
ّ

ﻧﻔﺴﻬﺎ ﻧﺼﺎرى ،ﻓﻮرﻗﺔ ﺑﻦ ﻧﻮﻓﻞ ،اﺑﻦ ﻋﻢ

اﻟﻘﻠﻴﻞ اﻟﺬي وﺻﻞ إﻟﻴﻨﺎ ﻣﻦ ﺷﻌﺮﻫﻢ

72

اﻟﺸﺒﻪ إﻟﻴﻬﻢ .وﻣﻊ ذﻟﻚ ﻓﻘﺪ ﺑﻘﻮا ﻋﻠﻰ ﻳﻬﻮدﻳﺘﻬﻢ

اﻟﱵ ﺗﻌﺪ أﻛﺜﺮ اﻟﺪ��ت ﺧﺼﻮﺻﻴﺔ ،وﻣﻦ
اﶈﺘﻤﻞ أﻧﻪ ﻗﺪ ﻛﺎن ﳍﻢ ﺄﺗﺛﲑ ﻗﻮي ﻋﻠﻰ اﻟﻌﺮب
ﰲ اﳌﻴﻞ إﱃ اﻟﺘﻮﺣﻴﺪ.

73

وﻛﺎن ﻫﻨﺎك ﻋﺎﻣﻞ دﻳﲏ آﺧﺮ ﺧﺎﻟﻒ وﺛﻨﻴﺔ
اﻟﻌﺮب ﳐﺎﻟﻔﺔ ﺷﺪﻳﺪة وﻫﻮ اﻟﻨﺼﺮاﻧﻴﺔ .وﻣﻦ
اﻟﺼﻌﻮﺑﺔ ﲟﻜﺎن أن ﳒﺪ إﺟﺎﺑﺔ ﻣﺆﻛﺪة ﻟﻸﺳﺌﻠﺔ
اﳌﺘﻌﻠﻘﺔ ﺑﻮﻗﺖ دﺧﻮل اﻟﻨﺼﺮاﻧﻴﺔ إﱃ ﺟﺰﻳﺮة اﻟﻌﺮب
أو ﰲ أي اﲡﺎﻩ ﻛﺎن دﺧﻮﳍﺎ أول اﻷﻣﺮ ،وﻟﻜﻦ
ﻻ ﺷﻚ أﻧﻪ ﻛﺎن ﻟﻠﻨﺼﺮاﻧﻴﺔ اﻧﺘﺸﺎر واﺳﻊ ﰲ
اﳌﻨﺎﻃﻖ اﳉﻨﻮﺑﻴﺔ واﻟﺸﻤﺎﻟﻴﺔ ﻣﻦ ﺟﺰﻳﺮة اﻟﻌﺮب
اﻟﻨﱯ .وﻳﻘﺎل إن اﻟﻨﺼﺮاﻧﻴﺔ ﻋﺮﻓﺖ
وﻗﺖ ﻇﻬﻮر ِّ
ﻃﺮﻳﻘﻬﺎ إﱃ وادي ﳒﺮان ﰲ ﴰﺎﱄ اﻟﻴﻤﻦ ﻋﻦ
ﻃﺮﻳﻖ ﺳﻮر� ،وأ�ﺎ ﻇﻠﺖ راﺳﺨﺔ ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ
اﻻﺿﻄﻬﺎد ِّ
اﳌﺮوع اﻟﺬي ﻋﺎﻧﺘﻪ ﻋﻠﻰ ﻳﺪ ذي
ﻧﻮاس ،ﻣﻠﻚ ِﲪَْﲑ ،اﻟﺬي دان ﺎﺑﻟﻴﻬﻮدﻳﺔ .ﱠ
وﺗﻠﻘﻰ
وﻓﺪا ﻣﻦ ﻧﺼﺎرى ﳒﺮان 74 ،ودار
اﻟﻨﱯ ﰲ اﳌﺪﻳﻨﺔ ً
ِّ
ﺑﻴﻨﻪ وﺑﻴﻨﻬﻢ ﺣﺪﻳﺚ ﰲ ﺑﻌﺾ اﳌﺴﺎﺋﻞ اﻟﺪﻳﻨﻴﺔ.
ﱠ
وﺗﻠﻘﺖ اﻟﻨﺼﺮاﻧﻴﺔ ﰲ ﺟﻨﻮب ﻏﺮب ﺟﺰﻳﺮة اﻟﻌﺮب
139

75

اﺣﺪا ﻣﻨﻬﻢ.
اﻟﻨﱯ ،ﻛﺎن و ً
ﺧﺪﳚﺔ ،زوج ِّ
وﻛﺎﻧﺖ اﻟﻨﺼﺮاﻧﻴﺔ ﻛﺬﻟﻚ ﺣﺎﺿﺮة ﺑﲔ ﺑﻌﺾ

وﻏﺴﺎن ﻋﻠﻰ ﺣﺪود ﺳﻮر�.
ﻗﺒﺎﺋﻞ ﻋﺮب اﻟﻔﺮات ﱠ
وﻛﺎن ﲢﻮﳍﻢ إﱃ اﻟﻨﺼﺮاﻧﻴﺔ ﻧﺘﻴﺠﺔ اﻻﺗﺼﺎل ﺑﻴﻨﻬﻢ

وﺑﲔ ﻧﺼﺎرى اﻟﺪوﻟﺔ اﻟﺒﻴﺰﻧﻄﻴﺔ .أﻣﺎ اﻟﻐﺴﺎﺳﻨﺔ –
اﻟﺬﻳﻦ ﻛﺎﻧﻮا ﻳﺆﻣﻨﻮن ﺑﻮﺟﻮد ﻃﺒﻴﻌﺘﲔ ﻟﻠﻤﺴﻴﺢ-
ﻓﻠﻢ ﻳﺪاﻓﻌﻮا ﻋﻦ ﻛﻨﻴﺴﺘﻬﻢ ﺿﺪ ﻣﻨﺎﻓﺴﻴﻬﻢ
ﻓﺤﺴﺐ ،ﺑﻞ ﲢﺎﻟﻔﻮا ﻣﻊ اﻹﻣﱪاﻃﻮر اﻟﺒﻴﺰﻧﻄﻲ
ﻟﻘﺘﺎل اﳌﺴﻠﻤﲔ ﻛﺬﻟﻚ .وﻛﺎن ﻟﻠﻨﺼﺎرى وﺟﻮد
ﰲ اﳊﲑة ،ﴰﺎل ﺷﺮق اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ،ﺣﻴﺚ ﻛﺎن
اﻷﻣﺮاء اﻟﻠﺨﻤﻴﲔ ﳛﻜﻤﻮن ﺎﺑﺳﻢ ﻣﻠﻮك ﻓﺎرس.
وﻛﺎن ﻫﺆﻻء اﻟﻨﺼﺎرى ﻳُ َﺴ ّﻤﻮن "اﻟﻌﺒﺎد" أو
"ﺧﺪام اﻟﺮب" ،وﻳﻨﺘﻤﻮن إﱃ اﻟﻜﻨﻴﺴﺔ
اﻟﻨﺴﻄﻮرﻳﺔ ،وأﺳﻬﻤﻮا ﰲ ﻧﺸﺮ اﻷﻓﻜﺎر اﻟﻨﺼﺮاﻧﻴﺔ
ﺑﲔ ﻋﺮب اﳉﺰﻳﺮة.
وﲝﻠﻮل اﻟﻘﺮن اﻟﺴﺎدس ﻟﻠﻤﻴﻼد ﻛﺎﻧﺖ
ﺗﻘﺪﻣﺎ ﻻ ﺄﺑس ﺑﻪ
اﻟﻴﻬﻮدﻳﺔ واﻟﻨﺼﺮاﻧﻴﺔ ﻗﺪ أﺣﺮزﺎﺗ ً

ﰲ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ،وﻛﺎن ﻧﻄﺎق ﻧﻔﻮذﳘﺎ ﻳﺘﻤﺪد،
ﺑﻌﻴﺪا ﻋﻦ وﺛﻨﻴﺔ اﻟﻌﺎﻣﺔ ،وﻫﻮ ﻣﺎ ﻣﻬﺪ اﻟﻄﺮﻳﻖ
ً
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ﺗﺪرﳚﻴًّﺎ ﻟﻺﺳﻼم.
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ﻫـﻮاﻣـﺶ اﻟـﺘـﺮﺟـﻤــﺔ

1
اﺻﻄﻼﺣﺎ ﺎﺑﻟﻌﺼﺮ اﳉﺎﻫﻠﻲ أو اﳉﺎﻫﻠﻴﺔ.
ﻌﺮف ﻫﺬا اﻟﻌﺼﺮ
ً
ﻳُ َ
وﻣﻦ اﻟﻨﺎﺣﻴﺔ اﻷدﺑﻴﺔ ﻻ ﻳﺸﻤﻞ اﻟﻌﺼﺮ اﳉﺎﻫﻠﻲ ﻛﻞ اﳊﻘﺐ
اﻟﻨﱯ ﳏﻤﺪ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ،وإﳕﺎ
اﻟﱵ ﺳﺒﻘﺖ ﺑﻌﺜﺔ ِّ
ﻛﺒﲑا،
ﻻ ﻳﺘﻮﺳﻊ اﻟﺒﺎﺣﺜﻮن ﰲ اﻟﻌﺼﺮ اﳉﺎﻫﻠﻲ ً
ﺗﻮﺳﻌﺎ زﻣﻨﻴًّﺎ ً
وﻳﻜﺘﻔﻮن ﲟﺎ ﺳﺒﻖ ﻇﻬﻮر اﻹﺳﻼم ﺑﻘﺮن وﻧﺼﻒ ﻣﻦ اﻟﺰﻣﺎن
إﱃ ﻗﺮﻧﲔ .وﻳﺮﺟﻊ ذﻟﻚ إﱃ ﻏﻴﺎب اﻟﺘﺪوﻳﻦ ﻣﺎ أدى إﱃ
ذﻫﺎب ﻛﺜﲑ ﻣﻦ اﳌﻌﻠﻮﻣﺎت ﻋﻦ ﺗﻠﻚ اﻟﻌﺼﻮر واﻷﺣﻘﺎب،
وﱂ ﻳﺼﻞ إﻟﻴﻨﺎ ﻣﻨﻬﺎ ﻣﻦ ذاﻛﺮة ﱠ
دوﻧﺘﻪ اﻷﻗﻼم
اﳊﻔﺎظ إﻻ ﻣﺎ ﱠ
ﰲ اﻟﻌﺼﻮر اﻟﻼﺣﻘﺔ وﺧﺎﺻﺔ ﺑﻌﺪ ﻓﺠﺮ اﻹﺳﻼم .وﻣﺎ ُﻋﺜﺮ
ﻋﻠﻴﻪ ﻣﻦ اﻟﻘﻠﻴﻞ اﻟْ ُﻤ َﺪ ﱠون ﰲ اﻵﺎﺛر اﻟﺒﺎﻗﻴﺔ ﻻ ﻳﻜﻔﻲ ﻟﺮﺳﻢ
ِ
وﻳﻘﺴﻢ
ﺻﻮرة دﻗﻴﻘﺔ ﻋﻦ ﺗﻠﻚ اﳊﻘﺐ اﻟﻀﺎرﺑﺔ ﰲ اﻟﻘﺪمّ .
أﻗﺪﻣﻬﻤﺎ ﻣﺎ أﺷﺎر
ﺑﻌﺾ اﳌﺆرﺧﲔ ﻓﱰة اﳉﺎﻫﻠﻴﺔ إﱃ ﻗﺴﻤﲔ ُ
إﻟﻴﻪ اﻟﻘﺮآن اﻟﻜﺮﱘ ﰲ ﺳﻮرة اﻷﺣﺰاب )اﻵﻳﺔ  (33ﺑﺘﻌﺒﲑ
"اﳉﺎﻫﻠﻴﺔ اﻷوﱃ" وﻫﻲ –ﺣﺴﺐ ﻣﺎ أوردﻩ اﺑﻦ ﻛﺜﲑ ﰲ
ﺗﻔﺴﲑﻩ )ج ،6 .ص" :(410 .ﻛﺎﻧﺖ ﻓﻴﻤﺎ ﺑﲔ ﻧﻮح
وإدرﻳﺲ  ،وﻛﺎﻧﺖ أﻟﻒ ﺳﻨﺔ" .وﻳﻘﻮل اﻟﻄﱪي:
)http://quran.ksu.edu.sa/tafseer/tabary/s
 (ura33-aya33.htmlإن "أﻫﻞ اﻟﺘﺄوﻳﻞ اﺧﺘﻠﻔﻮا ﰲ
اﳉﺎﻫﻠﻴﺔ اﻷوﱃ؛ ﻓﻘﺎل ﺑﻌﻀﻬﻢ :ذﻟﻚ ﻣﺎ ﺑﲔ ﻋﻴﺴﻰ
وﳏﻤﺪ ﻋﻠﻴﻬﻤﺎ اﻟﺴﻼم  ...وﻗﺎل آﺧﺮون :ﺑﻞ ذﻟﻚ ﺑﲔ
ﻧﻮح وإدرﻳﺲ ... .وﺟﺎﺋﺰ أن ﻳﻜﻮن ذﻟﻚ ﻣﺎ ﺑﲔ آدم
اﳋﻼف ﰲ ﲢﺪﻳﺪ اﳌﺪة اﻟﺰﻣﻨﻴﺔ
اﻟﻘﺮﻃﱯ
وﻋﻴﺴﻰ" .وﻳﻮرد
َ
ﱡ
اﳌﻌﻨﻴﺔ ﰲ اﻵﻳﺔ ﻓﻴﻘﻮل ﰲ ﺗﻔﺴﲑﻩ:
)http://quran.ksu.edu.sa/tafseer/qortobi/
" (sura33-aya33.htmlواﺧﺘﻠﻒ اﻟﻨﺎس ﰲ اﳉﺎﻫﻠﻴﺔ
اﻷوﱃ ﻓﻘﻴﻞ :ﻫﻲ اﻟﺰﻣﻦ اﻟﺬي وﻟﺪ ﻓﻴﻪ إﺑﺮاﻫﻴﻢ ﻋﻠﻴﻪ اﻟﺴﻼم
 ....وﻗﺎل اﳊﻜﻢ ﺑﻦ ﻋﻴﻴﻨﺔ  :ﻣﺎ ﺑﲔ آدم وﻧﻮح  ،وﻫﻲ
ﲦﺎﳕﺎﺋﺔ ﺳﻨﺔ  ...وﻗﺎل اﺑﻦ ﻋﺒﺎس :ﻣﺎ ﺑﲔ ﻧﻮح وإدرﻳﺲ.
اﻟﻜﻠﱯ ﻣﺎ ﺑﲔ ﻧﻮح وإﺑﺮاﻫﻴﻢ  ...وﻗﺎﻟﺖ ﻓﺮﻗﺔ :ﻣﺎ ﺑﲔ
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ﻣﻮﺳﻰ وﻋﻴﺴﻰ .اﻟﺸﻌﱯ :ﻣﺎ ﺑﲔ ﻋﻴﺴﻰ وﳏﻤﺪ ﺻﻠﻰ ﷲ
ﻋﻠﻴﻪ وﺳﻠﻢ .أﺑﻮ اﻟﻌﺎﻟﻴﺔ :ﻫﻲ زﻣﺎن داود وﺳﻠﻴﻤﺎن ...
وﻗﺎل أﺑﻮ اﻟﻌﺒﺎس اﳌﱪد  :واﳉﺎﻫﻠﻴﺔ اﻷوﱃ ﻛﻤﺎ ﺗﻘﻮل
اﳉﺎﻫﻠﻴﺔ اﳉﻬﻼء ،ﻗﺎل :وﻛﺎن اﻟﻨﺴﺎء ﰲ اﳉﺎﻫﻠﻴﺔ اﳉﻬﻼء
ﻳﻈﻬﺮن ﻣﺎ ﻳﻘﺒﺢ إﻇﻬﺎرﻩ  ...ﻗﺎل اﺑﻦ ﻋﻄﻴﺔ  :واﻟﺬي ﻳﻈﻬﺮ
ﻋﻨﺪي أﻧﻪ أﺷﺎر ﻟﻠﺠﺎﻫﻠﻴﺔ اﻟﱵ َﳊِْﻘﻨَـ َﻬﺎ  ...وﻟﻴﺲ اﳌﻌﲎ
أن ﰒ ﺟﺎﻫﻠﻴﺔ أﺧﺮى وﻗﺪ أوﻗﻊ اﺳﻢ اﳉﺎﻫﻠﻴﺔ ﻋﻠﻰ ﺗﻠﻚ
اﳌﺪة اﻟﱵ ﻗﺒﻞ اﻹﺳﻼم ،ﻓﻘﺎﻟﻮا  :ﺟﺎﻫﻠﻲ ﰲ اﻟﺸﻌﺮاء.
وﻗﺎل اﺑﻦ ﻋﺒﺎس ﰲ اﻟﺒﺨﺎري :ﲰﻌﺖ أﰊ ﰲ اﳉﺎﻫﻠﻴﺔ
ﻗﻠﺖ :وﻫﺬا ﻗﻮل ﺣﺴﻦ".
ﻳﻘﻮل؛ إﱃ ﻏﲑ ﻫﺬاُ .
وﻳﻘﻮل ﺷﻮﻗﻲ ﺿﻴﻒ ) ،1960ص  (38ﰲ ﻛﺘﺎﺑﻪ ﺎﺗرﻳﺦ
اﻷدب اﻟﻌﺮﰊ ﻋﻦ ﺗﻠﻚ اﻟﻔﱰة إ�ﺎ "اﳊﻘﺒﺔ اﻟﱴ ﺗﻜﺎﻣﻠﺖ
ﻟﻠﻐﺔ اﻟﻌﺮﺑﻴﺔ ﻣﻨﺬ أواﺋﻠﻬﺎ ﺧﺼﺎﺋﺼﻬﺎ ،واﻟﱴ ﺟﺎء� ﻋﻨﻬﺎ
اﻟﺸﻌﺮ اﳉﺎﻫﻠﻰ ".وﻳﺒﺪو ﺟﻠﻴًّﺎ أن ﺳﺒﺐ ﲢﺪﻳﺪ ﻣﺪة ﻗﺮن
وﻧﺼﻒ إﱃ ﻗﺮﻧﲔ ﻫﻮ ﻣﺎ ﺟﺎء ﻋﻠﻰ ﻟﺴﺎن اﳉﺎﺣﻆ ﰲ
ﻛﺘﺎﺑﻪ اﳊﻴﻮان ) ،1965ص " (74ﻓﺈذا اﺳﺘﻈﻬﺮ� اﻟﺸﻌﺮ
وﺟﺪ� ﻟﻪ-إﱃ أن ﺟﺎء ﷲ ﺎﺑﻹﺳﻼم-ﲬﺴﲔ وﻣﺎﺋﺔ ﻋﺎم،
وإذا اﺳﺘﻈﻬﺮ� ﺑﻐﺎﻳﺔ اﻻﺳﺘﻈﻬﺎر ﻓﻤﺎﺋﱴ ﻋﺎم" .ﻳﻘﻮل
ﺿﻴﻒ ) ،1960ص " (39-38وﻫﻰ ﻣﻼﺣﻈﺔ دﻗﻴﻘﺔ،
ﻷن ﻣﺎ ﻗﺒﻞ ﻫﺬا اﻟﺘﺎرﻳﺦ ﰱ اﻟﺸﻌﺮ اﻟﻌﺮﰉ ﳎﻬﻮل ،وﻧﻔﺲ
ﺎﺗرﻳﺦ اﻟﻌﺮب اﻟﺸﻤﺎﻟﻴﲔ ﻳﺸﻮﺑﻪ اﻟﻐﻤﻮض ﻣﻨﺬ ﻗﻀﻰ
اﻟﺮوﻣﺎن ﻋﻠﻰ دوﻟﺘﻴﻬﻢ ﰱ ﺑﻄﺮا وﺗﺪﻣﺮ ،إﻻ ﺑﻌﺾ أﺧﺒﺎر
ﻓﺎرﺳﻴﺔ وﺑﻴﺰﻧﻄﻴﺔ ﻗﻠﻴﻠﺔ وﺑﻌﺾ ﻧﻘﻮش ﻋﺜﺮ ﻋﻠﻴﻬﺎ ﻋﻠﻤﺎء
اﻟﺴﺎﻣﻴﺎت ،وﺗﺸﲑ ﺗﻠﻚ اﻟﻨﻘﻮش واﻷﺧﺒﺎر إﱃ إﻣﺎرات
اﻟﻐﺴﺎﺳﻨﺔ ﰱ اﻟﺸﺎم واﳌﻨﺎذرة ﰱ اﳊﲑة وﳑﻠﻜﺔ ﻛﻨﺪة ﰱ
ﴰﺎﱃ ﳒﺪ ،ﻏﲑ أن ﻣﻌﻠﻮﻣﺎﺗﻨﺎ ﻋﻦ ﻫﺬﻩ اﻹﻣﺎرات ﻓﻴﻤﺎ وراء
اﻟﻘﺮن اﻟﺴﺎدس اﳌﻴﻼدى ﳏﺪودة ،وﻫﻰ إﳕﺎ ﺗﺘﻀﺢ ﰱ
اﻟﻌﺼﺮ اﳉﺎﻫﻠﻰ اﻟﺬى ﻧﺘﺤﺪث ﻋﻨﻪ ،إذ ﲪﻞ إﻟﻴﻨﺎ اﻟﻌﺮب
ﻛﺜﲑا ﻣﻦ اﻷﺧﺒﺎر ﻋﻦ ﺗﻠﻚ اﻹﻣﺎرات وأﻣﺮاﺋﻬﺎ اﻟﺬﻳﻦ ﻛﺎﻧﻮا
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ﻳﺴﺘﻮﻟﻮن ﻓﻴﻬﺎ ﻋﻠﻰ اﳊﻜﻢ ،ﻛﻤﺎ ﲪﻠﻮا إﻟﻴﻨﺎ ﻛﺜﲑا ﻣﻦ اﻷﺧﺒﺎر ﻋﻦ ﻣﺪن اﳊﺠﺎز وﺧﺎﺻﺔ ﻣﻜﺔ ﺑﻴﺖ اﻟﻜﻌﺒﺔ اﳌﻘﺪﺳﺔ ،وﻛﺬﻟﻚ ﻋﻦ
اﻟﻘﺒﺎﺋﻞ وﻣﺎ ﻛﺎن ﺑﻴﻨﻬﺎ ﻣﻦ أ�م وﺣﺮوب .ﻣﻦ أﺟﻞ ﻫﺬا ﻛﻠﻪ ﻧﻘﻒ ﺎﺑﻟﻌﺼﺮ اﳉﺎﻫﻠﻰ ﻋﻨﺪ ﻫﺬﻩ اﻟﻔﱰة اﶈﺪودة أى ﻋﻨﺪ ﻣﺎﺋﺔ وﲬﺴﲔ
ﻋﺎﻣﺎ ﻗﺒﻞ اﻹﺳﻼم ،وﻣﺎ وراء ذﻟﻚ ﳝﻜﻦ ﺗﺴﻤﻴﺘﻪ ﺎﺑﳉﺎﻫﻠﻴﺔ اﻷوﱃ ،وﻫﻮ ﳜﺮج ﻋﻦ ﻫﺬا اﻟﻌﺼﺮ اﻟﺬى ورﺛﻨﺎ ﻋﻨﻪ اﻟﺸﻌﺮ اﳉﺎﻫﻠﻰ واﻟﻠﻐﺔ
ﺎﺗﻣﺎ ﻛﻤﺎ ﻗﺪﻣﻨﺎ ﰱ ﻏﲑ ﻫﺬا اﳌﻮﺿﻊ .ﻓﺬﻟﻚ اﻟﻌﺼﺮ اﳌﺘﻤﻴﺰ اﻟﻮاﺿﺢ
اﳉﺎﻫﻠﻴﺔ ،واﻟﺬى ﺗﻜﺎﻣﻞ ﻓﻴﻪ ﻧﺸﻮء اﳋﻂ اﻟﻌﺮﰉ وﺗﺸﻜﻠﻪ ﺗﺸﻜﻼ ّ
ﰱ ﺎﺗرﻳﺦ اﻟﻌﺮب اﻟﺸﻤﺎﻟﻴﲔ ﻫﻮ اﻟﻌﺼﺮ اﳉﺎﻫﻠﻰ".
 2ﻛﺎﻧﺖ ﺣﻀﺎرة ﺳﺒﺄ ﻣﻮﺟﻮدة ﻣﻨﺬ اﻟﻘﺮن اﳊﺎدي ﻋﺸﺮ ﻗﺒﻞ اﳌﻴﻼد ﻋﻠﻰ أدﱏ ﺗﻘﺪﻳﺮ ،وإن ﻛﺎﻧﺖ ﱂ ﺗﻈﻬﺮ ﻋﻠﻰ ﺳﺎﺣﺔ اﻟﺘﺄﺛﲑ إﻻ ﺑﻌﺪ
ﺎن
ذﻟﻚ ﺑﻘﺮن أو ﻗﺮﻧﲔ ﻣﻦ اﻟﺰﻣﺎن .وﻗﺪ ﺟﺎء ذﻛﺮﻫﺎ ﰲ اﻟﻘﺮآن اﻟﻜﺮﱘ ﰲ ﺳﻮرة ﲢﻤﻞ اﻻﺳﻢ ذاﺗﻪ .ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة ﺳﺒﺄ﴿ :ﻟََﻘ ْﺪ َﻛ َ
ﺎن ﻋﻦ ﳝِ ٍ ِ
ﺿﻮا ﻓَﺄَْر َﺳ ْﻠﻨَﺎ
اﺷ ُﻜُﺮوا ﻟَﻪُ ۚ ﺑـَْﻠ َﺪةٌ ﻃَﻴِّﺒَﺔٌ َوَر ﱞ
ﲔ َوﴰَ ٍﺎل ۖ ُﻛﻠُﻮا ِﻣﻦ ِّرْزِق َرﺑِّ ُﻜ ْﻢ َو ْ
ﻟِ َﺴﺒٍَﺈ ِﰲ َﻣ ْﺴ َﻜﻨِ ِﻬ ْﻢ آﻳَﺔٌ ۖ َﺟﻨﱠـﺘَ ِ َ َ
ﻮر ) (15ﻓَﺄَ ْﻋَﺮ ُ
ب َﻏ ُﻔ ٌ
ٍ
ِ
ِ
َﻋﻠَْﻴ ِﻬﻢ ﺳْﻴﻞ اﻟْ َﻌ ِﺮِم وﺑ ﱠﺪﻟْﻨَ ُ ِ ِ
ِ
ﺎﻫﻢ ِﲟَﺎ َﻛ َﻔُﺮوا ۖ َوَﻫ ْﻞ
اﰐ أُ ُﻛ ٍﻞ ﲬَْ ٍﻂ َوأَﺛْ ٍﻞ َو َﺷ ْﻲء ِّﻣﻦ ِﺳ ْﺪ ٍر ﻗَﻠ ٍﻴﻞ )َٰ (16ذﻟ َ
ﻚ َﺟَﺰﻳْـﻨَ ُ
ََ
ﺎﻫﻢ ﲜَﻨﱠـﺘَـْﻴﻬ ْﻢ َﺟﻨﱠـﺘَ ْﲔ ذَ َو َْ
ْ َ َ
ِ
ِ
ِ
ِ
ِِ
ﺎزي إِﱠﻻ اﻟْ َﻜ ُﻔﻮر ) (17وﺟﻌ ْﻠﻨَﺎ ﺑـﻴـﻨَـﻬﻢ وﺑﲔ اﻟْ ُﻘﺮى اﻟﱠِﱵ ﺎﺑرْﻛﻨَﺎ ﻓﻴﻬﺎ ﻗُـﺮى ﻇَﺎﻫﺮةً وﻗَ ﱠﺪرَ� ﻓﻴﻬﺎ ﱠ ِ
ُﳒَ ِ
ِ
ﲔ
ﺎﱄ َوأَﱠ� ًﻣﺎ آﻣﻨ َ
َ َ ْ َ
َ
ََ َ ً
َ َ َ َْ ُ ْ َ ََْ َ
اﻟﺴ ْ َﲑ ۖ ﺳﲑُوا ﻓﻴ َﻬﺎ ﻟَﻴَ َ
ِ
ٍ ِ
ِ
ِ
ﲔ أَ ْﺳ َﻔ ِ
ﺻﺒﱠ ٍ
ﺎر
ﺎﻫ ْﻢ أَ َﺣﺎد َ
ﺎﻫ ْﻢ ُﻛ ﱠﻞ ﳑَُﱠﺰٍق ۚ إِ ﱠن ِﰲ ٰذَﻟ َ
)(18ﻓَـ َﻘﺎﻟُﻮا َرﺑـﱠﻨَﺎ َﺎﺑﻋ ْﺪ ﺑََْ
ﻳﺚ َوَﻣﱠﺰﻗْـﻨَ ُ
ﺎرَ� َوﻇَﻠَ ُﻤﻮا أَ ُﻧﻔ َﺴ ُﻬ ْﻢ ﻓَ َﺠ َﻌ ْﻠﻨَ ُ
ﻚ َﻵ َ�ت ﻟّ ُﻜ ِّﻞ َ
ِ ِِ
ِِ
ِ
ﺎن ﻟَﻪ ﻋﻠَﻴ ِﻬﻢ ِﻣﻦ ﺳ ْﻠﻄَ ٍ
َﺷ ُﻜ ٍ
ﺎن إِﱠﻻ ﻟِﻨَـ ْﻌﻠَ َﻢ َﻣﻦ
ﻴﺲ ﻇَﻨﱠﻪُ ﻓَﺎﺗﱠـﺒَـﻌُﻮﻩُ إِﱠﻻ ﻓَ ِﺮ ًﻳﻘﺎ ّﻣ َﻦ اﻟْ ُﻤ ْﺆﻣﻨ َ
ﻮر )َ (19وﻟَ َﻘ ْﺪ َ
ﲔ )َ (20وَﻣﺎ َﻛ َ ُ َ ْ ّ ُ
ﺻ ﱠﺪ َق َﻋﻠَْﻴﻬ ْﻢ إﺑْﻠ ُ
ِ
ﻴﻆ ) .﴾(21وأﺻﻞ ﺳﺒﺄ ﻣﺎ ذﻛﺮﻩ اﻟﻄﱪي ﰲ ﺗﻔﺴﲑﻩ
ﻚ ﻋَﻠَ ٰﻰ ُﻛ ِﻞّ َﺷ ْﻲ ٍء َﺣ ِﻔ ٌ
ﻳـُ ْﺆِﻣ ُﻦ ِﺎﺑْﻵ ِﺧَﺮةِ ﳑﱠ ْﻦ ُﻫ َﻮ ِﻣْﻨـ َﻬﺎ ِﰲ َﺷ ٍّ
ﻚ ۗ َوَرﺑﱡ َ
) ،(http://quran.ksu.edu.sa/tafseer/tabary/sura34-aya15.htmlﻗﺎل" :ﺣﺪﺛﻨﺎ أَﺑﻮ ﻛﺮﻳﺐ ﻗﺎل ﺛﻨﺎ أَﺑﻮ أﺳﺎﻣﺔ
اﻟﻘﻄَْﻴﻌﻲ ﻗﺎل :ﻗﺎل رﺟﻞ � رﺳﻮل ﷲ :أﺧﱪﱐ ﻋﻦ ﺳﺒﺄ
اﻟﻨﺨﻌﻲ ﻋﻦ ﻓﺮوة ﺑﻦ ﻣﺴﻴﻚ ُ
ﻗﺎل ﺛﲏ اﳊﺴﻦ ﺑﻦ اﳊﻜﻢ ﻗﺎل ﺛﻨﺎ أﺑﻮ َﺳ ْﱪة َ
ﻣﺎ ﻫﻮ؟ أرض أو اﻣﺮأة؟ ﻗﺎل :ﻟﻴﺲ ﺄﺑرض وﻻ اﻣﺮأة ،وﻟﻜﻨﻪ رﺟﻞ وﻟَ َﺪ ﻋﺸﺮة ﻣﻦ اﻟﻮﻟﺪ؛ ﻓﺘﻴﺎﻣﻦ ﺳﺘﺔ وﺗﺸﺎءم أرﺑﻌﺔ ،ﻓﺄﻣﺎ اﻟﺬﻳﻦ
وﺟﺬام وﻋﺎﻣﻠﺔ وﻏﺴﺎن ،وأﻣﺎ اﻟﺬﻳﻦ ﺗﻴﺎﻣﻨﻮا ﻓﻜﻨﺪة واﻷﺷﻌﺮﻳﻮن واﻷزد وﻣﺬﺣﺞ وﲪﲑ وأﳕﺎر " ،ﻓﻘﺎل رﺟﻞ :ﻣﺎ أﳕﺎر؟
ﺗﺸﺎءﻣﻮا ﻓﻠﺨﻢ ُ
ﻗﺎل :اﻟﺬﻳﻦ ﻣﻨﻬﻢ ﺧﺜﻌﻢ وﲜﻴﻠﺔ".
ﻗﺎل اﻟﻘﺮﻃﱯ ﰲ ﺗﻔﺴﲑﻩ )" :(http://quran.ksu.edu.sa/tafseer/qortobi/sura34-aya15.html#qortobiوروي ﻫﺬا
ﻋﻦ اﺑﻦ ﻋﺒﺎس ﻋﻦ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ  .ﻗﺎل أﺑﻮ ﻋﻴﺴﻰ  :ﻫﺬا ﺣﺪﻳﺚ ﺣﺴﻦ ﻏﺮﻳﺐ".
واﳊﺪﻳﺚ رواﻩ أﺑﻮ داود ﰲ ﺳﻨﻨﻪ ،ج ،6ص  ،114ﺣﺪﻳﺚ رﻗﻢ  ،3988وﺻﺤﺤﻪ اﻷﻟﺒﺎﱐﱡ ،وﻓﻴﻪ "ﻟَْﻴﺲ ِﺄﺑَْر ٍ
ض َوﻻَ ْاﻣَﺮأٍَة َوﻟَ ِﻜﻨﱠﻪُ َر ُﺟ ٌﻞ
َ
وﻟَ َﺪ َﻋ َﺸﺮًة ِﻣﻦ اﻟْﻌﺮ ِ
ب ﻓَـﺘَـﻴَ َﺎﻣ َﻦ ِﺳﺘﱠﺔٌ َوﺗَ َﺸﺎءَ َم أَْرﺑـَ َﻌﺔٌ".
َ
َ َ ََ
اﻟﻨﺨﻌﻲ ،ﻓﻘﺪ
ﺳﱪة
أﰊ
أﺟﻞ
ﻣﻦ
ﺣﺴﻦ
إﺳﻨﺎدﻩ
وﻫﺬا
ﻟﻐﲑﻩ،
ﺻﺤﻴﺢ
"اﳊﺪﻳﺚ
(:
114
)ص.
اﳊﺪﻳﺚ
ﻋﻠﻰ
اﻟﺘﻌﻠﻴﻖ
ﰲ
اﶈﻘﻘﺎن
ﻗﺎل
َ
ﺟﻮد إﺳﻨﺎدﻩ اﳊﺎﻓﻆ اﺑﻦ ﻛﺜﲑ ﰲ "ﺗﻔﺴﲑﻩ"  .492/6وأﺧﺮﺟﻪ اﻟﱰﻣﺬي
روى ﻋﻨﻪ ﺛﻼﺛﺔ ،وذﻛﺮﻩ اﺑﻦ ﺣﺒﺎن ﰲ "اﻟﺜﻘﺎت" ،وﻗﺪ ﱠ
) (3501ﻣﻦ ﻃﺮﻳﻖ أﰊ أﺳﺎﻣﺔ ﲪﺎد ﺑﻦ أﺳﺎﻣﺔ ،ﻬﺑﺬا اﻹﺳﻨﺎد .وﻗﺎل :ﻫﺬا ﺣﺪﻳﺚ ﺣﺴﻦ ﻏﺮﻳﺐ .وﻫﻮ ﰲ ﻣﺴﻨﺪ "أﲪﺪ"
) 87/24009و  89و  .(90وﰲ اﻟﺒﺎب ﻋﻦ ﻋﺒﺪ ﷲ ﺑﻦ ﻋﺒﺎس ﻋﻨﺪ أﲪﺪ ﰲ "ﻣﺴﻨﺪﻩ" ) ،(2898وﰲ "ﻓﻀﺎﺋﻞ اﻟﺼﺤﺎﺑﺔ"
) ،(1616واﻟﻄﱪاﱐ ) ،(12992واﺑﻦ ﻋﺪي ﰲ "اﻟﻜﺎﻣﻞ"  ،1470/4واﳊﺎﻛﻢ  ،423/2وإﺳﻨﺎدﻩ ﺣﺴﻦ".
وأردف اﻟﻄﱪي ﰲ ﺗﻔﺴﲑﻩ ) ،(http://quran.ksu.edu.sa/tafseer/tabary/sura34-aya15.htmlﻗﺎل " :ﻛﺎن ﻣﻦ
ﺎن ﻟِ َﺴﺒٍَﺈ ِﰲ
ﺻﻨﻔﻬﻤﺎ ﻓﻴﻤﺎ ذُﻛﺮ ﻟﻨﺎ ﻣﺎ ﺣﺪﺛﻨﺎ ﳏﻤﺪ ﺑﻦ ﺑﺸﺎر ﻗﺎل ﺛﻨﺎ ﺳﻠﻴﻤﺎن ﻗﺎل ﺛﻨﺎ أَﺑﻮ ﻫﻼل ﻗﺎل ﲰﻌﺖ ﻗﺘﺎدة ﰲ ﻗﻮﻟﻪ ﴿ﻟََﻘ ْﺪ َﻛ َ
ﻣﺴ َﻜﻨِ ِﻬﻢ آﻳﺔٌ ﺟﻨﱠـﺘَ ِ
ﺎن َﻋ ْﻦ َﳝِ ٍ
ﲔ َوِﴰَ ٍﺎل﴾ ﻗﺎل :ﻛﺎﻧﺖ ﺟﻨﺘﺎن ﺑﲔ ﺟﺒﻠﲔ ﻓﻜﺎﻧﺖ اﳌﺮأة ﲣﺮج ﻣﻜﺘﻠﻬﺎ ﻋﻠﻰ رأﺳﻬﺎ ﻓﺘﻤﺸﻲ ﺑﲔ ﺟﺒﻠﲔ،
َْ ْ َ َ
"ﺟَﺮذ" ﻓﻨﻘﺒﺖ ﻋﻠﻴﻬﻢ ﻓﻐﺮﻗﺘﻬﻢ ،ﻓﻤﺎ ﺑﻘﻲ ﳍﻢ إﻻ
ﻓﻴﻤﺘﻠﻰء ﻣﻜﺘﻠﻬﺎ ،وﻣﺎ ﻣﺴﺖ ﺑﻴﺪﻫﺎ ،ﻓﻠﻤﺎ ﻃﻐﻮا ﺑﻌﺚ ﷲ ﻋﻠﻴﻬﻢ داﺑﺔ ،ﻳﻘﺎل ﳍﺎ ُ
أَﺛْﻞ ،وﺷﻲء ﻣﻦ ﺳﺪر ﻗﻠﻴﻞ  ...وﱂ ﻳﻜﻦ ﻳﺮى ﰲ ﻗﺮﻳﺘﻬﻢ ﺑﻌﻮﺿﺔ ﻗﻂ ،وﻻ ذﺎﺑب وﻻ ﺑﺮﻏﻮث وﻻ ﻋﻘﺮب وﻻ ﺣﻴﺔ ،وإن ﻛﺎن اﻟﺮﻛﺐ
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اﻟﻘ ﱠﻤﻞ واﻟﺪواب ،ﻓﻤﺎ ﻫﻢ إﻻ أن ﻳﻨﻈﺮوا إﱃ ﺑﻴﻮﻬﺗﻢ ،ﻓﺘﻤﻮت اﻟﺪواب ،ﻗﺎل :وإن ﻛﺎن اﻹﻧﺴﺎن ﻟﻴﺪﺧﻞ اﳉﻨﺘﲔ،
ﻟﻴﺄﺗﻮن وﰲ ﺛﻴﺎﻬﺑﻢ ُ
اﻟﺴ ﱡﺪ
ﻓﻴﻤﺴﻚ اﻟﻘﻔﺔ ﻋﻠﻰ رأﺳﻪ ﻓﻴﺨﺮج ﺣﲔ ﳜﺮج ،وﻗﺪ اﻣﺘﻸت ﺗﻠﻚ اﻟﻘﻔﺔ ﻣﻦ أﻧﻮاع اﻟﻔﺎﻛﻬﺔ وﱂ ﻳﺘﻨﺎول ﻣﻨﻬﺎ ﺷﻴﺌﺎ ﺑﻴﺪﻩ ،ﻗﺎل :و ّ
ﻳﺴﻘﻴﻬﺎ ... .وﻛﺎن اﻟﺮﺟﻞ ﻳﺴﺎﻓﺮ ﻻ ﳛﻤﻞ ﻣﻌﻪ ز ًادا وﻻ ﺳﻘﺎء ﳑﺎ ﺑُ ِﺴﻂ ﻟﻠﻘﻮم".
وﻗﺎل اﻟﺒﻐﻮي ﰲ ﺗﻔﺴﲑﻩ )" :(http://quran.ksu.edu.sa/tafseer/baghawy/sura34-aya15.htmlوﻛﺎن اﻟﺮﺟﻞ ﳝﺮ ﺑﺒﻠﺪﻫﻢ وﰲ
ﺛﻴﺎﺑﻪ اﻟﻘﻤﻞ ﻓﻴﻤﻮت اﻟﻘﻤﻞ ﻛﻠﻪ ﻣﻦ ﻃﻴﺐ اﳍﻮاء".
وﻗﺎل اﻟﻘﺮﻃﱯ ﰲ ﺗﻔﺴﲑﻩ )" (http://quran.ksu.edu.sa/tafseer/qortobi/sura34-aya15.htmlروي أن اﳉﻨﺘﲔ ﻛﺎﻧﺘﺎ

ﺑﲔ ﺟﺒﻠﲔ ﺎﺑﻟﻴﻤﻦ .ﻗﺎل ﺳﻔﻴﺎن :وﺟﺪ ﻓﻴﻬﻤﺎ ﻗﺼﺮان ﻣﻜﺘﻮب ﻋﻠﻰ أﺣﺪﳘﺎ :ﳓﻦ ﺑﻨﻴﻨﺎ ﺳﻠﺤﲔ ﰲ ﺳﺒﻌﲔ ﺧﺮﻳﻔﺎ داﺋﺒﲔ ،وﻋﻠﻰ اﻵﺧﺮ
ﻣﻜﺘﻮب :ﳓﻦ ﺑﻨﻴﻨﺎ ﺻﺮواح ،ﻣﻘﻴﻞ وﻣﺮاح؛ ﻓﻜﺎﻧﺖ إﺣﺪى اﳉﻨﺘﲔ ﻋﻦ ﳝﲔ اﻟﻮادي واﻷﺧﺮى ﻋﻦ ﴰﺎﻟﻪ .ﻗﺎل اﻟﻘﺸﲑي :وﱂ ﻳﺮد ﺟﻨﺘﲔ
اﺛﻨﺘﲔ ﺑﻞ أراد ﻣﻦ اﳉﻨﺘﲔ ﳝﻨﺔ وﻳﺴﺮة؛ أي ﻛﺎﻧﺖ ﺑﻼدﻫﻢ ذات ﺑﺴﺎﺗﲔ وأﺷﺠﺎر وﲦﺎر؛ ﺗﺴﺘﱰ اﻟﻨﺎس ﺑﻈﻼﳍﺎ".
اﳌﺴﻤﻰ اﻟﺒﺪاﻳﺔ واﻟﻨﻬﺎﻳﺔ )ص" :(109-108 .ﻛﺎﻧﺖ ﺳﺒﺄ
وﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ )ج ،6 .ص ،(506-504 .وﻣﺜﻠﻪ ﰲ ﺎﺗرﳜﻪ ﱠ
ﺎن ِﻣﻦ ﲨُْﻠَ ِﺔ ﻣﻠُ ِ
ﻮك ِﲪََْﲑ ِﺄﺑَْر ِ
ض
ُ
ﻣﻠﻮك اﻟﻴﻤﻦ وأﻫﻠﻬﺎ ،وﻛﺎﻧﺖ اﻟﺘﺒﺎﺑﻌﺔ ﻣﻨﻬﻢ  ،وﺑﻠﻘﻴﺲ -ﺻﺎﺣﺒﺔ ﺳﻠﻴﻤﺎن -ﻣﻨﻬﻢ )وﰲ ﺎﺗرﳜﻪَ " :وﻗَ ْﺪ َﻛ َ ْ
ِ ِِ
ﺎل ُﻋﻠَﻤﺎء اﻟﻨﱠﺴ ِ
اﺳ ُﻢ َﺳﺒٍَﺄ؛ َﻋْﺒ ُﺪ َﴰْ ِ
ﺎن.
ب ﺑْ ِﻦ ﻗَ ْﺤﻄَ َ
ﺐ ِﻣْﻨـ ُﻬ ْﻢ ُﳏَ ﱠﻤ ُﺪ ﺑْ ُﻦ إِ ْﺳ َﺤ َ
ﺎقْ :
ﺐ ﺑْ ِﻦ ﻳـَ ْﻌُﺮ َ
ﺲ ﺑْ ُﻦ ﻳَ ْﺸ ُﺠ َ
ﻴﺲ"(  ...ﻗَ َ َ ُ َ
اﻟْﻴَ َﻤﻦ ﺑ ْﻠﻘ ُ
ﺎل ﻟَﻪ :ﱠ ِ
وإﳕﺎ ﲰﻲ ﺳﺒﺄ ﻷﻧﻪ أَﱠو ُل ﻣﻦ ﺳﱮ ِﰲ اﻟْﻌﺮ ِ
ﺶ؛ ﻷﻧﻪ أول ﻣﻦ ﻏﻨﻢ ﰲ اﻟﻐﺰو ﻓﺄﻋﻄﻰ ﻗﻮﻣﻪ ،ﻓﺴﻤﻲ اﻟﺮاﺋﺶ ،واﻟﻌﺮب
بَ ،وَﻛ َ
ﺎن ﻳـُ َﻘ َ ُ
اﻟﺮاﺋ ُ
َ ْ ََ
ََ
ِ
ِ
ﺎل  :إﻧﱠﻪُ أَﱠو ُل َﻣ ْﻦ ﺗَـﺘَـ ﱠﻮ َج .وذﻛﺮوا أﻧﻪ ﺑَ ﱠﺸَﺮ ﺑﺮﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﰲ زﻣﺎﻧﻪ
اﻟﺴ َﻬْﻴﻠ ﱡﻲ َ :وﻳـُ َﻘ َ
ﺗﺴﻤﻲ اﳌﺎل :رﻳﺸﺎ ور�ﺷﺎ .ﻗَ َ
ﺎل ﱡ
اﳌﺘﻘﺪم ،وﻗﺎل ﰲ ذﻟﻚ ﺷﻌﺮا:
ِ
ِ
ِ
اﳊََﺮِام
ﺺ ِﰲ ْ
َﺳﻴَ ْﻤﻠ ُ
ﻴﻤﺎ ﻧَِﱯﱞ َﻻ ﻳـَُﺮ ّﺧ ُ
ﻚ ﺑـَ ْﻌ َﺪ َ� ُﻣ ْﻠ ًﻜﺎ َﻋﻈ ً
ِ
ﻮن اﻟْﻌِﺒَ َﺎد ﺑِﻐَ ِْﲑ ذَ ِام
ﻚ ﺑـَ ْﻌ َﺪﻩُ ِﻣْﻨـ ُﻬ ْﻢ ُﻣﻠُ ٌ
ﻮك ﻳَ ِﺪﻳﻨُ َ
َوﳝَْﻠ ُ
ِ
ِ
ﻮك ﻳ ِ
ﻚ ﻓِﻴﻨَﺎ ِﺎﺑﻗْﺘِ َﺴ ِﺎم
ﺼﲑُ اﻟْ ُﻤ ْﻠ ُ
َوﳝَْﻠ ُ
ﻚ ﺑـَ ْﻌ َﺪ ُﻫ ْﻢ ﻣﻨﱠﺎ ُﻣﻠُ ٌ َ
ِ
ﻚ ﺑـﻌ َﺪ ﻗَﺤﻄَ ٍ
ﺎن ﻧَِﱯﱞ ﺗَِﻘ ﱞﻲ َﺧْﺒـﺘَﺔٌ َﺧ ْ ُﲑ ْاﻷَ َ�ِم
َوﳝَْﻠ ُ َ ْ ْ
ﺖ أَِّﱐ أُ َﻋ ﱠﻤ ُﺮ ﺑـَ ْﻌ َﺪ َﻣْﺒـ َﻌﺜِ ِﻪ ﺑِ َﻌ ِﺎم
ﻳُ َﺴ ﱠﻤﻰ أَ ْﲪَ ًﺪا َ� ﻟَْﻴ َ
ﺼ ِﺮي ﺑِ ُﻜ ِّﻞ ُﻣ َﺪ ﱠﺟ ٍﺞ َوﺑِ ُﻜ ِﻞّ َرِام
ﻓَﺄَ ْﻋ ُ
ﻀ ُﺪﻩُ َوأَ ْﺣﺒُﻮﻩُ ﺑِﻨَ ْ
َﻣ َﱴ ﻳَﻈْ َﻬ ْﺮ ﻓَ ُﻜﻮﻧُﻮا َ� ِﺻ ِﺮ ِﻳﻪ َوَﻣ ْﻦ ﻳـَْﻠ َﻘﺎﻩُ ﻳـُْﺒﻠِ ْﻐﻪُ َﺳ َﻼ ِﻣﻲ".
وﺟﺎء "ﰲ ﺻﺤﻴﺢ اﻟﺒﺨﺎري ،ﺣﺪﻳﺚ رﻗﻢ  ،2899ﺎﺑب ﻓﻀﻞ اﳉﻬﺎد واﻟﺴﲑ" :ﺣ ﱠﺪﺛـَﻨﺎ ﻋﺒﺪ ﱠِ
ِ ِ ِ
ﻴﻞ،
َ َ َْ ُ
اﻪﻠﻟ ﺑْ ُﻦ َﻣ ْﺴﻠَ َﻤﺔََ ،ﺣ ﱠﺪﺛـَﻨَﺎ َﺣﺎﰎُ ﺑْ ُﻦ إ ْﲰَﺎﻋ َ
ِ
ِ
ﻳﺪ ﺑ ِﻦ أَِﰊ ﻋﺒـﻴ ٍﺪ ،ﻗَ َ ِ
ﺻﻠﱠﻰ ﷲُ ﻋَﻠَﻴْﻪ َو َﺳﻠﱠ َﻢ َﻋﻠَﻰ ﻧـَ َﻔ ٍﺮ ﻣ ْﻦ أَ ْﺳﻠَ َﻢ
ﺖ َﺳﻠَ َﻤﺔَ ﺑْ َﻦ اﻷَ ْﻛ َﻮِع َر ِﺿ َﻲ ﱠ
اﻪﻠﻟُ َﻋﻨْﻪُ ،ﻗَﺎ َلَ :ﻣﱠﺮ اﻟﻨﱠِ ﱡ
ﺎلَ :ﲰ ْﻌ ُ
َُ ْ
َﻋ ْﻦ ﻳَِﺰ َ ْ
ﱯ َ
ِ ِ ِ
ﻳـْﻨـﺘَ ِ
ِ ﱠ
ﱯ َﱠ
ﺎن َر ِاﻣﻴًﺎ") .ج ،4 .ص.(38.
ﻮن ،ﻓَـ َﻘ َ
ﻴﻞ ،ﻓَِﺈ ﱠن أََﺎﺑ ُﻛ ْﻢ َﻛ َ
ﻀﻠُ َ
ﺎل اﻟﻨﱠِ ﱡ
َ
ﺻﻠﻰ ﷲُ َﻋﻠَْﻴﻪ َو َﺳﻠ َﻢْ » :ارُﻣﻮا ﺑَﲏ إ ْﲰَﺎﻋ َ
ﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ )ج ،6 .ص" :(507-506 .ﻓﺄﺳﻠﻢ ﻗﺒﻴﻠﺔ ﻣﻦ اﻷﻧﺼﺎر ،واﻷﻧﺼﺎر أوﺳﻬﺎ وﺧﺰرﺟﻬﺎ ﻣﻦ ﻏﺴﺎن ﻣﻦ ﻋﺮب
اﻟﻴﻤﻦ ﻣﻦ ﺳﺒﺄ ،ﻧﺰﻟﻮا ﺑﻴﺜﺮب ﳌﺎ ﺗﻔﺮﻗﺖ ﺳﺒﺄ ﰲ اﻟﺒﻼد ،ﺣﲔ ﺑﻌﺚ ﷲ ﻋﻠﻴﻬﻢ ﺳﻴﻞ اﻟﻌﺮم ،وﻧﺰﻟﺖ ﻃﺎﺋﻔﺔ ﻣﻨﻬﻢ ﺎﺑﻟﺸﺎم ،وإﳕﺎ ﻗﻴﻞ ﳍﻢ:
ﻏﺴﺎن ﲟﺎء ﻧﺰﻟﻮا ﻋﻠﻴﻪ ﻗﻴﻞ :ﺎﺑﻟﻴﻤﻦ .وﻗﻴﻞ :إﻧﻪ ﻗﺮﻳﺐ ﻣﻦ اﳌﺸﻠﻞ ،ﻛﻤﺎ ﻗﺎل ﺣﺴﺎن ﺑﻦ ﺎﺛﺑﺖ:
إﻣﺎ ﺳﺄﻟﺖ ﻓﺈ� ﻣﻌﺸﺮ ﳒﺐ *** اﻷزد ﻧﺴﺒﺘﻨﺎ  ،واﳌﺎء ﻏﺴﺎن
ﻛﺎن ﻣﻦ ﻧﺴﻠﻪ ]أي ﻣﻦ ﻧﺴﻞ ﺳﺒﺄ[ ﻫﺆﻻء اﻟﻌﺸﺮة ]اﻟﻮارد ذﻛﺮﻫﻢ ﰲ اﳊﺪﻳﺚ[ اﻟﺬﻳﻦ ﻳﺮﺟﻊ إﻟﻴﻬﻢ أﺻﻮل اﻟﻘﺒﺎﺋﻞ ﻣﻦ ﻋﺮب اﻟﻴﻤﻦ ،ﻻ
أ�ﻢ وﻟﺪوا ﻣﻦ ﺻﻠﺒﻪ ،ﺑﻞ ﻣﻨﻬﻢ ﻣﻦ ﺑﻴﻨﻪ وﺑﻴﻨﻪ اﻷﺑﻮان واﻟﺜﻼﺛﺔ واﻷﻗﻞ واﻷﻛﺜﺮ ،ﻛﻤﺎ ﻫﻮ ﻣﻘﺮر ﻣﺒﲔ ﰲ ﻣﻮاﺿﻌﻪ ﻣﻦ ﻛﺘﺐ اﻟﻨﺴﺐ".
اﻟﻘﺮﻃﱯ ﰲ ﺗﻔﺴﲑﻩ ﻗﻮﻟﻪ ﺗﻌﺎﱃ ﴿ﻓﺄﻋﺮﺿﻮا﴾" ﻳﻌﲏ ﻋﻦ أﻣﺮﻩ واﺗﺒﺎع رﺳﻠﻪ ﺑﻌﺪ أن ﻛﺎﻧﻮا ﻣﺴﻠﻤﲔ ﻗﺎل اﻟﺴﺪي ووﻫﺐ :ﺑﻌﺚ إﱃ
وﻗﺎل
ﱡ
أﻫﻞ ﺳﺒﺄ ﺛﻼﺛﺔ ﻋﺸﺮ ﻧﺒﻴﺎ ﻓﻜﺬﺑﻮﻫﻢ .ﻗﺎل اﻟﻘﺸﲑي :وﻛﺎن ﳍﻢ رﺋﻴﺲ ﻳﻠﻘﺐ ﺎﺑﳊﻤﺎر ،وﻛﺎﻧﻮا ﰲ زﻣﻦ اﻟﻔﱰة ﺑﲔ ﻋﻴﺴﻰ وﳏﻤﺪ ﺻﻠﻰ
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ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ .وﻗﻴﻞ :ﻛﺎن ﻟﻪ وﻟﺪ ﻓﻤﺎت ﻓﺮﻓﻊ رأﺳﻪ إﱃ اﻟﺴﻤﺎء ﻓﺒﺰق وﻛﻔﺮ؛ وﳍﺬا ﻳﻘﺎل :أﻛﻔﺮ ﻣﻦ ﲪﺎر  ...ﰒ ﳌﺎ ﺳﺎل اﻟﺴﻴﻞ
ﲜﻨﺘﻴﻬﻢ ﺗﻔﺮﻗﻮا ﰲ اﻟﺒﻼد .وﳍﺬا ﻗﻴﻞ ﰲ اﳌﺜﻞ) :ﺗﻔﺮﻗﻮا أ�دي ﺳﺒﺄ(".

)(http://quran.ksu.edu.sa/tafseer/qortobi/sura34-aya15.html

ﺎق َﻋ ْﻦ وْﻫ ِ
اﻪﻠﻟُ إِﻟَْﻴ ِﻬ ْﻢ ﺛََﻼﺛَﺔَ َﻋ َﺸَﺮ ﻧَﺒِﻴًّﺎَ ،وَز َﻋ َﻢ
وﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ )ج ،6.ص :(507.ﻗَ َ
ﺐ ﺑْ ِﻦ ُﻣﻨَـﺒِّ ٍﻪ أَْر َﺳ َﻞ ﱠ
ﺎل ُﳏَ ﱠﻤ ُﺪ ﺑْ ُﻦ إِ ْﺳ َﺤ َ
َ
ي أَﻧﱠﻪُ أَْر َﺳ َﻞ إِﻟَْﻴ ِﻬ ُﻢ اﺛْ َﲏ َﻋ َﺸَﺮ أَﻟْ َ ِ
ﺎﻪﻠﻟُ أَ ْﻋﻠَ ُﻢ ".وﻣﺜﻠﻪ.
ﱯ .ﻓَ ﱠ
اﻟﺴ ِّﺪ ﱡ
ﱡ
ْ
ﻒ ﻧَ ٍّ
ِ
ِ
ﻒوْ ِ ِ
وﻗﺎل ﰲ ﺎﺗرﳜﻪ ) ،2003ص" :(110 .ذَ َﻛﺮ َﻏﲑ و ِ
اﺣ ٍﺪ ِﻣﻦ ُﻋﻠَﻤ ِﺎء ﱠ ِ
ﺎن
ب َﻛ َ
ﻳﻦ َو َﻏ ِْﲑﻫ ْﻢ أَ ﱠن َﺳ ﱠﺪ َﻣﺄْ ِر َ
اﳋَﻠَﻒ ﻣ َﻦ اﻟْ ُﻤ َﻔ ّﺴ ِﺮ َ
اﻟﺴﻠَ َ
ْ َ
َ ُْ َ
ٍ
ِ
ِ
ِ
ﺻْﻨـ َﻌﺘَﻪُ؛ أَ ﱠن اﻟْ ِﻤﻴَﺎﻩَ َْﲡ ِﺮي ِﻣ ْﻦ ﺑَْ ِ
ﲔ َﺟﺒَـﻠَ ْ ِ
ﲔ ﻓَـ َﻌ َﻤ ُﺪوا ِﰲ ﻗَﺪ ِﱘ ا ﱠﻟﺰَﻣﺎن ﻓَ َﺴ ﱡﺪوا َﻣﺎ ﺑـَْﻴـﻨَـ ُﻬ َﻤﺎ ﺑِﺒَـﻨَﺎء ُْﳏ َﻜ ٍﻢ ﺟ ًّﺪا َﺣ ﱠﱴ ْارﺗَـ َﻔ َﻊ اﻟْ َﻤﺎءُ ﻓَ َﺤ َﻜ َﻢ َﻋﻠَﻰ
َ
ِ
ِ
اﳉَﺒَـﻠَ ْ ِ
ب،
أَ َﻋ ِﺎﱄ ْ
وع اﻟْ َﻜﺜِ َﲑَةَ .وﻳـُ َﻘ َ
ﲔ َو ْاﻷَ ْﺷ َﺠ َﺎر اﻟْ ُﻤﺜْ ِﻤَﺮةَ ْاﻷَﻧِ َﻴﻘﺔََ ،وَزَرﻋُﻮا ﱡ
ﺎل َﻛ َ
اﻟﺰُر َ
ﲔَ ،و َﻏَﺮ ُﺳﻮا ﻓ ِﻴﻬ َﻤﺎ اﻟْﺒَ َﺴﺎﺗ َ
ﺎن أَﱠو ُل َﻣ ْﻦ ﺑـَﻨَﺎﻩُ َﺳﺒَﺄَ ﺑْ َﻦ ﻳـَ ْﻌُﺮ َ
ﻂ إِﻟَﻴ ِﻪ ﺳﺒﻌِﲔ و ِاد� ﻳ ِﻔ ُﺪ إِﻟَﻴ ِﻪ ،وﺟﻌﻞ ﻟَﻪ ﺛََﻼﺛِﲔ ﻓُـﺮﺿﺔً َﳜْﺮج ِﻣْﻨـﻬﺎ اﻟْﻤﺎء ،وﻣﺎت وَﱂ ﻳ ْﻜﻤﻞ ﺑِﻨَ ُﺎؤﻩ ﻓَ َﻜ ﱠﻤﻠَْﺘﻪ ِﲪﲑ ﺑـﻌ َﺪﻩ وَﻛ َ ِ
ﺎن اﺗّ َﺴ ُ
ﺎﻋﻪُ
َو َﺳﻠﱠ َ ْ َ ْ َ َ ً َ ْ َ َ َ َ ُ َ ْ َ ُ ُ َ َ ُ َ َ َ َ ْ َ ُ ْ ُ
ُ َُْ َ ْ ُ َ
ﺶ رﻏِ ٍ
ﻓَـﺮﺳﺨﺎ ِﰲ ﻓَـﺮﺳ ٍﺦ َﻛﺎﻧُﻮا ِﰲ ﻏِﺒﻄٍَﺔ ﻋ ِﻈ ٍ
ﻴﺪ َوأَﱠ�ٍم ﻃَﻴِّﺒَ ٍﺔ".
َْ ً
َْ
ﻴﻤﺔ َو َﻋْﻴ ٍ َ
ْ َ َ
ﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ )ج ،6 .ص" :(507 .وﻛﺎن ﻫﺬا اﻟﺴﺪ ﲟﺄرب :ﺑﻠﺪة ﺑﻴﻨﻬﺎ وﺑﲔ ﺻﻨﻌﺎء ﺛﻼث ﻣﺮاﺣﻞ ،وﻳﻌﺮف ﺑﺴﺪ ﻣﺄرب".
وﻗﺎل ﰲ ﺎﺗرﳜﻪ ) ،1997ج ،3.ص" :(116 .وﻟَﻴ ِ
ﲨﻴﻊ ﺳﺒﺄٍ ﺧﺮﺟﻮا ِﻣﻦ اﻟْﻴﻤ ِﻦ ﻟَ ﱠﻤﺎ أُ ِ
ﺻﻴﺒُﻮا ﺑِ َﺴْﻴ ِﻞ اﻟْ َﻌ ِﺮِم ﺑَ ْﻞ أَﻗَ َﺎم أَ ْﻛﺜَـُﺮُﻫ ْﻢ ِﻬﺑَﺎ،
ﺲ َ ُ ََ َ َ ُ َ َ َ
َْ َ
ِ
ِ
ِ ٍ ﱠِ
ِ
ٍ
ِ
ِ
ِ
ِ
ِ
ٍ
ِ
ِ
ِ
ﱠ
ﻀﻰ ْ
ﻳﻦ َﻛ َ
ﺎن َﳍُُﻢ ﱠ
اﻟﺴ ﱡﺪ ﻓَـﺘَـ َﻔﱠﺮﻗُﻮا ِﰲ اﻟْﺒ َﻼد َوُﻫ َﻮ ُﻣ ْﻘﺘَ َ
ﻴﻊ ﻗَـﺒَﺎﺋﻞ َﺳﺒَﺄ َﱂْ
اﳊَﺪﻳﺚ اﻟْ ُﻤﺘَـ َﻘ ّﺪم ﻋَﻦ اﺑْﻦ ﻋَﺒﱠﺎس أَن َﲨ َ
ﺐ أَ ْﻫ ُﻞ َﻣﺄْرب اﻟﺬ َ
َو َذ َﻫ َ
َﳜُْﺮ ُﺟﻮا ِﻣ َﻦ اﻟْﻴَ َﻤ ِﻦ ﺑَ ْﻞ إِﱠﳕَﺎ ﺗَ َﺸﺎءَ َم ِﻣْﻨـ ُﻬ ْﻢ أَْرﺑـَ َﻌﺔٌَ ،وﺑَِﻘ َﻲ ِﺎﺑﻟْﻴَ َﻤ ِﻦ ِﺳﺘﱠﺔٌَ ،وُﻫ ْﻢ َﻣ ْﺬ ِﺣ ٌﺞ َوﻛِْﻨ َﺪةُ َوأَْﳕَ ٌﺎر َو ْاﻷَ ْﺷﻌَ ِﺮﻳﱡ َ
ﻮنَ ،وأَْﳕَ ٌﺎر ُﻫ َﻮ أَﺑُﻮ َﺧﺜْـ َﻌ ٍﻢ َوَِﲜﻴﻠَﺔَ
ِ
ِ
اﳊﺒﺸ ِﺔ ِﺎﺑ ْﳉﻴ ِ ِ
ﺖ ﻗَـﺒﺎﺋِﻞ ِﻣﻦ ﺳﺒٍﺄ أَﻗَﺎﻣﻮا ِﺎﺑﻟْﻴﻤ ِﻦ ،واﺳﺘﻤﱠﺮ ﻓِ ِﻴﻬﻢ اﻟْﻤ ْﻠﻚ واﻟﺘﱠـﺒﺎﺑِﻌﺔُ ﺣ ﱠﱴ ﺳﻠَﺒـﻬﻢ َذﻟِ ِ
َوﲪَْﲑُ ﻓَـ َﻬ ُﺆَﻻء ِﺳ ﱡ َ َ ْ َ َ ُ َ َ َ ْ َ َ ُ ُ ُ َ َ َ َ َ َ ُ ْ َ
ﻚ َﻣﻠ ُ
ﺶ اﻟﱠﺬي ﺑـَﻌَﺜَﻪُ
ﻚ ََْ َ َْ
ﻮل ﱠِ
ي وَﻛ َ ِ
ِ
ِ
ِ ِ
ﻚ ﻗَـﺒﻞ ﻣﻮﻟِ ِﺪ رﺳ ِ
ﻒ ﺑْﻦ ِذي ﻳـََﺰ َن ِْ ِ
ﺻﻠﱠﻰ
ﺻ ْﺤﺒَﺔَ أَﻣ َﲑﻳْﻪ أَﺑْـَﺮَﻫﺔَ َوأَْرَ� َطَْ ،ﳓ ًﻮا ﻣ ْﻦ َﺳﺒْﻌ َ
ﲔ َﺳﻨَﺔً ،ﰒُﱠ ْ
اﻪﻠﻟ َ
ُ
ﺎن ذَﻟ َ ْ َ َ ْ َ ُ
اﺳ َْﱰ َﺟﻌَﻪُ َﺳْﻴ ُ ُ
اﳊ ْﻤ َﲑ ﱡ َ
اﻪﻠﻟُ َﻋﻠَْﻴ ِﻪ َو َﺳﻠﱠ َﻢ ﺑَِﻘﻠِ ٍﻴﻞ".
ﱠ
ِ3
ِ
ﺟﺴﻤﻪ
ﻌﺮب ﺑْ ِﻦ ﻗَ ْﺤﻄَﺎن .ﻗﺎل ﱠ
اﻟﺼﺤﺎري ﰲ ﻛﺘﺎﺑﻪ "اﻷﻧﺴﺎب" إﻧﻪ ﳌﺎ ﻛﱪ ﱡ
ﺳﻦ َﺳﺒَﺄ "وﺿﻌﻒ ُ
ﲪَْﲑ ﻫﻮ ﲪَْﲑُ ﺑْ ُﻦ َﺳﺒَﺄ ﺑْ ِﻦ ﻳَ ْﺸﺠﺐ ﺑْ ِﻦ ﻳَ ُ
ِ
ِ
ﻳﻘﺴﻢ ﺑﻴﻨﻬﻤﺎ ذﻟﻚ ﰲ ﺣﻴﺎﺗﻪ ،ﻓﺠﻌﻞ ﺳﻴﺎﺳﺔ
ﺣﲔ أﺗﻰ ﻋﻠﻴﻪ ﻣﻦ ﻃﻮل اﻟﻌﻤﺮ رأى ﱠ
رد اﳌﻠﻚ إﱃ وﻟﺪﻳﻪ ﲪﲑ وﻛﻬﻼن اﺑﲏ ﺳﺒﺄ وأن ّ
ِ
ِ
ﻛﻞ أﻣﺮﻩ
وﺣﺒﺴﻬﺎ ُ
اﻟْ ُﻤ ْﻠﻚ وﻣﻌﺎ�ة اﳉﻨﻮد ﳊ ْﻤﲑ ،وﺟﻌﻞ أﻋﻨﱠﺔ اﳋﻴﻞ َوﺑَﻌﺜﻬﺎ َ
وﻣﻠﻚ اﻷﻃﺮاف واﻟﺜّﻐﻮر ﻟﻜﻬﻼن ،و َأﻣَﺮ ﲪﲑ ﺎﺑﻟﺮﺟﻮع ﰲ ِّ
ورأﻳﻪ إﱃ ﻛﻬﻼن ،وأﻣﺮﻩ ﺎﺑﻟﻄﺎﻋﺔ ﻟﻪ ﻓﻜﺎ� ﻋﻠﻰ ذﻟﻚ ،وﱂ ﻳﺰل ﻛﺬﻟﻚ أوﻻدﳘﺎ وأوﻻدﳘﺎ إﱃ أن أذن ﷲ ﲞﺮاب اﳉﻨﱠﺘﲔ ﻣﻦ أرض
ﻣﺄرب  ...وﻛﺎﻧﺖ اﻟﺘﺒﺎﺑﻌﺔُ ﻣﻦ ِﲪﲑ" )ص .(192 .واﻟﺘﺒﺎﺑﻌﺔ ﲨﻊ ﺗـُﺒﱠﻊ وﻫﻮ ﻟﻔﻆ ﻳﻄﻠﻖ ﻋﻠﻰ ٍ
ﻣﻠﻮك ﻣﻠﻜﻮا اﻟﻴﻤﻦ ﻗﺪﳝًﺎ ،إﻣﺎ ﻧﺴﺒﺔ
ﺑﻌﻀﺎ ﰲ اﳌﻠﻚ ،واﻟﺘﺒﻊ ﻫﻮ اﻟﻈﻞ .وﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ )ج،7.
إﱃ ﺗُـﺒﱠﻊ اﻷﻛﱪ اﳊﻤﲑي واﲰﻪ أﺳﻌﺪ ،أو ﻷ�ﻢ ﺗﺒﻌﻮا ﺑﻌﻀﻬﻢ ً
ص " :(258وﺗُـﺒﱠ ُﻊ ﻫﺬا ﻫﻮ ﺗُـﺒﱠ ُﻊ اﻷوﺳﻂ واﲰﻪ أﺳﻌﺪ أﺑﻮ ﻛﺮﻳﺐ ﺑﻦ ﻣﻠﻴﻜﺮب اﻟﻴﻤﺎﱐ ذﻛﺮوا أﻧﻪ ﻣﻠﻚ ﻋﻠﻰ ﻗﻮﻣﻪ ﺛﻼﲦﺎﺋﺔ ﺳﻨﺔ وﺳﺘﺎ
وﻋﺸﺮﻳﻦ ﺳﻨﺔ وﱂ ﻳﻜﻦ ﰱ ﲪﺮ أﻃﻮل ﻣﺪة ﻣﻨﻪ".
وﻗﺪ أﺗﻰ ذﻛﺮ "ﻗﻮم ﺗـُﺒﱠﻊ" ﰲ اﻟﻘﺮآن ﰲ ﺳﻮرة اﻟﺪﺧﺎن اﻵﻳﺔ  ،37ﻗﺎل ﺗﻌﺎﱃ ﴿أَﻫﻢ ﺧﲑ أَم ﻗَـﻮم ﺗـُﺒﱠ ٍﻊ واﻟﱠ ِﺬ ِ ِ
ﺎﻫ ْﻢ ۖ إِ ﱠ�ُْﻢ
ﻳﻦ ﻣﻦ ﻗَـﺒْﻠ ِﻬ ْﻢ ۚ أَ ْﻫﻠَ ْﻜﻨَ ُ
ُ ْ َ ٌْ ْ ْ ُ َ َ
ِ
ﲔ﴾.
َﻛﺎﻧُﻮا ﳎُْ ِﺮﻣ َ
ﻗﺎل اﻷﻟﻮﺳﻲ ﰲ "روح اﳌﻌﺎﱐ" )ﺎﺑﺧﺘﺼﺎر ﺷﺪﻳﺪ :ص" (483-476 .وﻛﻨﻴﺘﻪ أﺑﻮ َﻛ ِﺮب وﻛﺎن رﺟﻼً ﺻﺎﳊﺎً  ...أﺧﺮج اﳊﺎﻛﻢ وﺻﺤﺤﻪ
ﻋﻦ ﻋﺎﺋﺸﺔ ﻗﺎﻟﺖ :ﻛﺎن ﺗُـﺒَ ٌﻊ رﺟﻼً ﺻﺎﳊﺎً أﻻ ﺗﺮى أن ﷲ ﺗﻌﺎﱃ ذم ﻗﻮﻣﻪ وﱂ ﻳﺬﻣﻪ ،وأﺧﺮج اﺑﻦ ﻋﺴﺎﻛﺮ ﻋﻦ اﺑﻦ ﻋﺒﺎس ﻻ ﻳﺸﺘﺒﻬﻦ
ﻋﻠﻴﻜﻢ أﻣﺮ ﺗﺒﻊ ﻓﺈﻧﻪ ﻛﺎن ﻣﺴﻠﻤﺎً ،وأﺧﺮج أﲪﺪ واﻟﻄﱪاﱐ واﺑﻦ أﺑـﻲ ﺣﺎﰎ واﺑﻦ ﻣﺮدوﻳﻪ ﻋﻦ ﺳﻬﻞ ﺑﻦ ﺳﻌﺪ اﻟﺴﺎﻋﺪي ﻗﺎل" :ﻗﺎل
اﻟﺮ�ﺷﻲ أﻧﻪ آﻣﻦ ﺎﺑﻟﻨﺒ ِّـﻲ ﺻﻠﻰ ﷲُ ﻋﻠﻴﻪ وﺳﻠﻢ
رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻻ ﺗﺴﺒﻮا ﺗﺒﻌﺎً ﻓﺈﻧﻪ ﻛﺎن ﻗﺪ أﺳﻠﻢ ... .وذﻛﺮ أﺑﻮ ﺣﺎﰎ
ّ
ﻗﺒﻞ أن ﻳُﺒﻌﺚ ﺑﺴﺒﻌﻤﺎﺋﺔ ﺳﻨﺔ ،وﻗﻴﻞ ﺑﻴﻨﻪ وﺑﲔ ﻣﻮﻟﺪﻩ ﻋﻠﻴﻪ اﻟﺼﻼة واﻟﺴﻼم أﻟﻒ ﺳﻨﺔ ،واﻟﻘﻮﻻن ﻳﺪﻻن ﻋﻠﻰ أﻧﻪ ﻗﺒﻞ ﻣﺒﻌﺚ ﻋﻴﺴﻰ
ﻋﻠﻴﻪ اﻟﺴﻼم ... .ﻗﺎل ﺻﺎﺣﺐ ﺗﻮارﻳﺦ اﻷﻣﻢ :ﻟﻴﺲ ﰲ اﻟﺘﻮارﻳﺦ أﺳﻘﻢ ﻣﻦ ﺎﺗرﻳﺦ ﻣﻠﻮك ﲪﲑ ﳌﺎ ﻳﺬﻛﺮ ﻣﻦ ﻛﺜﺮة ﻋﺪد ﺳﻨﻴﻨﻬﻢ ﻣﻊ ﻗﻠﺔ
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ﻋﺪد ﻣﻠﻮﻛﻬﻢ ﻓﺈن ﻣﻠﻮﻛﻬﻢ ﺳﺘﺔ وﻋﺸﺮون وﻣﺪﻬﺗﻢ أﻟﻔﺎن وﻋﺸﺮون ﺳﻨﺔ .وﻗﺎل ﺑﻌﺾ :إن ﻣﺪﻬﺗﻢ ﺛﻼﺛﺔ آﻻف واﺛﻨﺎن وﲦﺎﻧﻮن ﺳﻨﺔ ﰒ
ﻣﻠﻚ ﻣﻦ ﺑﻌﺪﻫﻢ اﻟﻴﻤﻦ اﳊﺒﺸﺔ وﷲ ﺗﻌﺎﱃ أﻋﻠﻢ ﲝﻘﻴﻘﺔ اﳊﺎل".
وﻗﺪ ﺳﻘﻄﺖ ﳑﻠﻜﺔ ﲪﲑ �ﺎﺋﻴﺎ ﺳﻨﺔ 527م ﻋﻠﻰ ﻳﺪ اﻷﺣﺒﺎش ﺑﺰﻋﺎﻣﺔ أﺑﺮﻫﺔ زﻳﺒﻤﺎن اﻟﺬي أﰐ إﱃ اﻟﻴﻤﻦ ﻣﻦ ﳑﻠﻜﺔ أﻛﺴﻮم .وأﺑﺮﻫﺔ ﻫﺬا
ﻫﻮ اﳌﺸﻬﻮر ﺎﺗرﳜﻴﺎ ﰲ ﺣﺎدﺛﺔ اﻟﻔﻴﻞ اﻟﱵ ورد ذﻛﺮﻫﺎ ﰲ اﻟﻘﺮآن اﻟﻜﺮﱘ ﰲ ﺳﻮرة اﻟﻔﻴﻞ.
"وﻛﺎن اﳊﻤﲑﻳﻮن وﺛﻨﻴﲔ ﰲ ﺑﺪاﻳﺘﻬﻢ ﰒ ﲢﻮﻟﻮا ﻟﻠﺘﻮﺣﻴﺪ وأﺻﺒﺤﻮا ﻳﻌﺒﺪون ﷲ وﻳﻄﻠﻘﻮن ﻋﻠﻴﻪ اﺳﻢ اﻟﺮﲪﻦ ،وﺗﻈﻬﺮ اﻟﻨﻘﻮش اﻋﺘﻨﺎﻗﻬﻢ اﻟﺪ�ﻧﺔ
ﻮي ﻛﺎن اﳊﻤﲑﻳﻮن ﰲ اﻟﻴﻤﻦ ﻳﺪﻳﻨﻮن ﺎﺑﻟﻴﻬﻮدﻳﺔ  ...وﻗﺪ ﺷﺎرﻛﺖ اﻟﻘﺒﺎﺋﻞ اﳊﻤﲑﻳﺔ ﺑﺸﻜﻞ ﻓﻌﺎل ﰲ اﻟﻔﺘﻮﺣﺎت
اﻟﻴﻬﻮدﻳﺔ .وﰲ اﻟﻌﺼﺮ اﻟﻨﺒ ِّ
(
اﻹﺳﻼﻣﻴﺔ ﻣﻦ اﻟﺼﲔ ﺣﱴ اﻹﻧﺪﻟﺲ") .
 4اﺠﻤﻟﻠﺪ اﳌﻘﺼﻮد ﻫﻨﺎ ﻫﻮ:

Sharif, M. M. (2016). A History of Muslim Philosophy: with Short Accounts of Other
Disciplines and the Modern Renaissance in Muslim Lands. Vol. 1. Kuala Lumpur:
Islamic Book Trust.

وﻫﺬا اﻟﺒﺤﺚ ﻳﻘﻊ ﰲ ص .135 – 126
5
وﳚﻤﻊ ﻋﻠﻰ ُﺳ ُﻬ ٍ
ﺐ ِﻣﻦ اﻷَ ِ
رض:
رض اﻟﻮ ِاﺳﻌﺔُُ ،
ﺐ ... .و ﱡ
ﻳﻘﻮل اﺑﻦ ﻣﻨﻈﻮر )ﻟﺴﺎن اﻟﻌﺮب ،ﻣﺎدة س ه ب( " :ﱠ
اﻟﺴ ْﻬﺐ ﻫﻮ اﻷَ ُ
اﻟﺴ ْﻬ ُ
اﻟﻔﻼةِ ﻧَﻮ ِ
ٍ
ﺐ :ﻣﺎ ﺑـَ ُﻌ َﺪ
ﻚ ﻓﻴﻬﺎ .و ﱠ
ﻮب .و ﱠ
ﻮب َ
ﺐَ :
اﺣـﻴﻬﺎ اﻟﱵ ﻻ َﻣ ْﺴﻠَ َ
اﻟ ُـﻤ ْﺴﺘَﻮي ﰲ ُﺳ ُﻬﻮﻟَﺔ ،واﳉﻤﻊ ُﺳ ُﻬ ٌ
اﻟﻔﻼةُ؛ وﻗﻴﻞُ :ﺳ ُﻬ ُ
اﻟﺴ ْﻬ ُ
اﻟﺴ ْﻬ ُ
رض ،وﻃُﻤـﺄْﻧِـﻴﻨـﺘﻬﺎ اﻟﺸﻲء َ ِ
اف اﻷَ ِ
ﻣﻦ اﻷَ ِ
ﻮن
اﻟﻴﻮم ،وﳓﻮ ذﻟﻚ ،وﻫﻮ ﺑُﻄُ ُ
اﺳﺘَـ َﻮى ﰲ ﻃُ َﻤـﺄْﻧِـﻴﻨَ ٍﺔ ،وﻫﻲ أَ ْﺟﻮ ُ
َ َُ
ـﻴﻞ ﺗَـ ُﻘ ُ
رض ،و ْ
ﻮد اﻟﻠﻴﻠﺔَ و َ
َ
اﻟﻘﻠ َ
ِ
ِ
ِ
ِ
اﻟﺼ ِ
اﻷَ ِ
ات ِﻣ ْﻦ
رض ،ﺗﻜﻮن ﰲ ﱠ
ﺖ ﻧَﺒﺎﺎﺗًﻛﺜﲑاً ،وﻓﻴﻬﺎ َﺧﻄَﺮ ٌ
وﺳ ُﻬﻮﻻً ،ﺗـُﻨْﺒِ ُ
ﺤﺎري واﻟ ُـﻤﺘُﻮن ،ورﲟﺎ ﺗَﺴـﻴﻞُ ،ورﲟﺎ ﻻ ﺗَﺴـﻴﻞُ ،ﻷَ ﱠن ﻓﻴﻬﺎ ﻏﻠَﻈﺎً ُ
ﻮب اﻟﻮ ِاﺳﻌﺔُ ﻣﻦ
َﺷ َﺠ ٍﺮ أَي أَﻣﺎﻛِ ُﻦ ﻓﻴﻬﺎ َﺷ َﺠٌﺮ ،وأَﻣﺎﻛِ ُﻦ ﻻ ﺷﺠﺮ ﻓﻴﻬﺎ .وﻗﻴﻞ :ﱡ
ﻮب اﻟ ُـﻤ ْﺴﺘَ ِﻮﻳَﺔُ اﻟﺒَﻌِ َ
ـﻴﺪةُ .وﻗﺎل أَﺑﻮ ﻋﻤﺮو :اﻟ ﱡﺴ ُﻬ ُ
اﻟﺴ ُﻬ ُ
اﻷَ ِ
رض؛ ﻗﺎل اﻟﻜﻤﻴﺖ:
ﺎﺑرﻗﺎًِ ،ﻣﺜْﻞ اﻟﻴ ِ
اﻟﺴ ْﻬ ِ
ﺿ ْﻐﻤﺔً * ،ﻳَ َﺪ ْع ِ
أَ ِ
ﺐ".
ﺒﺎب ِﻣ َﻦ ﱠ
ﺎﺑر ُق ،إِن ﻳَ ْ
ﻀﻐَ ْﻤ ُﻜ ُﻢ اﻟﻠﱠْﻴ ُ
ﺚ َ
َ َ
ِ ِ
ٍ
ج َﺣَﺮﺟﺎً:
 6اﳊﺮج ﻫﻮ اﻟﺸﺠﺮ اﻟﻜﺜﻴﻒ اﳌﻠﺘﻒُ .
جِّ :
اﻟﻀﻴﻖَ .
وﺣ ِﺮ َج ﺻﺪرﻩ َْﳛَﺮ ُ
اﺑﻦ ﻣﻨﻈﻮر )ﻟﺴﺎن اﻟﻌﺮب ﻣﺎدة ح ر ج(" :واﳊََﺮ ُ
ﻳﻘﻮل ُ
ﺿﺎق ﻓﻠﻢ ﻳﻨﺸﺮ ْح ٍ
ِ
اﺑﻦ ٍ
ﻳﺼﻞ إِﻟﻴﻪ اﻟﺮاﻋﻴﺔُ  ...وﻗﺎل
ﻋﺒﺎس ﻫﻮ
ﳋﲑ ...ﻗﺎل اﻟﻔﺮاءُ :واﳊََﺮ ُج ﻓﻴﻤﺎ ﱠ
َ
ُ
ﻓﺴﺮ ُ
اﳌﻮﺿﻊ ُ
اﻟﻜﺜﲑ اﻟﺸﺠﺮ اﻟﺬي ﻻ ُ
اﻟﻀ ِﻴﻖ  ...واﳊﺮﺟﺔُ :اﻟﻐﻴﻀﺔُ ِ
اﻟﺰﺟﺎج" :اﳊﺮج ﰲ ِ
ﺗﻜﻮن ﺑﲔ
اﻟﺸﺠﺮ
ﻟﻀﻴﻘﻬﺎ؛ وﻗﻴﻞ:
ﱡ
ﻳﻀﺎ اﻟﺸﺠﺮةُ ُ
اﻟﻠﻐﺔ أَ ْ
ﺿﻴَ ُﻖ ِّ
اﳌﻠﺘﻒ ،وﻫﻲ أَ ً
ََ َ َْ َ
ََ ُ
ُ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
اﻟﻘﻴِّﻢ )ﰲ ﻛﺘﺎﺑﻪ
اﺑﻦ َ
ﺗﺼﻞ إﻟﻴﻬﺎ اﻵﻛﻠَﺔُ  ...ﻗﺎل أَﺑﻮ زﻳﺪ :ﲰّﻴﺖ ﺑﺬﻟﻚ ﻻﻟﺘﻔﺎﻓﻬﺎ وﺿﻴﻖ اﳌﺴﻠﻚ ﻓﻴﻬﺎ ".وﻗﺎل ُ
اﻹﻣﺎم ُ
اﻷَﺷﺠﺎر ﻻ ُ
ٍ
اﺑﻦ ٍ
ﻋﺒﺎس ﻫﺬﻩ اﻵﻳﺔَ( ،ﻓﻘﺎل:
ﺷﻔﺎء اﻟﻌﻠﻴﻞ ﰲ ﻣﺴﺎﺋﻞ اﻟﻘﻀﺎء واﻟﻘﺪر واﳊﻜﻤﺔ واﻟﺘﻌﻠﻴﻞ .ص" :(106وﻗﺎل ٌ
ﺑﻦ ﻋﻤﲑ )ﻗﺮأ ُ
ﻋﺒﻴﺪ ُ
ِ
ٍ
اﺑﻦ
رﺟﻞ :ﻧﻌﻢ .ﻗﺎل :ﻣﺎ ْ
"ﻫﻞ ﻫﻨﺎ ٌ
اﻟﺸﺠﺮ اﻟﺬي ﻻ ﻃﺮ َ
ﻳﻖ ﻓﻴﻪ .ﻓﻘﺎل ُ
اﳊََﺮ َﺟﺔُ ﻓﻴﻜﻢ؟ ﻗﺎﻟﻮا :اﻟﻮادي اﻟﻜﺜﲑُ
أﺣﺪ ﻣﻦ ﺑﲏ ﺑﻜﺮ؟ ﻗﺎل ٌ
ِ
ِ
ٍ
رﺟﻼ ﻣﻦ ﻛﻨﺎﻧﺔَ واﺟﻌﻠﻮﻩ راﻋﻴًﺎ .ﻓﺄﺗﻮﻩ ﺑﻪ ،ﻓﻘﺎل ﻋﻤﺮ� :
ﺑﻦ
اﳋﻄﺎب اﻵﻳﺔَ ﻓﻘﺎل :اﻳﺘﻮﱐ ً
ﻋﻤﺮ ُ
ﻋﺒﺎس" :ﻛﺬﻟﻚ ُ
ﻗﻠﺐ اﻟﻜﺎﻓﺮ ".وﻗﺮأ ُ
اﳊﺮﺟﺔُ ﻓﻴﻜﻢ؟ ﻓﻘﺎل :اﻟﺸﺠﺮةُ ِ
ﻗﻠﺐ
ﲢﺪ ُق ﻬﺑﺎ
ﻓﱴ ،ﻣﺎ ََْ َ
ُ
ﻋﻤﺮ :ﻛﺬﻟﻚ ُ
اﻷﺷﺠﺎر اﻟﻜﺜﲑةُ ﻓﻼ ﺗﺼﻞُ إﻟﻴﻬﺎ راﻋﻴﺔٌ وﻻ وﺣﺸﻴﺔٌ .ﻓﻘﺎل ُ
ﻋﺒﺎس ﴿ َﳚﻌﻞ ﺻ ْﺪرﻩ ﺿﻴِ ًﻘﺎ ﺣﺮﺟﺎ﴾ إذا َِﲰﻊ ِذ ْﻛﺮ ِ
ِ
ِ
وإن ذُﻛَِﺮ ﺷﻲءٌ ﻣﻦ
ﷲ اﴰ ﱠﺄز ﻗﻠﺒُﻪ ْ
اﺑﻦ ٍ ْ َ ْ َ َُ َ ّ َ َ ً
اﻟﻜﺎﻓﺮ ﻻ ﻳﺼﻞُ اﻟﻴﻪ ﺷﻲءٌ ﻣﻦ اﳋﲑ .ﻗﺎل ُ
َ َ
ِ
ِ
ﺎﺗح إﱃ ذﻟﻚ".
ﻋﺒﺎدة اﻷﺻﻨﺎم ار َ
 7ﻣﻦ واﺣﺎت ﺟﺰﻳﺮة اﻟﻌﺮب واﺣﺔ اﻹﺣﺴﺎء واﻟﻘﻄﻴﻒ واﳋﺮج ﰲ اﻟﺴﻌﻮدﻳﺔ ﺣﺎﻟﻴًﺎ ،وواﺣﺔ ﺻﻼﻟﺔ ﰲ ُﻋﻤﺎن ،وواﺣﺔ اﻟﻌﲔ ﰲ اﻹﻣﺎرات
اﻟﻌﺮﺑﻴﺔ.
 8ﰲ ﻫﺬا اﻟﺘﻌﻤﻴﻢ ﲟﺤﺪودﻳﺔ اﻷﻓﻖ اﻟﻌﻘﻠﻲ إﺟﺤﺎف واﺿﺢ ﲝﻘﻴﻘﺔ وﺿﻊ اﻟﻌﺮب ﻗﺒﻞ اﻹﺳﻼم ،ﻓﻤﻊ اﻧﺘﺸﺎر ﻋﺒﺎدة اﻷوﺎﺛن واﻟﻨﺠﻮم
ﺑﻌﻀﺎ وﻗﻄﻊ اﻟﻄﺮﻳﻖ وﻛﺜﺮة اﻟﱰﺣﺎل
واﻟﺸﻤﺲ واﻟﻘﻤﺮ وﻏﲑﻫﺎ ،واﻧﺘﺸﺎر اﻻﻋﺘﻘﺎد ﺎﺑﳋﺮاﻓﺎت ،وﻛﺜﺮة اﳌﺜﺎﻟﺐ واﻹﻏﺎرة ﻋﻠﻰ ﺑﻌﻀﻬﻢ ً
وﺗﻨﺴﻚ ،واﻋﺘﻨﻖ اﻟﻨﺼﺮاﻧﻴﺔ
واﻧﻌﺪام اﻻﺳﺘﻘﺮار ﰲ اﺠﻤﻟﻤﻞ؛ إﻻ أن اﻟﻌﺮب ﰲ ﺗﻠﻚ اﻟﻔﱰة ﻛﺎن ﻣﻦ ﺑﻴﻨﻬﻢ ﻣﻦ ﻧﺒﺬ اﻷﺻﻨﺎم ،وﻫﺠﺮ اﳋﻤﺮ ،ﱠ
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أو اﳊﻨﻴﻔﻴﺔ اﻟﱵ ورﺛﻬﺎ اﻟﻌﺮب ﻣﻦ إﺑﺮاﻫﻴﻢ ﻋﻠﻴﻪ اﻟﺴﻼم .وﻛﺎن ﻣﻦ ﻋﻠﻮﻣﻬﻢ ﰲ اﳉﺎﻫﻠﻴﺔ "اﻟﻄﺐ وأﺣﻜﺎم اﻟﻨﺠﻮم واﻷﻧﺴﺎب واﻟﺘﻮارﻳﺦ
واﻷﻧﻮاء واﻟﺸﻌﺮ وأﺣﻜﺎم اﻟﻠﻐﺔ وﺎﺗﻟﻴﻒ اﳋﻄﺐ واﻷﻣﺜﺎل واﳊﻜﻢ وﻋﻠﻢ اﻟﻜﻬﺎﻧﺔ واﻟﻌﺮاﻓﺔ واﻟﻘﻴﺎﻓﺔ واﻟﺰﺟﺮ واﻟﺘﻔﺎؤل واﻟﺘﻄﲑ وﻋﻠﻢ
اﻟﻔﺮاﺳﺔ اﻟﱵ ﻟﻴﺲ ﻟﻐﲑ اﻟﻌﺮب ﻓﻴﻬﺎ ﻋﻠﻢ ...وﻣﺎ ﻫﻮ ﻣﻮﺟﻮد ﻋﻨﺪ )ﻏﲑﻫﻢ ﻣﻨﻪ( إﳕﺎ ﻫﻮ ﻣﻮروث ﻣﻦ اﻟﻌﺮب ﻣﺄﺧﻮذ ﰲ ﺳﺎﻟﻒ اﻟﺪﻫﺮ".
)رﺷﺪي ،1911 ،ﻣﺪﻧﻴﺔ اﻟﻌﺮب ﰲ اﳉﺎﻫﻠﻴﺔ واﻹﺳﻼم ،ص(15-14 .
9اﳌﻌﺮوف أن اﻟﺸﻌﺮ دﻳﻮان اﻟﻌﺮﰊ ﺳﺠﻠﻮا ﻓﻴﻪ اﻟﻜﺜﲑ ﻣﻦ ﺎﺗرﳜﻬﻢ وأ�ﻣﻬﻢ وﻏﲑ ذﻟﻚ ﳑﺎ ﻫﻮ ﻣﻨﺘﺸﺮ وﻣﺸﺘﻬﺮ ﻋﻨﻬﻢ ،وﻗﺪ ﺣﻔﻈﺖ
اﻟﻜﺘﺐ اﻟﻜﺜﲑ ﻣﻦ ﻫﺬا ﻋﻨﺪﻣﺎ ﺑﺪأ ﻋﺼﺮ اﻟﺘﺪوﻳﻦ ﺑﻌﺪ دﺧﻮل اﻹﺳﻼم ،وﻧﺸﺄة اﳋﻼﻓﺔ اﻹﺳﻼﻣﻴﺔ واﺗﺴﺎع رﻗﻌﺘﻬﺎ .وﻛﺎﻧﺖ اﻟﻌﺮب
ﺗﻌﺘﻤﺪ ﰲ ﺣﻔﻆ آﺎﺛرﻫﺎ ﻋﻠﻰ اﳌﺸﺎﻓﻬﺔ واﻟﺬاﻛﺮة ﻓﺤﻔﻈﻮا اﻷﺷﻌﺎر واﻷﻧﺴﺎب وﻏﲑ ذﻟﻚ ﳑﺎ ﺗﺴﲑ ﺑﻪ ﺣﻴﺎﻬﺗﻢ ،ﺑﻞ ﻛﺎن ﻣﻦ ﺑﻴﻨﻬﻢ
أﻳﻀﺎ ﻣﻦ اﺣﱰﻓﻮا رواﻳﺔ اﻟﺸﻌﺮ وﻏﲑﻩ ،وأﺻﺒﺢ ﻫﺆﻻء وﻏﲑﻫﻢ ﲟﺜﺎﺑﺔ ذاﻛﺮة ﻷﻣﺔ اﻟﻌﺮب .وﻻ ﻳﺰال اﳊﻔﻆ واﳌﺸﺎﻓﻬﺔ واﻟﺘﻠﻘﲔ ﻣﻦ
ً
ﺧﺼﺎﺋﺺ أﻣﺔ اﻟﻌﺮب إﱃ ﻳﻮﻣﻨﺎ ﻫﺬا .واﺷﺘﻬﺮ ﻣﻦ ﺑﲔ اﻟﺮواة ﲨﺎﻋﺔ ﻣﻨﻬﻢ اﻟﺸﺎﻋﺮ اﳌﻌﺮوف زﻫﲑ ﺑﻦ أﰊ ﺳﻠﻤﻰ ،وﻛﺎن راوﻳﺔ أوس ﺑﻦ
ﺷﺎﻋﺮا،
ﺣﺠﺮ وﺗﻠﻤﻴﺬﻩ ،وروى ﻛﻌﺐ ﺑﻦ زﻫﲑ ﻷﺑﻴﻪ وﻟﻠﺤﻄﻴﺌﺔ وﳋﺎﻟﻪ ﺑﺸﺎﻣﺔ ﺑﻦ اﻟﻐﺪﻳﺮ ،وروى ﻟﻠﺤﻄﻴﺌﺔ ً
أﻳﻀﺎ ﻫﺪﺑﺔ ﺑﻦ ﺧﺸﺮم وﻛﺎن ً
وروى ﻟﻪ ﺗﻠﻤﻴﺬﻩ ﲨﻴﻞ ﺑﻦ ﻣﻌﻤﺮ اﻟﺸﺎﻋﺮ .وﻛﺎن أﺑﻮ ذؤﻳﺐ اﳍﺬﱄ راوﻳﺔ ﻟﺴﺎﻋﺪة ﺑﻦ ﺟﺆﻳﺔ اﳍﺬﱄ .واﺷﺘﻬﺮ ﻛﺬﻟﻚ ﰲ اﻟﻌﺼﺮ اﻟﻌﺒﺎﺳﻲ
اﳌﻔﻀﻞ
ﺎﻋﺎ ،و
اﻷﺻﻤﻌﻲ ،و ﱠ
وﺧﻠَﻒ اﻷﲪﺮ وﲪﱠﺎد اﻟﺮاوﻳﺔ اﻟﻜﻮﰲ وﻛﺎن ﱠ
ﱡ
وﺿ ً
رواة ﻟﻠﺸﻌﺮ اﳉﺎﻫﻠﻲ ﻣﻨﻬﻢ أﺑﻮ ﻋﻤﺮو ﺑﻦ اﻟﻌﻼء اﻟﺒﺼﺮيَ ،
اﻟﻀﱯ) .اﻧﻈﺮ اﻷﺳﺪ ،1988 ،ص 438 .وﻣﺎ ﺑﻌﺪﻫﺎ(.
ّ
وﱂ ﺗﻜﻦ اﻷﻣﻴﺔ ﻓﺤﺴﺐ ﻫﻲ ﺳﺒﺐ ﺗﻨﺎﻣﻲ ﻣﻮﻫﺒﺔ اﳊﻔﻆ ﻋﻨﺪ اﻟﻌﺮب ،واﳊﺎﺟﺔ إﱃ ﻣﻌﺮﻓﺔ اﻷﻧﺴﺎب وﻃﺮق اﻟﺼﺤﺮاء ودروﻬﺑﺎ ،ﺑﻞ ﻛﺎن
ِ
ﺳﻬﻼ ﻃﻴِّﻌًﺎ ﻣﻨﺎﺳﺒًﺎ
ﺣﺎدي اﻟﺬﻛﺎء ،ذوي ﻓﻄﻨﺔ وﻗﺮﳛﺔ ﺻﺎﻓﻴﺔ؛ ﻓﺄﺗﻰ اﳊﻔﻆ ﳍﻢ ً
ﻋﺮب اﻟﺼﺤﺮاء ﻋﻠﻰ اﻟﻌﻤﻮم ﻣﺘﻮﻗﺪي اﻟﺬﻫﻦّ ،
ﻟﻄﺒﻴﻌﺘﻬﻢ وﻃﺒﻴﻌﺔ اﳊﻴﺎة اﻟﱵ ﻳﻌﻴﺸﻮ�ﺎ .واﺳﺘﻤﺮ اﳊﺎل ﻛﺬﻟﻚ إﱃ أن ﻇﻬﺮ اﻹﺳﻼم ﺑﻴﻨﻬﻢ ،ﻓﺰادت اﳊﺎﺟﺔ ﳊﻔﻆ اﻟﻜﺘﺎب واﻟﺴﻨﺔ.
وﻟﻮﻻ ﻫﺬﻩ اﳌﻠَﻜﺔ واﻟﻌﻨﺎﻳﺔ ﺎﺑﻟﺘﻠﻘﲔ واﳌﺸﺎﻓﻬﺔ واﳊﻔﻆ ﰲ ﻧﻘﻞ اﻟﻌﻠﻮم ﻟﺬﻫﺐ أﻛﺜﺮ ﳑﺎ ذﻫﺐ ﻣﻦ ﺎﺗرﻳﺦ اﻟﻌﺮب وأ�ﻣﻬﻢ وأدﻬﺑﻢ.
10
ﻣﻨﺘﺸﺮا ﺑﻴﻨﻬﻢ ،وﻛﺎن ﺣﺮﻓﺔ اﺣﱰﻓﻬﺎ ﺻﺎﻧﻌﻮا
ﰲ ﻫﺬﻩ اﳌﺴﺄﻟﺔ ﻧﻈﺮ ﻷن اﻟﻌﺮب ً
ﻋﻤﻮﻣﺎ ﻛﺎﻧﻮا ﻋﺒﺪة أوﺎﺛن ،وﻣﻦ ﰒ ﻛﺎن ﳓﺖ اﻷﺻﻨﺎم ً
اﻷﺻﻨﺎم وﳓﱠﺎﺗﻮﻫﺎ.
اﺻﻄﻼﺣﺎ "ﺎﺑﻟﻌﺼﺮ اﳉﺎﻫﻠﻲ"
 11اﺳﺘﻌﻤﻞ اﻷﺻﻞ )ﻣﺎ ﻗﺒﻞ اﻹﺳﻼم( وﻳﻘﺼﺪ ﻬﺑﺬا ﻣﺎ ﺷﺮﺣﺘﻪ اﻟﱰﲨﺔ أﻋﻼﻩ ﻣﻦ أن اﳌﻘﺼﻮد ﻫﻮ اﳌﻌﺮوف
ً
أﺳﻠﻔﺖ ﰲ اﳍﺎﻣﺶ رﻗﻢ ).(1
وﻫﻮ ﻣﺎ ﺳﺒﻖ اﻹﺳﻼم ﺑﻘﺮﻧﲔ أو ﺑﻘﺮن وﻧﺼﻒ ﻛﻤﺎ
ُ
12
ﺗﻌﻈﻴﻤﺎ ﳌﻨﺎة ،وﻛﺎن
ﻋﺒﺪت ﺛﻘﻴﻒ اﻟﻼت ،وﻋﺒﺪﺗﻪ ﻗﺮﻳﺶ ﻣﻊ اﻟﻌﺰى وﻫﺒﻞ وﻣﻨﺎة وإﺳﺎف و�ﺋﻠﺔ ،وﱂ ﻳﻜﻦ أﻛﺜﺮ ﻣﻦ اﻷوس واﳋﺰرج ً
اﻟﻴﻌﺒﻮب ﺻﻨﻢ ﳉﺪﻳﻠﺔ ﻃَﻴِّ ٍﺊ .وﻛﺎن ﳍﻢ ﺻﻨﻢ أﺧﺬﺗﻪ ﻣﻨﻬﻢ ﺑﻨﻮ أﺳﺪ .وﻛﺎن ﺎﺑﺟﺮ ﻣﻦ أﺻﻨﺎم اﻷزد وﻣﻦ دا�ﻫﻢ ﻣﻦ ﻃﻲء ،واﻷﻗﻴﺼﺮ:
ﺻﻨﻢ ﻗﻀﺎﻋﺔ وﳋﻢ وﺟﺬام وﻋﺎﻣﻠﺔ وﻏﻄﻔﺎن ،وﻋﺒﻌﺐ ﻟﻘﻀﺎﻋﺔ ،وذو اﻟﻜﻌﺒﺎت ﻟﺒﻜﺮ وﺗﻐﻠﺐ ،وﳏﺮق أو اﶈﺮق ﻟﺒﻜﺮ ﺑﻦ واﺋﻞ ورﺑﻴﻌﺔ
وﻏﲑﳘﺎ ،ورﺿﺎء ﻟﺒﲏ رﺑﻴﻌﺔ ﺑﻦ ﻛﻌﺐ ﺑﻦ ﺳﻌﺪ ﺑﻦ زﻳﺪ ﺑﻦ ﻋﺒﺪ ﻣﻨﺎة ،و�ﻢ ﳌﺰﻳﻨﺔ ،وﺳﻮاع ﳍﺬﻳﻞ ،وﺳﻌﺪ ﻟﺒﲏ ﻣﻠﻜﺎن ﺑﻦ ﻛﻨﺎﻧﺔ ،وذو
اﻟﻜﻔﲔ ﰲ ﺳﺮاة دوس ﰒ ﻟﺒﲏ ﻣﻨﻬﺐ ﺑﻦ دوس ﺑﻦ ﻋﺪﺎﺛن ،وذو اﻟﺸﺮى ﻋﺒﺪﻩ اﻻﻧﺒﺎط و اﻟﺘﺪﻣﺮﻳﻮن و ﺑﻨﻮ اﳊﺎرث ﺑﻦ ﻳﺸﻜﺮ ﺑﻦ
ﻣﺒﺸﺮ ﻣﻦ اﻷزد ،وﺳﻌﲑ ﻟﻘﺒﻴﻠﺔ ﻋﻨﺰة ،وﻋﻈﱠﻤﺖ ذا اﳋﻠﺼﺔ ﻗﺒﺎﺋﻞ دوس وﲜﻴﻠﺔ وﺧﺜﻌﻢ وأزد اﻟﺴﺮاة وﺑﻨﻮ اﳊﺎرث ﺑﻦ ﻛﻌﺐ وﺟﺮﻫﻢ
ِ
وﻧﺴﺮا ،وﻋﺒﺪت ﺧﻮﻻن ﻋﻢ أﻧﺲ ،وﻋﺒﺪت ﻛﻨﺪة ذرﳛًﺎ) .اﻧﻈﺮ اﺑﻦ ﻗﻴﻢ
وزﺑﻴﺪ واﻟﻐﻮث ﺑﻦ ﻣﺮ ﺑﻦ أد وﺑﻨﻮ ﻫﻼلَ ،
وﻋﺒﺪت ﲪ َﲑ ر ً
ﺎﺋم ً
اﻟﻜﻠﱯ ).(1995
اﳉﻮزﻳﺔ :ص (175 .وﻟﻼﺳﺘﻔﺎﺿﺔ ﻳﺮﺟﻊ ﻟﻜﺘﺎب اﻷﺻﻨﺎم ﻻﺑﻦ
ّ
وﺟﺎء ﰲ ﺎﺗرﻳﺦ اﻟﻴﻌﻘﻮﰊ )ج ،1 .ص" :( 308-307 .وﺧﺮج ﻋﻤﺮو ﺑﻦ ُﳊَ ٍّﻲ ،واﺳﻢ ُﳊَﻲ رﺑﻴﻌﺔ ﺑﻦ ﺣﺎرﺛﺔ ﺑﻦ ﻋﻤﺮو ﺑﻦ ﻋﺎﻣﺮ ،إﱃ
أرض اﻟﺸﺄم ،وﻬﺑﺎ ﻗﻮم ﻣﻦ اﻟﻌﻤﺎﻟﻘﺔ ،ﻳﻌﺒﺪون اﻷﺻﻨﺎم ،ﻓﻘﺎل ﳍﻢ :ﻣﺎ ﻫﺬﻩ اﻷوﺎﺛن اﻟﱵ أراﻛﻢ ﺗﻌﺒﺪون ؟ ﻗﺎﻟﻮا :ﻫﺬﻩ أﺻﻨﺎم ﻧﻌﺒﺪﻫﺎ،
ﻧﺴﺘﻨﺼﺮﻫﺎ ﻓﻨﻨﺼﺮ ،وﻧﺴﺘﺴﻘﻲ ﻬﺑﺎ ﻓﻨﺴﻘﻰ ،ﻓﻘﺎل :أﻻ ﺗﻌﻄﻮﻧﲏ ﻣﻨﻬﺎ ﺻﻨﻤﺎً ،ﻓﺄﺳﲑ ﺑﻪ إﱃ أرض اﻟﻌﺮب ﻋﻨﺪ ﺑﻴﺖ ﷲ اﻟﺬي ﺗﻔﺪ إﻟﻴﻪ
اﻟﻌﺮب ؟ ﻓﺄﻋﻄﻮﻩ ﺻﻨﻤﺎً ﻳﻘﺎل ﻟﻪ ُﻫﺒَ ُﻞ ،ﻓﻘﺪم ﺑﻪ ﻣﻜﺔ ﻓﻮﺿﻌﻪ ﻋﻨﺪ اﻟﻜﻌﺒﺔ ،ﻓﻜﺎن أول ﺻﻨﻢ وﺿﻊ ﲟﻜﺔ ،ﰒ وﺿﻌﻮا ﺑﻪ إﺳﺎف و�ﺋﻠﺔ
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ﻛﻞ واﺣﺪ ﻣﻨﻬﻤﺎ ﻋﻠﻰ رﻛﻦ ﻣﻦ أرﻛﺎن اﻟﺒﻴﺖ ،ﻓﻜﺎن اﻟﻄﺎﺋﻒ إذا ﻃﺎف ﺑﺪأ ﺈﺑﺳﺎف ﻓﻘﺒﻠﻪ وﺧﺘﻢ ﺑﻪ ،وﻧﺼﺒﻮا ﻋﻠﻰ اﻟﺼﻔﺎ ﺻﻨﻤﺎً
ﻳﻘﺎل ﻟﻪ ﳎﺎور اﻟﺮﻳﺢ ،وﻋﻠﻰ اﳌﺮوة ﺻﻨﻤﺎً ﻳﻘﺎل ﻟﻪ ﻣﻄﻌﻢ اﻟﻄﲑ ،ﻓﻜﺎﻧﺖ اﻟﻌﺮب إذا ﺣﺠﺖ اﻟﺒﻴﺖ ﻓﺮأت ﺗﻠﻚ اﻷﺻﻨﺎم ﺳﺄﻟﺖ ﻗﺮﻳﺸﺎً
وﺧﺰاﻋﺔ ،ﻓﻴﻘﻮﻟﻮن :ﻧﻌﺒﺪﻫﺎ ﻟﺘﻘﺮﺑﻨﺎ إﱃ ﷲ زﻟﻔﻰ ،ﻓﻠﻤﺎ رأت اﻟﻌﺮب ذﻟﻚ اﲣﺬت أﺻﻨﺎﻣﺎً ،ﻓﺠﻌﻠﺖ ﻛﻞ ﻗﺒﻴﻠﺔ ﳍﺎ ﺻﻨﻤﺎً ﻳﺼﻠﻮن ﻟﻪ
ﺗﻘﺮﺎﺑً إﱃ ﷲ ﻓﻴﻤﺎ ﻳﻘﻮﻟﻮن ،ﻓﻜﺎن ﻟﻜﻠﺐ ﺑﻦ وﺑﺮة وأﺣﻴﺎء ﻗﻀﺎﻋﺔ ود ﻣﻨﺼﻮﺎﺑً ﺑﺪوﻣﺔ اﳉﻨﺪل ﲜﺮش ،وﻛﺎن ﳊﻤﲑ وﳘﺪان ﻧﺴﺮ ﻣﻨﺼﻮﺎﺑً
ﺑﺼﻨﻌﺎء ،وﻛﺎن ﻟﻜﻨﺎﻧﺔ ﺳﻮاع ،وﻛﺎن ﻟﻐﻄﻔﺎن اﻟﻌﺰى ،وﻛﺎن ﳍﻨﺪ وﲜﻴﻠﺔ وﺧﺜﻌﻢ ذو اﳋﻠﺼﺔ ،وﻛﺎن ﻟﻄﻲء اﻟﻔﻠﺲ ﻣﻨﺼﻮﺎﺑً ﺎﺑﳊﺒﺲ،
وﻛﺎن ﻟﺮﺑﻴﻌﺔ وإ�د ذو اﻟﻜﻌﺒﺎت ﺑﺴﻨﺪاد ﻣﻦ أرض اﻟﻌﺮاق ،وﻛﺎن ﻟﺜﻘﻴﻒ اﻟﻼت ﻣﻨﺼﻮﺎﺑً ﺎﺑﻟﻄﺎﺋﻒ ،وﻛﺎن ﻟﻸوس واﳋﺰرج ﻣﻨﺎة ﻣﻨﺼﻮﺎﺑً
ﺑﻔﺪك ﳑﺎ ﻳﻠﻲ ﺳﺎﺣﻞ اﻟﺒﺤﺮ ،وﻛﺎن ﻟﺪوس ﺻﻨﻢ ﻳﻘﺎل ﻟﻪ ذو اﻟﻜﻔﲔ ،وﻟﺒﲏ ﺑﻜﺮ ﺑﻦ ﻛﻨﺎﻧﺔ ﺻﻨﻢ ﻳﻘﺎل ﻟﻪ ﺳﻌﺪ ،وﻛﺎن ﻟﻘﻮم ﻣﻦ ﻋﺬرة
ﺻﻨﻢ ﻳﻘﺎل ﻟﻪ ﴰﺲ ،وﻛﺎن ﻟﻸزد ﺻﻨﻢ ﻳﻘﺎل ﻟﻪ رﺎﺋم ،ﻓﻜﺎﻧﺖ اﻟﻌﺮب إذا أرادت ﺣﺞ اﻟﺒﻴﺖ اﳊﺮام وﻗﻔﺖ ﻛﻞ ﻗﺒﻴﻠﺔ ﻋﻨﺪ ﺻﻨﻤﻬﺎ
وﺻﻠﻮا ﻋﻨﺪﻩ ،ﰒ ﺗﻠﺒﻮا ﺣﱴ ﺗﻘﺪﻣﻮا ﻣﻜﺔ ،ﻓﻜﺎﻧﺖ ﺗﻠﺒﻴﺎﻬﺗﻢ ﳐﺘﻠﻔﺔ".
13
ِ
ﱠِ
اﻪﻠﻟِ ُزﻟْ َﻔ ٰﻰ﴾ .وﻳﺘﻀﺢ ﻣﻦ اﻵﻳﺔ ذﻛﺮﻫﻢ اﺳﻢ
ﻮ� إِ َﱃ ﱠ
ﻳﻦ ﱠاﲣَ ُﺬوا ِﻣﻦ ُدوﻧِِﻪ أَْوﻟﻴَﺎءَ َﻣﺎ ﻧـَ ْﻌﺒُ ُﺪ ُﻫ ْﻢ إِﱠﻻ ﻟِﻴُـ َﻘِّﺮﺑُ َ
ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة اﻟﺰﻣﺮ ﴿ َواﻟﺬ َ
ﷲ ،ﻓﻘﺪ ﻛﺎﻧﻮا ﻋﺎرﻓﲔ ﺑﻪ ،وﻟﻴﺴﺖ ﻫﺬﻩ اﳌﻌﺮﻓﺔ ﲟﺴﺘﻐﺮﺑﺔ ذﻟﻚ أن اﻟﻌﺮب ﻣﻦ ﻧﺴﻞ إﲰﺎﻋﻴﻞ اﺑﻦ إﺑﺮاﻫﻴﻢ ﻋﻠﻴﻬﻤﺎ اﻟﺴﻼم ،وﻛﺎن ﻣﻦ
ﻫﻮدا وﺻﺎﳊًﺎ
ﺑﻴﻨﻬﻢ ﻋﺮب ﻳﺪﻳﻨﻮن ﺎﺑﻟﻨﺼﺮاﻧﻴﺔ ،وﺳﻜﻨﺖ ﺛﻼث ﻗﺒﺎﺋﻞ ﻣﻦ اﻟﻴﻬﻮد اﳌﺪﻳﻨﺔ ،ﻫﺬا ﻓﻀﻼً ﻋﻦ ﷲ أرﺳﻞ ﻟﻠﻌﺮب ﻗﺪﳝًﺎ ً
وﺷﻌﻴﺒًﺎ ،إﺿﺎﻓﺔ إﱃ أن اﻟﻌﺮب ﻛﺎﻧﻮا ﺳﺪﻧﺔ اﻟﺒﻴﺖ اﳊﺮام .ﻓﻤﻌﺮﻓﺘﻬﻢ ﺎﺑﻪﻠﻟ ﻗﺎﺋﻤﺔ ،وإن ﻋﺒﺪوا ﻏﲑﻩ أو أﺷﺮﻛﻮا ﻣﻌﻪ دوﻧﻪ .وﻗﺎل اﺑﻦ ﻛﺜﲑ
ﰲ ﺗﻔﺴﲑﻩ "إﳕﺎ ﳛﻤﻠﻬﻢ ﻋﻠﻰ ﻋﺒﺎدﻬﺗﻢ ﳍﻢ أ�ﻢ ﻋﻤﺪوا إﱃ أﺻﻨﺎم اﲣﺬوﻫﺎ ﻋﻠﻰ ﺻﻮر اﳌﻼﺋﻜﺔ اﳌﻘﺮﺑﲔ ﰲ زﻋﻤﻬﻢ ،ﻓﻌﺒﺪوا ﺗﻠﻚ اﻟﺼﻮر
ﺗﻨﺰﻳﻼ ﻟﺬﻟﻚ ﻣﻨﺰﻟﺔ ﻋﺒﺎدﻬﺗﻢ اﳌﻼﺋﻜﺔ؛ ﻟﻴﺸﻔﻌﻮا ﳍﻢ ﻋﻨﺪ ﷲ ﰲ ﻧﺼﺮﻫﻢ ورزﻗﻬﻢ ،وﻣﺎ ﻳﻨﻮﻬﺑﻢ ﻣﻦ أﻣﺮ اﻟﺪﻧﻴﺎ ،ﻓﺄﻣﺎ اﳌﻌﺎد ﻓﻜﺎﻧﻮا ﺟﺎﺣﺪﻳﻦ
ﻟﻪ ﻛﺎﻓﺮﻳﻦ ﺑﻪ(http://quran.ksu.edu.sa/tafseer/ katheer/sura39-aya3.html) ".
14
ِِ
ِِ
ِ
ﲔ ) (59ﻗَﺎﻟُﻮا َِﲰ ْﻌﻨَﺎ ﻓَ ًﱴ ﻳَ ْﺬ ُﻛُﺮُﻫ ْﻢ
ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة اﻷﻧﺒﻴﺎء ،اﻵ�ت ) ﴿ :(65-59ﻗَﺎﻟُﻮا َﻣﻦ ﻓَـ َﻌ َﻞ َٰﻫ َﺬا ِﺂﺑﳍَﺘﻨَﺎ إِﻧﱠﻪُ ﻟَﻤ َﻦ اﻟﻈﱠﺎﻟﻤ َ
ﺎل ﻟَﻪُ إِﺑْـﺮ ِاﻫﻴﻢ) (60ﻗَﺎﻟُﻮا ﻓَﺄْﺗُﻮا ﺑِِﻪ َﻋﻠَ ٰﻰ أَ ْﻋ ُ ِ
ﲔ اﻟﻨﱠ ِ
ﺎل
ﻳـُ َﻘ ُ
ﺖ َٰﻫ َﺬا ِﺂﺑ ِﳍَﺘِﻨَﺎ َ� إِﺑْـَﺮ ِاﻫ ُﻴﻢ ) (62ﻗَ َ
ﺎس ﻟَ َﻌﻠﱠ ُﻬ ْﻢ ﻳَ ْﺸ َﻬ ُﺪ َ
ﻧﺖ ﻓَـ َﻌ ْﻠ َ
ون ) (61ﻗَﺎﻟُﻮا أَأَ َ
َ ُ
ﺑﻞ ﻓَـﻌﻠَﻪ َﻛﺒِﲑﻫﻢ ٰﻫ َﺬا ﻓَﺎﺳﺄَﻟُﻮﻫﻢ إِن َﻛﺎﻧُﻮا ﻳ ِ
ﻮن ) (64ﰒُﱠ ﻧُ ِﻜ ُﺴﻮا َﻋﻠَ ٰﻰ
ﻮن ) (63ﻓَـَﺮ َﺟﻌُﻮا إِ َ ٰﱃ أَ ُﻧﻔ ِﺴ ِﻬ ْﻢ ﻓَـ َﻘﺎﻟُﻮا إِﻧﱠ ُﻜ ْﻢ أَﻧﺘُ ُﻢ اﻟﻈﱠﺎﻟِ ُﻤ َ
ﻨﻄ ُﻘ َ
َ ْ َ ُ ُُ ْ َ
َ
ْ ُْ
ِ
وﺳ ِﻬﻢ ﻟََﻘ ْﺪ ﻋﻠِﻤﺖ ﻣﺎ ٰﻫﺆَﻻء ﻳ ِ
ِ
ﻮن )﴾(65
ﻨﻄ ُﻘ َ
َ ْ َ َ َُ َ
ُرءُ ْ
 15اﻧﻈﺮ اﻟﺘﻌﻠﻴﻖ ﰲ اﳍﺎﻣﺶ اﻟﺴﺎﺑﻖ.
 16ﻗﺎل ﺗﻌﺎﱃ ﴿أَﻓَـَﺮأَﻳْـﺘُ ُﻢ ﱠ
ت َواﻟْﻌُﱠﺰ ٰى * َوَﻣﻨَﺎةَ اﻟﺜﱠﺎﻟِﺜَﺔَ ْاﻷُ ْﺧَﺮ ٰى﴾ )اﻟﻨﺠﻢ.(20-19 :
اﻟﻼ َ
17
ِ ﱠِ
ﻮن ِﻪﻠﻟِ اﻟْﺒـﻨَ ِ
ِ
اﻟﺮ ْﲪَ ِﻦ إِ َ� ًﺎﺛ
ﺎت ُﺳْﺒ َﺤﺎﻧَﻪُ َوَﳍُﻢ ﱠﻣﺎ ﻳَ ْﺸﺘَـ ُﻬ َ
ﺎد ﱠ
ﻳﻦ ُﻫ ْﻢ ﻋﺒَ ُ
﴿وَْﳚ َﻌﻠُ َ ّ َ
﴿و َﺟ َﻌﻠُﻮا اﻟْ َﻤ َﻼﺋ َﻜﺔَ اﻟﺬ َ
ﻮن﴾ )اﻟﻨﺤﻞ ،(57 :وﻗﺎل َ
ﻗﺎل ﺗﻌﺎﱃ َ
ِ ﱠِ
ِ
ﻮن ِﺎﺑْﻵ ِﺧَﺮِة ﻟَﻴُ َﺴ ﱡﻤ َ
ﻳﻦ َﻻ ﻳـُ ْﺆِﻣﻨُ َ
ﺐ َﺷ َﻬ َﺎد ُﻬﺗُْﻢ َوﻳُ ْﺴﺄَﻟُ َ
ﻮن اﻟْ َﻤ َﻼﺋِ َﻜﺔَ ﺗَ ْﺴ ِﻤﻴَﺔَ
ﻮن﴾ )اﻟﺰﺧﺮف .(19:وﻗﺎل ﴿إ ﱠن اﻟﺬ َ
أَ َﺷﻬ ُﺪوا َﺧ ْﻠ َﻘ ُﻬ ْﻢ َﺳﺘُ ْﻜﺘَ ُ
ِِ
اﳉِ ﱠﻦ وﺧﻠَ َﻘﻬﻢ وﺧﺮﻗُﻮا ﻟَﻪ ﺑﻨِﲔ وﺑـﻨَ ٍ
ِِ ِ ِ
ﺎت ﺑِﻐَ ِْﲑ ﻋِ ْﻠ ٍﻢ﴾
﴿و َﺟ َﻌﻠُﻮا ﱠﻪﻠﻟ ُﺷَﺮَﻛﺎءَ ْ َ َ ُ ْ َ َ َ ُ َ َ َ َ
اْﻷُﻧﺜَﻰ * َوَﻣﺎ َﳍُْﻢ ﺑﻪ ﻣ ْﻦ ﻋ ْﻠﻢ ﴾ )اﻟﻨﺠﻢ ،(28-27:وﻗﺎل َ
ﻮن * أَم ﺧﻠَ ْﻘﻨﺎ اﻟْﻤ َﻼﺋِ َﻜﺔَ إِ َ� ًﺎﺛ وﻫﻢ ﺷ ِ
ِ
ون﴾ )اﻟﺼﺎﻓﺎت-149:
ﺎﻫ ُﺪ َ
َُْ َ
ﺎﺳﺘَـ ْﻔﺘِ ِﻬ ْﻢ أَﻟَﺮﺑِّ َ
ﻚ اﻟْﺒَـﻨَ ُ
)اﻷﻧﻌﺎم ،(100 :وﻗﺎل ﴿ﻓَ ْ
ﺎت َوَﳍُُﻢ اﻟْﺒَـﻨُ َ ْ َ َ َ
.(150
18
اﻪﻠﻟ َﻻ ﻳـ ْﻐ ِﻔﺮ أَن ﻳ ْﺸﺮَك ﺑِِﻪ وﻳـ ْﻐ ِﻔﺮ ﻣﺎ د َ ِ
ِ
ﻚ ﻟِ َﻤﻦ ﻳَ َﺸﺎءُ ۚ َوَﻣﻦ ﻳُ ْﺸ ِﺮْك ِﺎﺑ ﱠﻪﻠﻟِ ﻓَـ َﻘ ِﺪ اﻓْ ََﱰ ٰى إِْﲦًﺎ
ون َٰذﻟ َ
ََ ُ َ ُ
ﺟﺎء ﻫﺬا ﰲ ﻗﻮل ﷲ ﺗﻌﺎﱃ ﴿إ ﱠن ﱠَ َ ُ ُ َ
ِ
ﻴﻤﺎ﴾ )اﻟﻨﺴﺎء.(48:
َﻋﻈ ً
 19ﻗﺎل ﺗﻌﺎﱃ ﴿ﻓَ ِ
اﻪﻠﻟ ﳐُْﻠِﺼﺎ ﻟﱠﻪ ِّ
ﻳﻦ﴾ )اﻟﺰﻣﺮ .(2:وإﺧﻼص اﻟﻌﺒﺎدة ﻪﻠﻟ وﺣﺪﻩ ﻳﻌﲏ ﻋﺪم ﺻﺮف أي وﺟﻪ ﻣﻦ أوﺟﻪ اﻟﻌﺒﺎدة ﻋﻠﻰ
ْ
ﺎﻋﺒُﺪ ﱠَ ً ُ
اﻟﺪ َ
اﻹﻃﻼق ﻟﻐﲑﻩ ،ﻓﻜﻞ ﻣﺎ ﺳﻮاﻩ دوﻧﻪ ،ﳐﻠﻮق ﻟﻪ ،ﻣﻘﻬﻮر ﺑﻘﺪرﺗﻪ .وورد ﺎﺑﻟﻘﺮآن اﻟﻜﺮﱘ ﻣﺎ ﻳﻔﻴﺪ ﻫﺬا اﳌﻌﲎ وﻧﻔﻲ اﻟﻨﻔﻊ واﻟﻀﺮ ﻟﻜﻞ
ﻚ أَﱠﻻ ﺗَـﻌﺒ ُﺪوا إِﱠﻻ إِ ﱠ�ﻩ﴾ )اﻹﺳﺮاء ،(23:وﻗﺎل ﴿وﻣﺎ أُِﻣﺮوا إِﱠﻻ ﻟِﻴـﻌﺒ ُﺪوا ﱠ ِ ِ
ﲔ
ﻣﻦ ﻫﻮ دون ﷲ ﱠ
ﻋﺰ ﱠ
ﻀﻰ َرﺑﱡ َ
﴿وﻗَ َ
اﻪﻠﻟَ ﳐُْﻠﺼ َ
ُ
َ ُْ
ُْ
وﺟﻞ .ﻗﺎل ﺗﻌﺎﱃ َ
ََ ُ
اﻟﺪﻳﻦ ﺣﻨـ َﻔﺎء﴾ )اﻟﺒﻴﻨﺔ ،(5:وﻗﺎل ﴿وأَ ﱠن اﻟْﻤﺴ ِ
ِ
﴿ذﻟِ ُﻜ ُﻢ ﱠ
ﺎﺟ َﺪ ِﱠﻪﻠﻟِ ﻓَ َﻼ ﺗَ ْﺪ ُﻋﻮا َﻣ َﻊ ﱠ
اﻪﻠﻟِ أَ َﺣ ًﺪا ﴾ )اﳉﻦ ،(18:وﻗﺎل َ
اﻪﻠﻟُ َرﺑﱡ ُﻜ ْﻢ ﻟَﻪُ
ﻟَﻪُ ّ َ ُ َ َ
َ ََ
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اﻟْﻤ ْﻠ ﱠ ِ
ﻮن ِﻣﻦ دوﻧِِﻪ ﻣﺎ ﳝَْﻠِ ُﻜ َ ِ ِ ِ
ﻮﻫ ْﻢ َﻻ ﻳَ ْﺴ َﻤ ُﻌﻮا ُد َﻋﺎءَ ُﻛ ْﻢ َوﻟَ ْﻮ َِﲰ ُﻌﻮا َﻣﺎ ا ْﺳﺘَ َﺠﺎﺑُﻮا ﻟَ ُﻜ ْﻢ َوﻳـَ ْﻮَم اﻟْ ِﻘﻴَ َﺎﻣ ِﺔ
ُ ُ
ﻮن ﻣ ْﻦ ﻗﻄْﻤ ٍﲑ * إِ ْن ﺗَ ْﺪﻋُ ُ
ﻳﻦ ﺗَ ْﺪ ُﻋ َ ْ ُ َ
ﻚ َواﻟﺬ َ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ٍِ
ﻴﺐ ﻟَﻪُ إِ َﱃ
ﺿ ﱡﻞ ﳑﱠ ْﻦ ﻳَ ْﺪ ُﻋﻮ ﻣ ْﻦ ُدون ﱠ
ﻳَ ْﻜ ُﻔُﺮ َ
ون ﺑِﺸ ْﺮﻛ ُﻜ ْﻢ َوَﻻ ﻳـُﻨَـﺒِّﺌُ َ
﴿وَﻣ ْﻦ أَ َ
ﻚ ﻣﺜْﻞُ َﺧﺒﲑ﴾ )ﻓﺎﻃﺮ ،(14-13:وﻗﺎل َ
اﻪﻠﻟ َﻣ ْﻦ َﻻ ﻳَ ْﺴﺘَﺠ ُ
ِ ِ ِِ ِ
ﻳـﻮِم اﻟْ ِﻘﻴﺎﻣ ِﺔ وﻫﻢ ﻋﻦ دﻋﺎﺋِ ِﻬﻢ َﻏﺎﻓِﻠُ َ ِ ِ
ﻳﻦ﴾ )اﻷﺣﻘﺎف.(6-5:
َْ َ َ َ ُ ْ َ ْ ُ َ ْ
ﺎس َﻛﺎﻧُﻮا َﳍُْﻢ أَ ْﻋ َﺪاءً َوَﻛﺎﻧُﻮا ﺑﻌﺒَ َﺎدﻬﺗ ْﻢ َﻛﺎﻓ ِﺮ َ
ﻮن * َوإذَا ُﺣﺸَﺮ اﻟﻨﱠ ُ
وﰲ اﳊﺪﻳﺚ اﻟﺼﺤﻴﺢ )ﺻﺤﻴﺢ اﻟﺒﺨﺎري ،ﻛﺘﺎب اﳉﻬﺎد واﻟﺴﲑ ،ﺎﺑب اﺳﻢ اﻟﻔﺮس واﳊﻤﺎر ،ﺣﺪﻳﺚ رﻗﻢ  ،2856وﺻﺤﻴﺢ ﻣﺴﻠﻢ
،ﻛﺘﺎب اﻹﳝﺎن ،ﺎﺑب "اﻟﺪﻟﻴﻞ ﻋﻠﻰ أن ﻣﻦ ﻣﺎت ﻋﻠﻰ اﻟﺘﻮﺣﻴﺪ دﺧﻞ اﳉﻨﺔ" ،ﺣﺪﻳﺚ رﻗﻢ " (.30ﺣﻖ ﷲ ﻋﻠﻰ اﻟﻌﺒﺎد أن ﻳﻌﺒﺪوﻩ
وﺻﺢ ﻋﻨﻪ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ أﻧﻪ ﻗﺎل" :ﻣﻦ
وﻻ ﻳﺸﺮﻛﻮا ﺑﻪ ﺷﻴﺌﺎ ،وﺣﻖ اﻟﻌﺒﺎد ﻋﻠﻰ ﷲ أن ﻻ ﻳﻌﺬب ﻣﻦ ﻻ ﻳﺸﺮك ﺑﻪ ﺷﻴﺌﺎ" ،ﱠ
ﻣﺎت وﻫﻮ ﻳﺪﻋﻮ ﻣﻦ دون ﷲ ﻧﺪا دﺧﻞ اﻟﻨﺎر") .أﺧﺮﺟﻪ اﻟﺒﺨﺎري ﰲ ﻛﺘﺎب ﺗﻔﺴﲑ اﻟﻘﺮآن ،ﺎﺑب ﻗﻮﻟﻪ "وﻣﻦ اﻟﻨﺎس ﻣﻦ ﻳﺘﺨﺬ ﻣﻦ
دون ﷲ أﻧﺪادا" ،ﺣﺪﻳﺚ رﻗﻢ (.4497
اﻷﺻﻞ ﻛﻠﻤﱵ  Islamic eraوﺗﻌﲏ ﺣﺮﻓﻴًّﺎ اﳊﻘﺒﺔ اﻹﺳﻼﻣﻴﺔ أو اﻟﻌﺼﺮ اﻹﺳﻼﻣﻲ ،وﲟﺎ أن اﳌﺼﻄﻠﺢ ﻋﻠﻴﻪ ﰲ اﻟﺘﻘﻮﱘ ﻫﻮ
 20ﻳﺴﺘﻌﻤﻞ
ُ
ﻟﻔﻆ )ﻫﺠﺮي( ﻓﺈن اﻟﱰﲨﺔ ﻫﻨﺎ ﻟﺰﻣﺖ اﻻﺻﻄﻼح.
اﻟﻜﻠﱯ ،ﻛﺘﺎب اﻷﺻﻨﺎم ،ﲢﻘﻴﻖ أﲪﺪ زﻛﻲ ﺎﺑﺷﺎ ،اﻟﻘﺎﻫﺮة) .1914 ،اﳌﺆﻟﻒ(
 21اﺑﻦ
ِّ
 22ﻗﺎل ﺗﻌﺎﱃ ﴿أَﻓَـَﺮأَﻳْـﺘُ ُﻢ ﱠ
ت َواﻟْﻌُﱠﺰ ٰى * َوَﻣﻨَﺎةَ اﻟﺜﱠﺎﻟِﺜَﺔَ ْاﻷُ ْﺧَﺮ ٰى﴾ )اﻟﻨﺠﻢ،(20-19 :
اﻟﻼ َ
"ﺣ ﱠﺪﺛـَﻨَﺎ ُﻣﺴﻠِﻢ ﺑْﻦ إِﺑْـﺮ ِاﻫﻴﻢ َﺣ ﱠﺪﺛـَﻨَﺎ أَﺑُﻮ ْاﻷَ ْﺷ َﻬ ِ
اﳉَْﻮَز ِاء ﻋَ ْﻦ اﺑْ ِﻦ َﻋﺒﱠ ٍ
اﻪﻠﻟُ َﻋْﻨـ ُﻬ َﻤﺎ ِﰲ ﻗَـ ْﻮﻟِِﻪ
ﺐ َﺣ ﱠﺪﺛـَﻨَﺎ أَﺑُﻮ ْ
ﺎس َر ِﺿ َﻲ ﱠ
اﺑﻦ ﺣﺠﺮ اﻟﻌﺴﻘﻼﱐﱡ َ
ﻗﺎل ُ
ُْ ُ َ َ
ِ
ﺎﰎ ِﻣﻦ ﻃَ ِﺮ ِﻳﻖ ﻋﻤ ِﺮو ﺑ ِﻦ ﻣﺎﻟِ ٍ
ﺎن ﱠ
ﱠ
اﳉَْﻮَز ِاء َﻋ ِﻦ اﺑْ ِﻦ
ﻚ ﻋَ ْﻦ أَِﰊ ْ
ﻳﻖ ْ
ت َر ُﺟ ًﻼ ﻳـَﻠُ ﱡ
ت َواﻟْﻌُﱠﺰى َﻛ َ
اﻟﻼ ُ
اﻟﻼ َ
ﺖ َﺳ ِﻮ َ
ﺎجَ ...وأَ ْﺧَﺮ َج اﺑْ ُﻦ أَِﰊ َﺣ ٍ ْ
َْ ْ َ
اﳊَ ِّ
اﳊﺠ ِﺮ ﻓَ َﻼ ﻳ ْﺸﺮب ِﻣْﻨﻪ أَﺣ ٌﺪ إِﱠﻻ َِﲰﻦ  ،ﻓَـﻌﺒﺪوﻩ " و ِ
َﻋﺒﱠ ٍ
اﻟﺮ ُﺟ ِﻞ ،
ﺎن ﻳـَﻠُ ﱡ
ﺎس َوﻟَ ْﻔﻈُﻪُ ﻓِ ِﻴﻪ ِزَ� َدةٌ " َﻛ َ
اﺳ ِﻢ َﻫ َﺬا ﱠ
ﺖ ﱠ
اﺧﺘُﻠ َ
َ ََ ُ ُ َ ْ
ﻒ ِﰲ ْ
اﻟﺴ ِﻮ َ
َ َُ ُ َ
ﻳﻖ َﻋﻠَﻰ َْ َ
اﳉ ِ
ﻓَـﺮوى اﻟْ َﻔﺎﻛِ ِﻬﻲ ِﻣﻦ ﻃَ ِﺮ ِﻳﻖ ُﳎ ِ
ﺎﻫﻠِﻴﱠ ِﺔ َﻋﻠَﻰ ﺻ ْﺨﺮةٍ ِﺎﺑﻟﻄﱠﺎﺋِ ِ
ﺎن ﻳَ ْﺴﻠُﻮ ِﻣ ْﻦ َر َﺳﻠِ َﻬﺎ
ﺎﻫ ٍﺪ ﻗَ َ
ﻒ َو َﻋﻠَْﻴـ َﻬﺎ ﻟَﻪُ َﻏﻨَ ٌﻢ  ،ﻓَ َﻜ َ
ﺎل َ " :ﻛ َ
َ
ﺎن َر ُﺟﻞٌ ِﰲ َْ
ﱡ ْ
ََ
َ َ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ﱠ
َو َ�ْ ُﺧ ُﺬ ﻣ ْﻦ َزﺑﻴﺐ اﻟﻄﺎﺋﻒ َو ْاﻷَﻗﻂ ﻓَـﻴَ ْﺠ َﻌﻞ ﻣْﻨﻪُ َﺣْﻴ ًﺴﺎ َوﻳُﻄْﻌ ُﻢ َﻣ ْﻦ ﳝَُﱡﺮ ﺑﻪ ﻣ َﻦ اﻟﻨﱠ ِ
ﺎت َﻋﺒَ ُﺪوﻩُ  ...وأَ ْﺧَﺮ َج اﻟْ َﻔﺎﻛﻬ ﱡﻲ ﻣ ْﻦ
ﺎس  ،ﻓَـﻠَ ﱠﻤﺎ َﻣ َ
ُ
ِ
ٍ
ِ
آﺧَﺮ َﻋ ِﻦ اﺑْ ِﻦ َﻋﺒﱠ ٍ
ﺎس أَ ﱠن ﱠ
وﻫﺎ َوﺑـَﻨَـ ْﻮا َﻋﻠَْﻴـ َﻬﺎ
ﺎت ﻗَ َ
ﺖَ ،وﻟَﻜﻨﱠﻪُ َد َﺧ َﻞ ﱠ
ﺎل َﳍُْﻢ َﻋ ْﻤُﺮو ﺑْ ُﻦ ُﳊَ ٍّﻲ :إﻧﱠﻪُ َﱂْ ﳝَُ ْ
ت ﻟَ ﱠﻤﺎ َﻣ َ
اﻟﻼ َ
اﻟﺼ ْﺨَﺮةَ ﻓَـ َﻌﺒَ ُﺪ َ
َو ْﺟﻪ َ
ﻒ وﻗِﻴﻞ ﺑِﻨَﺨﻠَﺔَ وﻗِ ِ ٍ
اﲰﻪ ِﺻﺮﻣﺔُ ﺑﻦ َﻏْﻨ ٍﻢ ،وَﻛﺎﻧَ ِ
اﻟﻼ ُ ِ ﱠ ِ ِ
ﺖ ﱠ
ِ
ﺎل
ﺻ ﱡﺢ ....ﻗَ َ
ﻴﻞ ﺑ ُﻌ َﻜﺎظَ ،و ْاﻷَﱠو ُل أَ َ
ﱯ أَ ﱠن َْ ُ ْ َ ْ ُ
َ
ت ﺎﺑﻟﻄﺎﺋ َ َ ْ َ َ
ﺑـَْﻴـﺘًﺎَ ...و َﺣ َﻜﻰ اﺑْ ُﻦ اﻟْ َﻜْﻠ ِّ
ِ
اﻟﻼ ِ
اﻪﻠﻟ ﻋﻠَﻴ ِﻪ وﺳﻠﱠﻢ -وَﻛﺎﻧَ ِ
ت ﻓَـ َﻬ َﺪ َﻣ َﻬﺎ َﻋﻠِ ﱞﻲ َﻋ َﺎم اﻟْ َﻔْﺘ ِﺢ ِﺄﺑَْﻣ ِﺮ اﻟﻨﱠِ ِﱯ  َ -ﱠ
ﺖ ﱠ
ﺖ َﻣﻨَﺎةٌ أَﻗْ َﺪ ُم ِﻣ َﻦ ﱠ
ِ
ث
ت أَ ْﺣ َﺪ ُ
ﱯَِ :ﻛﺎﻧَ ْ
اﻟﻼ ُ
ﺻﻠﻰ ﱠُ َ ْ َ َ َ َ
ّ
ﻫ َﺸ ُﺎم ﺑْ ُﻦ اﻟْ َﻜ ْﻠ ّ
اﻪﻠﻟ ﻋﻠَﻴ ِﻪ وﺳﻠﱠﻢ -ﻟَ ﱠﻤﺎ أَﺳﻠَﻤ ِ
اﻟﻼ ِ
ﻴﻒ ،وَﻛﺎﻧَ ِ
ِﻣ ْﻦ َﻣﻨَﺎةَ ﻓَـ َﻬ َﺪ َﻣ َﻬﺎ اﻟْ ُﻤﻐِﲑةُ ﺑْ ُﻦ ُﺷ ْﻌﺒَﺔَ ِﺄﺑَْﻣ ِﺮ اﻟﻨﱠِ ِﱯ  َ -ﱠ
ث ِﻣ َﻦ ﱠ
ﺎن
ت َوَﻛ َ
ﺖ اﻟْ ُﻌﱠﺰى أَ ْﺣ َﺪ ُ
َْ ْ
َ
ﺻﻠﻰ ﱠُ َ ْ َ َ َ
ﺖ ﺛَﻘ ٌ َ
ّ
ِ
ِ
ِ
ِ
ِ
ٍ
ِ
ِ
ِ
ٍ
ﱠِ ﱠ
ِ
ِ
ِ ِ
اﻪﻠﻟُ ﻋَﻠَْﻴﻪ َو َﺳﻠﱠ َﻢ َ -ﻋ َﺎم اﻟْ َﻔْﺘ ِﺢ.
ﺻﻠﱠﻰ ﱠ
ﱯَ -
اﻟﺬي اﲣَ َﺬ َﻫﺎ ﻇَﺎﱂُ ﺑْ ُﻦ َﺳ ْﻌﺪ ﺑ َﻮادي َﳔْﻠَﺔَ ﻓَـ ْﻮ َق َذات ﻋ ْﺮق ﻓَـ َﻬ َﺪ َﻣ َﻬﺎ َﺧﺎﻟ ُﺪ ﺑْ ُﻦ اﻟْ َﻮﻟﻴﺪ ﺄﺑَْﻣﺮ اﻟﻨﱠ ِّ
)ﻓﺘﺢ اﻟﺒﺎري ﺑﺸﺮح ﺻﺤﻴﺢ اﻟﺒﺨﺎري ،رﻗﻢ  ،4578ص.(487
ِ
ﻮق وﻧَﺴﺮا﴾ )ﻧﻮح .(23:روى اﻟْﺒُ َﺨ ِ
يَ :ﺣ ﱠﺪﺛـَﻨَﺎ إِﺑْـَﺮ ِاﻫ ُﻴﻢ
ﺎر ﱡ
اﻋﺎ َوَﻻ ﻳـَﻐُ َ
وﻗﺎل ﺗﻌﺎﱃ ﴿ َوﻗَﺎﻟُﻮا َﻻ ﺗَ َﺬ ُر ﱠن آَﳍﺘَ ُﻜ ْﻢ َوَﻻ ﺗَ َﺬ ُر ﱠن َوًّدا َوَﻻ ُﺳ َﻮ ً
ََ
ﻮث َوﻳـَ ُﻌ َ َ ْ ً
ِ
ﺎل َﻋﻄَﺎءٌَ :ﻋ ِﻦ اﺑْ ِﻦ َﻋﺒﱠ ٍ
ﻮح
ﺖ ِﰲ ﻗَـ ْﻮِم ﻧُ ٍ
ﻮﺳﻰ ،أَ ْﺧ ََﱪَ� ِﻫ َﺸ ٌﺎمَ ،ﻋ ِﻦ اﺑْ ِﻦ ُﺟَﺮﻳْ ٍﺞَ ،وﻗَ َ
ﺎس َر ِﺿ َﻲ ﱠ
ﺻ َﺎرت اﻷَْو َﺎﺛ ُن اﻟﱠِﱵ َﻛﺎﻧَ ْ
اﻪﻠﻟُ َﻋْﻨـ ُﻬ َﻤﺎَ ،
ﺑْ ُﻦ ُﻣ َ
ﺐ ﺑِﺪوﻣ ِﺔ اﳉْﻨﺪ ِل ،وأَﱠﻣﺎ ﺳﻮاع َﻛﺎﻧ ِ
ب ﺑـﻌﺪ أَﱠﻣﺎ ودﱞ َﻛﺎﻧَ ِ
ﻒ ِﺎﺑ ْﳉﻮ ِ
ﺖ ﻟِﻤﺮ ٍاد ،ﰒُﱠ ﻟِﺒ ِﲏ ﻏُﻄَﻴ ٍ
ِﰲ ِ
ف،
ﺖ ﳍَُﺬﻳْ ٍﻞَ ،وأَﱠﻣﺎ ﻳـَﻐُ ُ
ﺖ ﻟ َﻜ ْﻠ ٍ َ ْ َ َ َ َ ُ َ ٌ َ ْ
ْ
ْ
َ
َ
َْ
اﻟﻌَﺮ َ ْ ُ َ
ﻮث ﻓَ َﻜﺎﻧَ ْ ُ َ
ِ
ِ
ِ
ِ
ِِ
ِ
ِِ
ٍ
ِ
ﻮح ،ﻓَـﻠَ ﱠﻤﺎ َﻫﻠَ ُﻜﻮا
ﲔ ﻣ ْﻦ ﻗَـ ْﻮم ﻧُ ٍ
ﺖ ﳊ ْﻤ ََﲑ ﻵل ذي َ
ﺖ ﳍَْﻤ َﺪ َ
ِﻋْﻨ َﺪ َﺳﺒٍَﺈَ ،وأَﱠﻣﺎ ﻳـَﻌُ ُ
انَ ،وأَﱠﻣﺎ ﻧَ ْﺴٌﺮ ﻓَ َﻜﺎﻧَ ْ
ﻮق ﻓَ َﻜﺎﻧَ ْ
ﺻﺎﳊ َ
اﻟﻜﻼَ ِع ،أَ ْﲰَﺎءُ ِر َﺟﺎل َ
ﺎن إِ َﱃ ﻗَـﻮِﻣ ِﻬﻢ ،أَ ِن اﻧْ ِ
ﻚ
أَْو َﺣﻰ ﱠ
اﻟﺸْﻴﻄَ ُ
ﺼﺒُﻮا إِ َﱃ َﳎَﺎﻟِ ِﺴ ِﻬ ُﻢ اﻟﱠِﱵ َﻛﺎﻧُﻮا َْﳚﻠِ ُﺴ َ
ﻮﻫﺎ ِﺄﺑَ ْﲰَﺎﺋِ ِﻬ ْﻢ ،ﻓَـ َﻔ َﻌﻠُﻮا ،ﻓَـﻠَ ْﻢ ﺗُـ ْﻌﺒَ ْﺪَ ،ﺣ ﱠﱴ إِ َذا َﻫﻠَ َ
ﺼ ًﺎﺎﺑ َو َﲰﱡ َ
ﻮن أَﻧْ َ
ْ ْ
ِ
ت) .اﻟﻌﺴﻘﻼﱐ ،ﻓﺘﺢ اﻟﺒﺎري ﺑﺸﺮح ﺻﺤﻴﺢ اﻟﺒﺨﺎري ،ﻛﺘﺎب ﺗﻔﺴﲑ اﻟﻘﺮآن ،ﺳﻮرة ﻧﻮح ،ﺣﺪﻳﺚ رﻗﻢ
أُوﻟَﺌِ َ
ﻚ َوﺗَـﻨَ ﱠﺴ َﺦ اﻟﻌ ْﻠ ُﻢ ﻋُﺒِ َﺪ ْ
 ،4636ص.(532.
اﻟﺴ َﻼم ﲬَْ ِ
و َﻋ ْﻦ ُﳏَ ﱠﻤ ِﺪ ﺑْ ِﻦ َﻛ ْﻌ ٍ
ﺎت َر ُﺟ ٌﻞ ِﻣْﻨـ ُﻬ ْﻢ ﻓَ َﺤ ِﺰﻧُﻮا
ﺎن ِﻵ َد َم َﻋﻠَْﻴ ِﻪ ﱠ
ﺐ َﻛ َ
ﻮثَ ،وﻳـَ ُﻌ ُ
اعَ ،وﻳـَﻐُ ُ
ﲔَ :وﱞدَ ،و ُﺳ َﻮ ٌ
ﻮقَ ،وﻧَ ْﺴٌﺮ ،ﻓَ َﻤ َ
ﺲ ﺑَﻨ َ
َ
اﻟﺼ َﻼةُ َو ﱠ ُ ُ
ِ
ِ
ِ
ِ
ِ
ِ
ﺻ ٍ
ﺎت
ﺎل ﱠ
َﻋﻠَْﻴﻪ ،ﻓَـ َﻘ َ
اﻟﺸْﻴﻄَ ُ
ﺎص ،ﰒُﱠ َﻣ َ
ﺻ ْﻔ ٍﺮ َوَر َ
ﺼ ﱠﻮَرﻩُ ِﰲ اﻟْ َﻤ ْﺴﺠﺪ ﻣ ْﻦ ُ
ﺻ ِّﻮُر ﻟَ ُﻜ ْﻢ ﻣﺜْـﻠَﻪُ إِ َذا ﻧَﻈَْﺮُْﰎ إِﻟَْﻴﻪ ذَ َﻛ ْﺮﲤُُﻮﻩُ ،ﻗَﺎﻟُﻮا :اﻓْـﻌَ ْﻞ ﻓَ َ
ﺎن :أَ َ� أُ َ
ﺖ ْاﻷَ ْﺷﻴﺎء إِ َﱃ أَ ْن ﺗَـﺮُﻛﻮا ِﻋﺒﺎد َة ﱠِ
آﺧﺮ وﺻ ﱠﻮرﻩ ﺣ ﱠﱴ ﻣﺎﺗُﻮا ُﻛﻠﱡﻬﻢ وﺗَـﻨَـﻐﱠﺼ ِ
اﻪﻠﻟ ﺑـَ ْﻌ َﺪ ِﺣ ٍ
ﺎن ﻟِﻠﻨﱠ ِ
ون
ﺎل ﱠ
ﲔ ،ﻓَـ َﻘ َ
ﺎسَ :ﻣﺎ ﻟَ َﻜ َﻢ َﻻ ﺗَـ ْﻌﺒُ ُﺪ َ
اﻟﺸْﻴﻄَ ُ
َ ََ
ُْ َ َ
َ ُ َ َ َُ َ َ
َُ
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ون ﱠِ
إِ َﳍ ُﻜﻢ وإِﻟَﻪ آﺎﺑﺋِ ُﻜﻢ ،أََﻻ ﺗَـﺮوَ�َﺎ ِﰲ ﻣﺼ ﱠﻼ ُﻛﻢ ،ﻓَـﻌﺒ ُﺪوﻫﺎ ِﻣﻦ د ِ
ﺎل
اﻟﺴ َﻼمَُ .وﻗَ َ
ﺚ ﱠ
ﻮﺣﺎ َﻋﻠَﻴْ ِﻪ ﱠ
اﻟﺼ َﻼةُ َو ﱠ
اﻪﻠﻟ َﺣ ﱠﱴ ﺑـَ َﻌ َ
ُ َ ْ ََ َ ْ ُ
اﻪﻠﻟُ َﻋﱠﺰ َو َﺟﻞﱠ ﻧُ ً
َْ
َ ْ َ َ َ ْ
ِ
ِ
ِ
ِ
اﻟﺴ َﻼمَ ،واﺑْﺘ َﺪاء ﻋﺒَ َﺎدﻬﺗﻢ ﻣﻦ زﻣﻦ ﻣﻬﻼﺋﻴﻞ ﺑﻦ ﻗﻴﻨﺎنَ ،وِﰲ )ﻛﺘﺎب اﻟْﻌﲔ( َودﱞ ﺑَِﻔْﺘﺢ
ﻬﻴﻠﻲ :ﻳـَﻐُﻮث ُﻫ َﻮ اﺑْﻦ ﺷﻴﺚَ ،ﻋﻠَْﻴﻪ ﱠ
اﻟﺼ َﻼة َو ﱠ
ﱡ
اﻟﺴ ْ
ﻮن
ﻀ ِّﻤ َﻬﺎ ﺻﻨﻢ ﻟﻘﺮﻳﺶَ ،وﺑِﻪ ﲰﻲ َﻋ ْﻤﺮو ﺑﻦ ﻋﺒﺪ ُوٍّدَ ،وﻗَِﺮاءَة َ�ﻓِﻊ ِﺎﺑ ﱠ
ﺎن ﻟﻘﻮم ﻧﻮح َﻋﻠَْﻴ ِﻪ ﱠ
ﻟﻀ ِّﻢ َواﻟْﺒَﺎﻗُ َ
ﺻﻨﻢ َﻛ َ
اﻟﺼ َﻼة َو ﱠ
اﻟﺴ َﻼمَ ،وﺑِ َ
اﻟْ َﻮاوٌ ،
ي :ﻫﻮ أَﱠو ُل ﺻﻨ ٍﻢ ﻣﻌﺒ ٍ
اﻟﺴ َﻼ ُم ﻟِ َﻜ ْﻠ ِ
ﺐ ﺑْ ِﻦ َوﺑـََﺮَة
ﺎن ﺑـَ ْﻌ َﺪ ﻗَـ ْﻮِم ﻧُ ٍ
ِﺎﺑﻟْ َﻔْﺘﺢَ .وﻗَ َ
ﻮح َﻋﻠَْﻴ ِﻪ ﱠ
ﻮد َ ،و ُِﲰّ َﻲ َوًّدا ﻟِ ِﻮِّد ِﻫ ْﻢ ﻟَﻪُ َ ،وَﻛ َ
اﻟﺼ َﻼةُ َو ﱠ
ََ َ ُْ
ﺎل اﻟْ َﻤ َﺎوْرَد ﱡ ُ َ
ان ﺑ ِﻦ ْ ِ
ﺑ ِﻦ ﺗَـ ْﻐﻠِﺐ ﺑ ِﻦ ﺣ ْﻠﻮ َ ِ
ﺎﻋﺔَ ،وَﻛ َ ِ
ﺎن ِﳍَُﺬﻳْ ِﻞ ﺑْ ِﻦ
وﻣ ِﺔ ْ
اع َﻛ َ
ﺻ َﻮرةِ ْاﻣَﺮأَةٍ َ ،وَﻛ َ
اﳉَْﻨ َﺪ ِل َ ،و ُﺳ َﻮ ٌ
اﳊَﺎف ﺑْ ِﻦ ﻗُ َ
ان ﺑْ ِﻦ ﻋ ْﻤَﺮ َ ْ
ْ
ﺎن َﻋﻠَﻰ ُ
ﺎن ﺑ ُﺪ َ
َ ْ َُ
ﻀَ َ
ِ
ٍ
ِ
ِ
ِ
ِ
ٍ
ِ
ﺎن ﻟﻤﺮاد ،ﰒُﱠ ﻟﺒ ِﲏ ُﻏﻄَﻴ ٍ
ﻀﺮ ﺑِﺮَﻫﺎط ﻣﻮﺿ ٍﻊ ﺑُِﻘﺮ ِ
ِ
ِ
ﻒ ِﺎﺑ ْﳉَْﻮف ﻣ ْﻦ
ب َﻣ ﱠﻜﺔَ َﺷﱠﺮﻓَـ َﻬﺎ ﱠ
اﻪﻠﻟُ ﺑِ َﺴﺎﺣ ِﻞ اﻟْﺒَ ْﺤ ِﺮَ ،وﻳـَﻐُ ُ
ْ
َ
ﺎس ﺑْ ِﻦ ُﻣ َ َ ُ َ ْ
ْ
ُﻣ ْﺪرَﻛﺔَ ﺑْ ِﻦ إﻟْﻴَ َ
ﻮث َﻛ َ ُ َ
اﳊ ِﺪ ِ
أَْر ِ
ﻳﺚ) .اﻟﻌﻴﲏ ،ﻋﻤﺪة اﻟﻘﺎري ،ﻛﺘﺎب ﺗﻔﺴﲑ اﻟﻘﺮآن ،ﺳﻮرة ﻧﻮح ،ﺣﺪﻳﺚ رﻗﻢ  ،4636ص.
ض اﻟْﻴَ َﻤ ِﻦ َﻋﻠَﻰ َﻣﺎ ﻧَ ْﺬ ُﻛُﺮﻩُ ِﰲ َْ
.(262-261
وﻣﻦ أﲰﺎء اﻷﺻﻨﺎم ِْ
ﻀﻬﻢ إِ َﱃ أَﱠ�ُﻤﺎ ﺻﻨَﻤ ِ
ٍِ
و�ُ َﻤﺎ .ﰒُﱠ أَ ْﺧَﺮ َج َﻋ ْﻦ
ﻮت( ،ﻗَ َ
ﻮن ﻳـَ ْﻌﺒُ ُﺪ َ
ﺎن اﻟْ ُﻤ ْﺸ ِﺮُﻛ َ
ﺎن َﻛ َ
ﺖ َواﻟﻄﱠﺎﻏُ ُ
)اﳉْﺒ ُ
ﺐ ﺑـَ ْﻌ ُ ُ ْ
َ ََ
ﺎل اﺑْ ُﻦ َﺟﺮﻳﺮ :ذَ َﻫ َ
اﳉِﺒﺖ واﻟﻄﱠﺎﻏُﻮت ﺻﻨَﻤ ِ
ﺎن) .اﻟﺴﻴﻮﻃﻲ ،اﻹﺗﻘﺎن ﰲ ﻋﻠﻮم اﻟﻘﺮآن ،ص.(693 .
ِﻋ ْﻜ ِﺮَﻣﺔَ ،ﻗَ َ
ُ ََ
ﺎلَ ُ ْ ْ :
ون أَﺣﺴﻦ ْ ِِ
وﻣﻦ اﻷﺻﻨﺎم "ﺑﻌﻞ" وُﻫﻮ َ ِ ِ
ﲔ﴾.
ﺎس؛ ﻗﺎل ﺗﻌﺎﱃ ﴿أَﺗَ ْﺪ ُﻋ َ
اﳋَﺎﻟﻘ َ
ﻮن ﺑـَ ْﻌ ًﻼ َوﺗَ َﺬ ُر َ ْ َ َ
ﺻﻨَ ُﻢ ﻗَـ ْﻮم إﻟْﻴَ َ
َ َ
ِ
ِ
ِ
ﱠ
ﱠ
ﱠ
ﺻﻠﻰ ﷲُ َﻋﻠَْﻴﻪ َو َﺳﻠ َﻢ ،ﻗَ َ
اﻪﻠﻟُ َﻋْﻨﻪُ ،أَن َر ُﺳ َ
ﻮل ﱠ
 23ورد ذﻛﺮ اﻟﺼﻨﻢ ذي اﳋﻠﺼﺔ ﰲ اﳊﺪﻳﺚ اﳌﺘﻔﻖ ﻋﻠﻴﻪ ،ﻋﻦ أَﰊ ُﻫَﺮﻳْـَﺮَة َرﺿ َﻲ ﱠ
ﺎل) :ﻻَ
اﻪﻠﻟ َ
ون ِﰲ اﳉ ِ
ﻀﻄَ ِﺮب أَﻟَﻴﺎت ﻧِﺴﺎ ِء دو ٍس ﻋﻠَﻰ ِذي اﳋﻠَﺼ ِﺔ( ،وذُو اﳋﻠَﺼ ِﺔ :ﻃَ ِ
ﺎﻫﻠِﻴﱠ ِﺔ.
ﺎﻏﻴَﺔُ َد ْو ٍس اﻟﱠِﱵ َﻛﺎﻧُﻮا ﻳـَ ْﻌﺒُ ُﺪ َ
ﺗَـ ُﻘﻮمُ ﱠ
ﺎﻋﺔُ َﺣ ﱠﱴ ﺗَ ْ َ َ ُ َ َ ْ َ
اﻟﺴ َ
َ َ َ َ َ
َ
)اﻟﻌﺴﻘﻼﱐ ،1987 :ﻓﺘﺢ اﻟﺒﺎري ﺑﺸﺮح ﺻﺤﻴﺢ اﻟﺒﺨﺎري ،ﻛﺘﺎب اﻟﻔﱳ ،ﺣﺪﻳﺚ رﻗﻢ  ،7116ج ،13 .ص .(82 .وﰲ ﺷﺮح
اﺑﻦ ﺣﺠﺮ اﻟﻌﺴﻘﻼﱐ ﻋﻠﻰ اﳊﺪﻳﺚ رﻗﻢ ) (4097ﻗﺎل "واﳋﻠﺼﺔ ﻧﺒﺎت ﻟﻪ ﺣﺐ أﲪﺮ ﻛﺨﺮز اﻟﻌﻘﻴﻖ ،وذو اﳋﻠﺼﺔ اﺳﻢ ﻟﻠﺒﻴﺖ
اﻟﺬي ﻛﺎن ﻓﻴﻪ اﻟﺼﻨﻢ ،وﻗﻴﻞ اﺳﻢ اﻟﺒﻴﺖ اﳋﻠﺼﺔ واﺳﻢ اﻟﺼﻨﻢ ذو اﳋﻠﺼﺔ ".وﻳﺘﻀﺢ ﻣﻦ ﻫﺬا ﺧﻄﺄ اﻟﺒﺎﺣﺚ ﰲ ذﻛﺮﻩ ذي اﳋﻠﺼﺔ
ﻣﺜﺎﻻ ﻋﻠﻰ ﺗﺴﻤﻴﺔ اﳌﻌﺒﻮدات ﺣﺴﺐ أﲰﺎء أﻣﺎﻛﻦ ﻋﺒﺎدﻬﺗﺎ.
ً
وﻗﺎل اﻟﻨﻮوي ﰲ ﺷﺮﺣﻪ اﳊﺪﻳﺚ ﺑﺼﺤﻴﺢ ﻣﺴﻠﻢ" :وأﻣﺎ )ذو اﳋﻠﺼﺔ( ﻓَﺒِﻔﺘ ِﺢ ْ ِ
اﻟﻼِم ﻫ َﺬا ﻫﻮ اﻟْﻤ ْﺸﻬﻮر  ،ﺣ َﻜﻰ اﻟْ َﻘ ِ
ﺎﺿﻲ ﻓِ ِﻴﻪ ِﰲ
َْ
اﳋَﺎء َو ﱠ َ ُ َ َ ُ ُ َ
ﺎرِق ﺛََﻼﺛَﺔ أَوﺟ ٍﻪ  :أَﺣﺪﻫﺎ ﻫ َﺬا  ،واﻟﺜﱠ ِﺎﱐ ﺑِﻀ ِﻢ ْ ِ
ِ
ِ
ِ
اﻟﺸﺮِح واﻟْﻤ َﺸ ِ
اﳋَﺎء َوإِ ْﺳ َﻜﺎن ﱠ
ﺻﻨٍَﻢ
ﺚ ﺑَِﻔْﺘ ِﺢ ْ
اﳋَﺎء َ ،واﻟﺜﱠﺎﻟ ُ
اﻟﻼِم  .ﻗَﺎﻟُﻮا َ :وُﻫ َﻮ ﺑـَْﻴ ُ
ﺖ َ
ُ ُْ
ََُ َ َ
ﱠْ َ َ
َّ
اﻟﻨﻮوي ﻋﻠﻰ ﻣﺴﻠﻢ ،1996 ،ﺣﺪﻳﺚ رﻗﻢ  2906ﻛﺘﺎب اﻟﻔﱳ،
ﺑِﺒِ َﻼ ِد َد ْو ٍس) ".اﳌﻨﻬﺎج ﺻﺤﻴﺢ ﻣﺴﻠﻢ ﺑﻦ اﳊﺠﺎج ،ﺷﺮح
ِّ
ص(1684.
ﺺ :وﻫﻮ ﺑﻴﺖ أﺻﻨﺎم ﻛﺎن ﻟﺪوس وﺧﺜﻌﻢ وﲜﻴﻠﺔ وﻣﻦ ﻛﺎن ﺑﺒﻼدﻫﻢ ﻣﻦ اﻟﻌﺮب ﺑﺘﺒﺎﻟﺔ
وﻗﺎل ﺻﺎﺣﺐ ﻣﻌﺠﻢ اﻟﺒﻠﺪان "وﲨﻊ اﳋﻠﺼﺔ َﺧﻠَ ٌ
ﳊﻲ ﺑﻦ ﻗﻤﻌﺔ ﻧﺼﺒﻪ،
وﻫﻮ ﺻﻨﻢ ﳍﻢ ﻓﺄﺣﺮﻗﻪ ﺟﺮﻳﺮ ﺑﻦ ﻋﺒﺪ ﷲ اﻟﺒﺠﻠﻲ ﺣﲔ ﺑﻌﺜﻪ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ...وﻗﻴﻞ ﻛﺎن ﻟﻌﻤﺮو ﺑﻦ ّ
أﻋﲏ اﻟﺼﻨﻢ ،ﺄﺑﺳﻔﻞ ﻣﻜﺔ ﺣﲔ ﻧﺼﺐ اﻷﺻﻨﺎم ﰲ ﻣﻮاﺿﻊ ﺷﱴ ،ﻓﻜﺎﻧﻮا ﻳﻠﺒﺴﻮﻧﻪ اﻟﻘﻼﺋﺪ وﻳﻌﻠﻘﻮن ﻋﻠﻴﻪ ﺑﻴﺾ اﻟﻨﻌﺎم وﻳﺬﲝﻮن ﻋﻨﺪﻩ،
ﺼﺔٌ .وﻗﻴﻞ ﻫﻮ اﻟﻜﻌﺒﺔ اﻟﻴﻤﺎﻧﻴﺔ اﻟﱵ ﺑﻨﺎﻫﺎ إﺑﺮاﻫﻴﻢ ﺑﻦ اﻟﺼﺒﺎح اﳊﻤﲑي
وﻛﺎن ﻣﻌﻨﺎﻫﻢ ﰲ ﺗﺴﻤﻴﺘﻬﻢ ﻟﻪ ﺑﺬﻟﻚ أن ﻋﺒﱠﺎدﻩ واﻟﻄﺎﺋﻔﲔ ﺑﻪ َﺧﻠَ َ
وﻛﺎن ﻓﻴﻪ ﺻﻨﻢ ﻳﺪﻋﻰ اﳋﻠﺼﺔ ﻓﻬﺪم وﻗﻴﻞ ﻛﺎن ذو اﳋﻠﺼﺔ ﻳﺴﻤﻰ اﻟﻜﻌﺒﺔ اﻟﻴﻤﺎﻧﻴﺔ واﻟﺒﻴﺖ اﳊﺮام اﻟﻜﻌﺒﺔ اﻟﺸﺎﻣﻴﺔ؛  ...وﻗﺎل اﺑﻦ
وزﺑـَْﻴﺪ واﻟﻐﻮث ﺑﻦ ُﻣِّﺮ ﺑﻦ أُِّد وﺑﻨﻮ ﻫﻼل اﺑﻦ
ﺣﺒﻴﺐ ﰲ ﳐﱪﻩ :ﻛﺎن ذو اﳋﻠﺼﺔ ﺑﻴﺘﺎً ﺗﻌﺒﺪﻩ ﲜﻴﻠﺔ وﺧﺜﻌﻢ واﳊﺎرث ﺑﻦ ﻛﻌﺐ وﺟﺮم ُ
ﻋﺎﻣﺮ وﻛﺎﻧﻮا ﺳﺪﻧﺘﻪ ﺑﲔ ﻣﻜﺔ واﻟﻴﻤﻦ ﺎﺑﻟﻌﺒﻼء ﻋﻠﻰ أرﺑﻊ ﻣﺮاﺣﻞ ﻣﻦ ﻣﻜﺔ  ...وﻗﺎل اﳌﱪد" :ﻣﻮﺿﻌﻪ اﻟﻴﻮم ﻣﺴﺠﺪ ﺟﺎﻣﻊ ﻟﺒﻠﺪة ﻳﻘﺎل
ﳍﺎ اﻟﻌﺒﻼت ﻣﻦ أرض ﺧﺜﻌﻢ) ".ﻣﻌﺠﻢ اﻟﺒﻠﺪان ،ج ،2ص.(383
ﺼﺔ وﻫﻲ ﺑﻴﺖ ﻓﻴﻪ ﺻﻨﻢ ﳋﺜﻌﻢ ﻟﻴﻬﺪﻣﻬﺎ ﻓﻘﺎل :إﱐ ﻻ أﺛﺒﺖ ﻋﻠﻰ
وأرﺳﻞ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ "ﺟﺮﻳﺮ ﺑﻦ ﻋﺒﺪ ﷲ إﱃ ذي اﳋَﻠَ َ
اﳋﻴﻞ ،ﻓﺼﻚ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﰲ ﺻﺪرﻩ وﻗﺎل "اﻟﻠﻬﻢ اﺟﻌﻠﻪ ﻫﺎد�ً ﻣﻬﺪ�ً ،ﻓﺨﺮج ﰲ ﻣﺎﺋﺔ وﲬﺴﲔ راﻛﺒﺎً ﻣﻦ ﻗﻮﻣﻪ
ﻓﺄﺣﺮﻗﻬﺎ ﻓﺪﻋﺎ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﳋﻴﻞ أﲪﺲ ورﺟﺎﳍﺎ").اﺑﻦ اﻷﺛﲑ ،2012 :ص .(181 .وأﺧﺮﺟﻪ اﺑﻦ ﺣﺒﺎن ﰲ
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ﺻﺤﻴﺤﻪ وﻗﺎل :ذو اﳋﻠﺼﺔ ﺑﻴﺖ ﻛﺎن ﳋﺜﻌﻢ ﰲ اﳉﺎﻫﻠﻴﺔ ﻳﺴﻤﻰ اﻟﻜﻌﺒﺔ اﻟﻴﻤﺎﻧﻴﺔ وﻛﺎن ذﻟﻚ ﻗﺒﻞ وﻓﺎة ﺟﺮﻳﺮ ﺳﻨﺔ إﺣﺪى وﲬﺴﲔ
وﻗﻴﻞ أرﺑﻊ وﲬﺴﲔ ﻟﻠﻬﺠﺮة) .اﻧﻈﺮ اﻷﻟﺒﺎﱐ ،2003 :ج ،10 .ص(269-268 .
وأﺧﺮج اﳊﺎﻛﻢ ﻋﻦ ﻋﺒﺪ ﷲ ﺑﻦ ﻋﻤﺮ ﻗﺎل" :ﻻ ﺗﻘﻮم اﻟﺴﺎﻋﺔ ﺣﱴ ﺗﺪاﻓﻊ ﻣﻨﺎﻛﺐ ﻧﺴﺎء ﺑﲏ ﻋﺎﻣﺮ ﻋﻠﻰ ذي اﳋﻠﺼﺔ") .اﻟﻌﺴﻘﻼﱐ ،ﻓﺘﺢ
اﻟﺒﺎري ،ج ،13ص.(76
 24ذو اﻟﺸﺮى اﺳﻢ ﻟﺼﻨﻢ ﻳﻌﲏ ﺳﻴﺪ اﳉﺒﺎل ،وورد ذﻛﺮﻩ ﰲ ﻧﻘﻮﺷﺎت ﻣﺪاﺋﻦ ﺻﺎﱀ ﴰﺎل ﻏﺮب ﺷﺒﻪ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ .وﻳﺘﻀﺢ ﻣﻦ ﻫﺬا
ﺻﻨﻤﺎ ﻟﺪوس،
وﻣﻦ أﻣﺎﻛﻦ ﻋﺒﺎدﺗﻪ أﻧﻪ ﱂ ﱠ
ﻳﺘﺴﻢ ﻬﺑﺬا اﻻﺳﻢ ﺣﺴﺐ اﺳﻢ ﻣﻜﺎن ﻋﺒﺎدﺗﻪ ﻛﻤﺎ ﱠادﻋﻰ اﻟﺒﺎﺣﺚ .وﻗﺪ ﻛﺎن ذو اﻟﺸﺮى ً
أﻳﻀﺎ .وﻇﻬﺮ
وﺻﻨﻤﺎ ﻟﺒﲏ اﳊﺎرث ﺑﻦ ﻳﺸﻜﺮ ﺑﻦ ﻣﺒﺸﺮ ﻣﻦ اﻷزد  ...وﻛﺎن ﻟﻪ ﺣﺮم ﰲ دوﻣﺔ اﳉﻨﺪل ،وﻋﺒﺪﻩ اﻟﺼﻔﻮﻳﻮن واﻟﺜﻤﻮدﻳﻮن ً
ً
اﲰﻪ ﰲ اﻟﻨﻘﻮش اﻟﻘﺪﳝﺔ "دو ﺷﺮ" و "دﺷﺮ" و "دو ﺷﺮى") .ﻳُﻨﻈَﺮ )ﺟﻮرج ﻛﺪر ،2013 :ﺣﺮف اﻟﺬال ،ﻣﺎدة "ذو اﻟﺸﺮى"(.
25
"ﺷﻢ" وﻫﻮ اﻻﺳﻢ اﻟﻘﺪﱘ ﳍﺎ ،وﰲ ﺳﺒﺄ
ﻳﻘﺎل إن اﻟﻌُﱠﺰى ﻛﺎن ﻫﻲ إﳍﺔ اﻟﺸﻤﺲ ﰲ اﻟﻴﻤﻦ ،وﻛﺎﻧﺖ ﱠ
ﺗﺴﻤﻰ ﰲ ﺣﻀﺮﻣﻮت وﻗﺘﺒﺎن ﺎﺑﺳﻢ َ
أﲰﻮﻫﺎ "ذات ﲪﻴﺎن" إﺷﺎرة ﻟﺸﻤﺲ اﻟﺼﻴﻒ اﳊﺎرة ،وﻛﺬا "ذات ﺑﻌﺪان" إﺷﺎرة ﻟﺸﻤﺲ اﻟﺸﺘﺎء) .ﳏﻤﺪ ،2009 ،ج ،16 .ﻋﺪد
 ،2ص .(37 .وﻛﺎن اﺳﻢ ﺳﺒﺄ اﻷﺻﻠﻲ ﻫﻮ ﻋﺒﺪ ﴰﺲ ﺑﻦ ﻳﺸﺠﺐ .وﰲ ﻫﺬا دﻻﻟﺔ ﻋﻠﻰ ﺄﺗﻟﻴﻪ اﻟﺸﻤﺲ ﻋﻨﺪﻫﻢ .وﺛﺒﺖ ﻛﺬﻟﻚ
ﻣﻦ اﻟﻘﺮآن اﻟﻜﺮﱘ أن ﺑﻠﻘﻴﺲ –ﻣﻠﻜﺔ ﺳﺒﺄ -وﻗﻮﻣﻬﺎ ﻛﺎﻧﻮا ﻳﻌﺒﺪون اﻟﺸﻤﺲ .ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة اﻟﻨﻤﻞ )اﻵ�ت  ( 25-20ﰲ
ِ
ﺎل ﻣﺎ ِﱄ َﻻ أَرى ْاﳍ ْﺪﻫ َﺪ أَم َﻛ َ ِ
ﲔ )َ (20ﻷُ َﻋ ِّﺬﺑـَﻨﱠﻪُ َﻋ َﺬ ًاﺎﺑ
ﺎن ﻣ َﻦ اﻟْﻐَﺎﺋﺒِ َ
ﻧﱯ ﷲ ﺳﻠﻴﻤﺎن واﳍﺪﻫﺪ ﴿ َوﺗَـ َﻔ ﱠﻘ َﺪ اﻟﻄﱠْ َﲑ ﻓَـ َﻘ َ َ َ َ ُ ُ ْ
ﻣﻌﺮض اﳊﺪﻳﺚ ﻋﻦ ِّ
ِ
ٍِ
ِ
ﻳﺪا أَو َﻷَ ْذ َﲝﻨﱠﻪ أَو ﻟَﻴﺄْﺗِﻴ ِﲏ ﺑِﺴ ْﻠﻄَ ٍ
ﻚ ِﻣﻦ َﺳﺒٍَﺈ ﺑِﻨَـﺒٍَﺈ ﻳَِﻘ ٍ
ﺎن ﱡﻣﺒِ ٍ
ﲔ)(22
ﲔ ) (21ﻓَ َﻤ َﻜ َ
ﻄﺖ ِﲟَﺎ َﱂْ ُِﲢ ْﻂ ﺑِِﻪ َوﺟْﺌـﺘُ َ
ﺚ َﻏ ْ َﲑ ﺑَﻌﻴﺪ ﻓَـ َﻘﺎ َل أَ َﺣ ُ
َﺷﺪ ً ْ َ ُ ْ َ َ ّ ُ
ٍ
ون ﱠِ
ﺪت اﻣﺮأَةً ﲤَْﻠِ ُﻜﻬﻢ وأُوﺗِﻴ ِ
ﺲ ِﻣﻦ د ِ
ِِ
ش َﻋ ِﻈﻴﻢ) (23و َﺟ ﱡ
اﻪﻠﻟ َوَزﻳﱠ َﻦ َﳍُُﻢ
ون ﻟِ ﱠ
ﺪﻬﺗَﺎ َوﻗَـ ْﻮَﻣ َﻬﺎ ﻳَ ْﺴ ُﺠ ُﺪ َ
ُْ َ َ ْ
ﻠﺸ ْﻤ ِ ُ
ﺖ ﻣﻦ ُﻛ ِّﻞ َﺷ ْﻲء َوَﳍَﺎ َﻋ ْﺮ ٌ ٌ
َ
إ ّﱐ َو َﺟ ﱡ ْ َ
ِِ ﱠِ
اﻟﺴﻤﺎو ِ
اﳋَ ْ ِ
ات َو ْاﻷَْر ِ
ض َوﻳـَ ْﻌﻠَ ُﻢ
ﱠ
ج ْ
اﻟﺴﺒِ ِﻴﻞ ﻓَـ ُﻬ ْﻢ َﻻ ﻳـَ ْﻬﺘَ ُﺪ َ
اﻟﺸْﻴﻄَ ُ
ﺼ ﱠﺪ ُﻫ ْﻢ َﻋ ِﻦ ﱠ
ﺎن أَ ْﻋ َﻤ َﺎﳍُْﻢ ﻓَ َ
ون ) (24أَﱠﻻ ﻳَ ْﺴ ُﺠ ُﺪوا ﱠﻪﻠﻟ اﻟﺬي ُﳜْ ِﺮ ُ
ﺐءَ ﰲ ﱠ َ َ
ﻮن َوَﻣﺎ ﺗُـ ْﻌﻠِﻨُﻮ َن )﴾(25
َﻣﺎ ُﲣْ ُﻔ َ
أﻣﺎ أﻫﻞ ﺗَ ْﺪ ُﻣﺮ ﻓﻌﺒﺪوا اﻟﺸﻤﺲ ﻛﺬﻟﻚ ،وﻛﺎﻧﺖ ﺗﺴﻤﻰ ﻋﻨﺪﻫﻢ "ﲰﺲ" و "ﴰﺶ"" ،وﺑﻘﺎ� ﻣﻌﺒﺪ اﻟﺸﻤﺲ اﻟﻜﺒﲑ ﻻ ﺗﺰال ﻗﺎﺋﻤﺔ ﰲ
أﻧﻘﺎض ﺗَ ْﺪ ُﻣﺮ اﻵن"�) .ﻓﻊ ،2018 ،ص.(107 .
26ﻛﺎﻧﺖ ﺳﻘﺎﻳﺔ اﳊﺠﻴﺞ ورﻓﺎدﻬﺗﻢ ﰲ ﻳﺪ ﻋﺒﺪ ﴰﺲ ﺑﻦ ﻋﺒﺪ ﻣﻨﺎف ،ﰒ ذﻫﺒﺘﺎ إﱃ أﺧﻴﻪ ﻫﺎﺷﻢ.
 27اﻟﺜﺮ� ﻫﻮ اﻟﻨﺠﻢ اﳌﻌﺮوف ،وﺗﺴﻤﺖ ﺑﻪ اﻟﻌﺮب ،وﻣﻨﻬﻢ ﻋﺒﺪ اﻟﺜﺮ� ﺑﻦ ﻧَﺒﺖ ﺑﻦ أدد ﺑﻦ ﻳﺸﺠﺐ ﺑﻦ ﻋﺮﻳﺐ ﺑﻦ زﻳﺪ ﺑﻦ ﻛﻬﻼن .وﲰﻴﺖ
اﻟﺜﺮ� ﻛﺬﻟﻚ ﻟﻐﺰارة ﻧﻮﺋﻬﺎ ،وﻗﻴﻞ ﲰﻴﺖ ﺑﺬﻟﻚ ﻟﻜﺜﺮة ﻛﻮاﻛﺒﻬﺎ ﻣﻊ ﺻﻐﺮ ﻣﺮآﻬﺗﺎ ،ﻓﻜﺄ�ﺎ ﻛﺜﲑة اﻟﻌﺪد ﺎﺑﻹﺿﺎﻓﺔ إﱃ ﺿﻴﻖ اﶈﻞ ،وﻛﺎﻧﺖ
أوﻻدا ﺑﻌﺪدﻫﺎ) .ﺟﻮرج ﻛﺪر ،2013 :ﺣﺮف اﻟﺜﺎء ،ﻣﺎدة اﻟﺜﺮ�(.
اﻟﻌﺮب ﺗﺪﻋﻮ أن ﻳﻜﻮن ﻟﻠﺮﺟﻞ ً
28ﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ )اﻟﻨﺠﻢ" :(1 :اﺧﺘﻠﻒ اﳌﻔﺴﺮون ﰲ ﻣﻌﲎ ﻗﻮﻟﻪ ﺗﻌﺎﱃ ﴿ َواﻟﻨﱠ ْﺠ ِﻢ إِ َذا َﻫ َﻮى﴾ ﻓﻘﺎل اﺑﻦ أﰊ ﳒﻴﺢ  ،ﻋﻦ
ﳎﺎﻫﺪ :ﻳﻌﲏ ﺎﺑﻟﻨﺠﻢ :اﻟﺜﺮ� إذا ﺳﻘﻄﺖ ﻣﻊ اﻟﻔﺠﺮ وﻛﺬا روي ﻋﻦ اﺑﻦ ﻋﺒﺎس ،وﺳﻔﻴﺎن اﻟﺜﻮري .واﺧﺘﺎرﻩ اﺑﻦ ﺟﺮﻳﺮ .وزﻋﻢ اﻟﺴﺪي
أ�ﺎ اﻟﺰﻫﺮة "
29
اﻟﻌﺰىَ :ﲰَُﺮة )أي :ﺷﺠﺮة( ﻛﺎﻧﺖ ﻟﻐﻄﻔﺎن ﻳﻌﺒﺪو�ﺎ وﻛﺎﻧﻮا ﺑﻨﻮا ﻋﻠﻴﻬﺎ ﺑﻴﺘﺎ وأﻗﺎﻣﻮا ﳍﺎ ﺳﺪﻧﺔ ،ﻓﺒﻌﺚ اﻟﻨﱯ
ﻗﺎل �ﻗﻮت اﳊﻤﻮيّ " :
اﻷﻋﺰ
اﻷﻋﺰ ﻣﺜﻞ اﻟﻜﱪى ﺄﺗﻧﻴﺚ اﻷﻛﱪ ،و ّ
اﻟﻌﺰى ﺄﺗﻧﻴﺚ ّ
اﻟﺴﻤﺮة ...و ّ
ﺻﻠّﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠّﻢ ﺧﺎﻟﺪ ﺑﻦ اﻟﻮﻟﻴﺪ إﻟﻴﻬﺎ ﻓﻬﺪم اﻟﺒﻴﺖ وأﺣﺮق ّ
ﲟﻌﲎ اﻟﻌﺰﻳﺰ واﻟﻌﺰى ﲟﻌﲎ اﻟﻌﺰﻳﺰة ،وﻗﺎل اﺑﻦ ﺣﺒﻴﺐ :اﻟﻌﺰى ﺷﺠﺮة ﻛﺎﻧﺖ ﺑﻨﺨﻠﺔ ﻋﻨﺪﻫﺎ وﺛﻦ ﺗﻌﺒﺪﻩ ﻏﻄﻔﺎن وﺳﺪﻧﺘﻬﺎ ﻣﻦ ﺑﲏ ﺻﺮﻣﺔ
اﻟﻌﺰى وﻫﻲ أﺣﺪث ﻣﻦ اﻟﻼت وﻣﻨﺎة ،وذﻟﻚ أﱐ ﲰﻌﺖ اﻟﻌﺮب ﲰّﺖ ﻬﺑﺎ
ﻣﺮة ،ﻗﺎل أﺑﻮ ﻣﻨﺬر ﺑﻌﺪ ذﻛﺮ ﻣﻨﺎة و ّ
اﻟﻼت :ﰒ اﲣﺬوا ّ
ﺑﻦ ّ
اﻟﻌﺰى ﻇﺎﱂ ﺑﻦ أﺳﻌﺪ ،وﻛﺎﻧﺖ ﺑﻮاد ﻣﻦ ﳔﻠﺔ اﻟﺸﺎﻣﻴﺔ ،ﻓﺒﲏ ﻋﻠﻴﻬﺎ ﺑﻴﺘﺎ ،وﻛﺎﻧﻮا ﻳﺴﻤﻌﻮن ﻓﻴﻪ اﻟﺼﻮت،
اﻟﻌﺰى ،وﻛﺎن اﻟﺬي اﲣﺬ ّ
ﻋﺒﺪ ّ
وﻳﺘﻘﺮﺑﻮن ﻋﻨﺪﻫﺎ
ﺗﺴﻤﻲ ﻬﺑﺎ ﻋﺒﺪ ّ
وﻛﺎﻧﺖ اﻟﻌﺮب وﻗﺮﻳﺶ ّ
اﻟﻌﺰى ،وﻛﺎﻧﺖ أﻋﻈﻢ اﻷﺻﻨﺎم ﻋﻨﺪ ﻗﺮﻳﺶ ،وﻛﺎﻧﻮا ﻳﺰورو�ﺎ وﻳﻬﺪون ﳍﺎ ّ
ﺎﺑﻟﺬﺎﺑﺋﺢ" )ﻣﻌﺠﻢ اﻟﺒﻠﺪان ،ج  ،4ص(117-116
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ﻣﻦ ﱠاﲣ َﺬﻫﺎ ﻇَ ِﺎﱂ ﺑﻦ أﺳﻌ َﺪ ،ﻓَـﻮ َق ِ
ذات ِﻋﺮٍق إﱃ اﻟﺒﺴﺘَ ِ
ﺎن
ﺎنُ ،
ﻄﻔ ُ
ﺻﻨَ ٌﻢ ،أو َﲰَُﺮةٌ َﻋﺒَ َﺪ ْﻬﺗَﺎ َﻏ َ
وﻗﺎل ﺻﺎﺣﺐ اﻟﻘﺎﻣﻮس اﶈﻴﻂ" :اﻟﻌﺰىَ :
أول ِ َ َ ُ ُ ْ َ ْ
ُْ
ْ
ِ
ﺑِﺘِﺴﻌ ِﺔ ٍ
ﺑﻦ
ﺚ إﻟﻴﻬﺎ ُ
ﻌﻮن ﻓﻴﻬﺎ ﱠ
وﲰﱠﺎﻩُ ﺑُ ًّﺴﺎ .وﻛﺎﻧﻮا ﻳَ ْﺴ َﻤ َ
أﻣﻴﺎلَ ،ﺑﲎ ﻋﻠﻴﻬﺎ ﺑـَْﻴﺘﺎًَ ،
ت ،ﻓَـﺒَـ َﻌ َ
اﻟﺼ ْﻮ َ
َْ
رﺳﻮل ﷲ ،ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ،ﺧﺎﻟ َﺪ َ
ِ
ﻋﺰ ،ص.(517
اﻟﺴ ُﻤَﺮَة" )اﻟﻔﲑوزﺎﺑدي ،ﻣﺎدة ﱠ
أﺣَﺮ َق ﱠ
اﻟﻮﻟﻴﺪ ،ﻓَـ َﻬ َﺪ َم َ
اﻟﺒﻴﺖ ،و ْ
َ
ﻮل ﷲِ ﺻﻠﱠﻰ ﷲ ﻋﻠَﻴ ِﻪ وﺳﻠﱠﻢ ﻣ ﱠﻜﺔَ ﺑـﻌﺚ ﺧﺎﻟِﺪ ﺑﻦ اﻟْﻮﻟِ ِ
ﻴﺪ إِ َﱃ َﳔْﻠَﺔٍ،
ﱡ
ﺎل :ﻟَ ﱠﻤﺎ ﻓَـْﺘ َﺢ َر ُﺳ ُ
وروى اﻟﻨﺴﺎﺋﻲ )َ (11483ﻋ ْﻦ أَِﰊ اﻟﻄ َﻔْﻴ ِﻞ ،ﻗَ َ
َ ُ َ ْ َ َ َ َ ََ َ َ َ ْ َ َ
ِ
وَﻛﺎﻧَ ِ
ات ،ﻓَـ َﻘﻄَﻊ ﱠ ِ
ث َﲰﺮ ٍ
ِ
ﺻﻠﱠﻰ
ﺖ اﻟﱠ ِﺬي َﻛ َ
َ ْ
ﺖ ﻬﺑَﺎ اﻟْﻌُﱠﺰى ،ﻓَﺄَ َﺎﺗ َﻫﺎ َﺧﺎﻟ ٌﺪَ ،وَﻛﺎﻧَ ْ
ﺎن َﻋﻠَْﻴـ َﻬﺎ ،ﰒُﱠ أَﺗَﻰ اﻟﻨﱠِ ﱠ
اﻟﺴ ُﻤَﺮاتَ ،وَﻫ َﺪ َم اﻟْﺒَـْﻴ َ
ﱯ َ
َ
ﺖ َﻋﻠَﻰ ﺛََﻼ َُ
ِ
ِ
ِ
ِ
اﻟﺴ َﺪﻧَﺔُ َوُﻫ ْﻢ َﺣ َﺠﺒَـﺘُـ َﻬﺎ ،أَْﻣ َﻌﻨُﻮا ِﰲ
ﷲُ َﻋﻠَْﻴﻪ َو َﺳﻠﱠ َﻢ ﻓَﺄَ ْﺧ ََﱪﻩُ ،ﻓَـ َﻘ َ
ت ﺑِﻪ ﱠ
ﺎلْ ) :ارﺟ ْﻊ ﻓَِﺈﻧﱠ َ
ﺼَﺮ ْ
ﻚ َﱂْ ﺗَ ْ
ﺼﻨَ ْﻊ َﺷْﻴـﺌًﺎ ( ،ﻓَـَﺮ َﺟ َﻊ َﺧﺎﻟ ٌﺪ ،ﻓَـﻠَ ﱠﻤﺎ ﺑَ ُ
ِ
ِ
ِ
ﻟﺴﻴ ِ
ِ ِ
ﻒ
ْ
اﳉَﺒَ ِﻞَ ،وُﻫ ْﻢ ﻳـَ ُﻘﻮﻟُ َ
اب َﻋﻠَﻰ َرأْﺳ َﻬﺎ ،ﻓَـ َﻌ ﱠﻤ َﻤ َﻬﺎ ِﺎﺑ ﱠ ْ
اﻟﱰ َ
ﻮن �َ :ﻋُﱠﺰى َ� ﻋُﱠﺰى ،ﻓَﺄَ َﺎﺗ َﻫﺎ َﺧﺎﻟ ٌﺪ ،ﻓَﺈ َذا ْاﻣَﺮأَةٌ ُﻋ ْﺮَ�ﻧَﺔٌ�َ ،ﺷَﺮةٌ َﺷ ْﻌَﺮَﻫﺎَ ،ﲢْﺘَﻔ ُﻦ ﱡَ
ِ ِ
ﻚ اﻟْﻌُﱠﺰى ( ،وﻫﺬا إﺳﻨﺎد ﺣﺴﻦ ،وﻗﺎل ﻣﻘﺒﻞ اﻟﻮادﻋﻲ ﰲ
ﺻﻠﱠﻰ ﷲُ ﻋَﻠَﻴْ ِﻪ َو َﺳﻠﱠ َﻢ ﻓَﺄَ ْﺧ ََﱪﻩُ ،ﻓَـ َﻘ َ
ﺎل ) :ﺗِْﻠ َ
ﱯ َ
َﺣ ﱠﱴ ﻗَـﺘَـﻠَ َﻬﺎ ،ﰒُﱠ َر َﺟ َﻊ إ َﱃ اﻟﻨﱠ ِّ
ﺣﺴﻦ.
"اﻟﺼﺤﻴﺢ اﳌﺴﻨﺪ" ) ،2007ﺣﺪﻳﺚ رﻗﻢ  ،535ج ،1.ص (457 .ﻫﺬا ﺣﺪﻳﺚ ٌ
ﻗﺎل اﺑﻦ ﺟﺮﻳﺮ :ﻛﺎﻧﺖ ﺷﺠﺮة ﻋﻠﻴﻬﺎ ﺑﻨﺎء وأﺳﺘﺎر ،ﺑﻨﺨﻠﺔ ،ﺑﲔ ﻣﻜﺔ واﻟﻄﺎﺋﻒ ،ﻛﺎﻧﺖ ﻗﺮﻳﺶ ﻳﻌﻈﻤﻮ�ﺎ ،ﻛﻤﺎ ﻗﺎل أﺑﻮ ﺳﻔﻴﺎن ﻳﻮم أﺣﺪ:
اﻟﻌﱠﺰى وﻻ ﻋُﱠﺰى ﻟﻜﻢ .ﻓﻘﺎل رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ :ﻗﻮﻟﻮا "ﷲ ﻣﻮﻻ� وﻻ ﻣﻮﱃ ﻟﻜﻢ" ... .ﻗﺎل أﺑﻮ ﺻﺎﱀ :ﻛﺎﻧﻮا ﻳﻌﻠﻘﻮن
ﻟﻨﺎ ُ
ﻋﻠﻴﻬﺎ اﻟﺴﻴﻮر واﻟﻌﻬﻦ .رواﻩ ﻋﺒﺪ ﺑﻦ ﲪﻴﺪ واﺑﻦ ﺟﺮﻳﺮ) ".اﻧﻈﺮ اﻟﻘﻨﻮﺟﻲ اﻟﺒﺨﺎري ،1994 ،ج ،2.ص.(177-176 .
ِ
 30ﺟﺎء ذﻛﺮ )ﺑﻌﻞ( ﰲ اﻟﻘﺮآن ،ﰲ ﻗﻮﻟﻪ ﺗﻌﺎﱃ ﴿وإِ ﱠن إِﻟْﻴ ِ
ون أَ ْﺣ َﺴ َﻦ
ﲔ* إِ ْذ ﻗَ َ
ﻮن ﺑـَ ْﻌﻼ َوﺗَ َﺬ ُر َ
ﻮن* أَﺗَ ْﺪﻋُ َ
ﺎل ﻟَِﻘ ْﻮِﻣ ِﻪ أَﻻ ﺗَـﺘﱠـ ُﻘ َ
ﺎس ﻟَﻤ َﻦ اﻟْ ُﻤ ْﺮ َﺳﻠ َ
َ َ َ
ب آﺎﺑﺋِ ُﻜﻢ ﱠ ِ
ْ ِِ
ﲔ﴾ )اﻟﺼﺎﻓﺎت .(126-123 :ﻗﺎل ﺻﺎﺣﺐ اﻟﺘﻔﺴﲑ اﻟﻮﺳﻴﻂ ) ،1998ج ،12 .ص.
ﲔ* ﱠ
اﻷوﻟ َ
اﳋَﺎﻟﻘ َ
اﻪﻠﻟَ َرﺑﱠ ُﻜ ْﻢ َوَر ﱠ َ ُ
" :(108اﻟﺒﻌﻞ :اﺳﻢ ﻟﻠﺼﻨﻢ اﻟﺬى ﻛﺎن ﻳﻌﺒﺪﻩ ﻗﻮﻣﻪ  ،وﻫﻮ ﺻﻨﻢ ﻗﻴﻞ :ﲰﻴﺖ ﺎﺑﲰﻪ ﻣﺪﻳﻨﺔ ﺑﻌﻠﺒﻚ ﺎﺑﻟﺸﺎم ،وﻛﺎن ﻗﻮﻣﻪ ﻳﺴﻜﻨﻮن
ﻓﻴﻬﺎ ،وﻗﻴﻞ :اﻟﺒﻌﻞ :اﻟﺮب ﺑﻠﻐﺔ اﻟﻴﻤﻦ ".وﻗﺎل اﺑﻦ ﻛﺜﲑ ﰲ ﺗﻔﺴﲑﻩ "ﰲ رواﻳﺔ ﻋﻦ ﻗﺘﺎدة ﻗﺎل :ﻫﻲ ﻟﻐﺔ أزد ﺷﻨﻮءة .وﻗﺎل اﺑﻦ إﺳﺤﺎق:
أﺧﱪﱐ ﺑﻌﺾ أﻫﻞ اﻟﻌﻠﻢ أ�ﻢ ﻛﺎﻧﻮا ﻳﻌﺒﺪون اﻣﺮأة اﲰﻬﺎ )ﺑﻌﻞ( .وﻗﺎل اﻟﻘﺮﻃﱯ ﰲ ﺗﻔﺴﲑﻩ "ﲰﻊ اﺑﻦ ﻋﺒﺎس رﺟﻼ ﻣﻦ أﻫﻞ اﻟﻴﻤﻦ
ﻳﺴﻮم �ﻗﺔ ﲟﲎ ﻓﻘﺎل :ﻣﻦ ﺑﻌﻞ ﻫﺬﻩ؟ أي :ﻣﻦ رﻬﺑﺎ ،وﻣﻨﻪ ﲰﻲ اﻟﺰوج ﺑﻌﻞ" .وﻗﺎل" :وﻗﻴﻞ :ﻛﺎن ﻣﻦ ذﻫﺐ ،وﻛﺎن ﻃﻮﻟﻪ ﻋﺸﺮﻳﻦ
ذراﻋﺎ ،وﻟﻪ أرﺑﻌﺔ أوﺟﻪ ،ﻓﺘﻨﻮا ﺑﻪ وﻋﻈﻤﻮﻩ ﺣﱴ أﺧﺪﻣﻮﻩ أرﺑﻌﻤﺎﺋﺔ ﺳﺎدن وﺟﻌﻠﻮﻫﻢ أﻧﺒﻴﺎءﻩ ،ﻓﻜﺎن اﻟﺸﻴﻄﺎن ﻳﺪﺧﻞ ﰲ ﺟﻮف ﺑﻌﻞ
وﻳﺘﻜﻠﻢ ﺑﺸﺮﻳﻌﺔ اﻟﻀﻼﻟﺔ ،واﻟﺴﺪﻧﺔ ﳛﻔﻈﻮ�ﺎ وﻳﻌﻠﻤﻮ�ﺎ اﻟﻨﺎس ،وﻫﻢ أﻫﻞ ﺑﻌﻠﺒﻚ ﻣﻦ ﺑﻼد اﻟﺸﺎم ".وﻗﺎل اﺑﻦ ﻋﺎﺷﻮر ﰲ ﺗﻔﺴﲑﻩ )ج.
 ،23ص)" :(167-166 .ﺑـَ ْﻌﻞ( اﺳﻢ ﺻﻨﻢ اﻟﻜﻨﻌﺎﻧﻴﲔ وﻫﻮ أﻋﻈﻢ أﺻﻨﺎﻣﻬﻢ ﻷن ﻛﻠﻤﺔ ﺑﻌﻞ ﰲ ﻟﻐﺘﻬﻢ ﺗﺪل ﻋﻠﻰ ﻣﻌﲎ اﻟﺬﻛﻮرة.
ﰒ دﻟﺖ ﻋﻠﻰ ﻣﻌﲎ اﻟﺴﻴﺎدة ﻓﻠﻔﻆ اﻟﺒﻌﻞ ﻳﻄﻠﻖ ﻋﻠﻰ اﻟﺬﻛﺮ ،وﻫﻮ ﻋﻨﺪﻫﻢ رﻣﺰ ﻋﻠﻰ اﻟﺸﻤﺲ وﻳﻘﺎﺑﻠﻪ ﻛﻠﻤﺔ )ﺎﺗﻧﻴﺖ( ﲟﺜﻨّﺎﺗﲔ ،أي
اﻷﻧﺜﻰ وﻛﺎﻧﺖ ﳍﻢ ﺻﻨﻤﺔ ﺗﺴﻤﻰ ﻋﻨﺪ اﻟﻔﻴﻨﻴﻘﻴﲔ ﺑﻘﺮﻃﺎﺟﻨﺔ )ﺎﺗﻧﻴﺖ( وﻫﻲ ﻋﻨﺪﻫﻢ رﻣﺰ اﻟﻘﻤﺮ وﻋﻨﺪ ﻓﻴﻨﻴﻘﻴﻲ أرض ﻓﻴﻨﻴﻘﻴﺔ اﻟﻮﻃﻦ
اﻟﺼﻨَ َﻤﺔ )اﻟﻌﺸﺘﺎروث( .وﻗﺪ أﻃﻠﻖ ﻋﻠﻰ ﺑﻌﻞ ﰲ زﻣﻦ ﻣﻮﺳﻰ ﻋﻠﻴﻪ اﻟﺴﻼم اﺳﻢ » ُﻣﻮﻟﻚ« أﻳﻀﺎً،
اﻷﺻﻠﻲ ﻟﻠﻜﻨﻌﺎﻧﻴﲔ ﺗﺴﻤﻰ ﻫﺬﻩ ﱠ
ﻣﺎداً ﻳﺪﻳﻪ ﻛﻤﻦ ﻳﺘﻨﺎول ﺷﻴﺌﺎً وﻛﺎﻧﺖ ﺻﻮرﺗﻪ
وﻗﺪ ﻣﺜﻠﻮﻩ ﺑﺼﻮرة إﻧﺴﺎن ﻟﻪ رأس ﻋﺠﻞ وﻟﻪ ﻗﺮ�ن وﻋﻠﻴﻪ إﻛﻠﻴﻞ وﻫﻮ ﺟﺎﻟﺲ ﻋﻠﻰ ﻛﺮﺳﻲ ّ
ﻣﻦ ﳓﺎس وداﺧﻠﻬﺎ ﳎﻮف وﻗﺪ وﺿﻌﻮﻫﺎ ﻋﻠﻰ ﻗﺎﻋﺪة ﻣﻦ ﺑﻨﺎء ﻛﺎﻟﺘﻨﻮر ﻓﻜﺎﻧﻮا ﻳﻮﻗﺪون اﻟﻨﺎر ﰲ ذﻟﻚ اﻟﺘﻨﻮر ﺣﱴ ﳛﻤﻰ اﻟﻨﺤﺎس
و�ﺗﻮن ﺎﺑﻟﻘﺮاﺑﲔ ﻓﻴﻀﻌﻮ�ﺎ ﻋﻠﻰ ذراﻋﻴﻪ ﻓﺘﺤﱰق ﺎﺑﳊﺮارة ﻓﻴﺤﺴﺒﻮن ﳉﻬﻠﻬﻢ اﻟﺼﻨﻢ ﺗﻘﺒﻠﻬﺎ وأَ َﻛﻠَﻬﺎ ﻣﻦ ﻳﺪﻳﻪ ،وﻛﺎﻧﻮا ﻳﻘﺮﺑﻮن ﻟﻪ أﻃﻔﺎﻻً
ﻣﻦ أﻃﻔﺎل ﻣﻠﻮﻛﻬﻢ وﻋﻈﻤﺎء ﻣﻠﺘﻬﻢ ،وﻗﺪ ﻋﺒﺪﻩ ﺑﻨﻮ إﺳﺮاﺋﻴﻞ ﻏﲑ ﻣﺮة ﺗﺒﻌﺎً ﻟﻠﻜﻨﻌﺎﻧﻴﲔ ،واﻟﻌﻤﻮﻧﻴﲔ ،واﳌﺆوﺑﻴﲔ وﻛﺎن ﻟﺒَﻌﻞ ﻣﻦ اﻟﺴﺪﻧﺔ
ﰲ ﺑﻼد اﻟﺴﺎﻣﺮة ،أو ﻣﺪﻳﻨﺔ ﺻﺮﻓﺔ أر ُﺑﻌﻤﺎﺋﺔ وﲬﺴﻮن ﺳﺎد�ً .وﺗﻮﺟﺪ ﺻﻮرة ﺑﻌﻞ ﰲ دار اﻵﺎﺛر ﺑﻘﺼﺮ اﻟﻠﱡﻮﻓﺮ ﰲ ﺎﺑرﻳﺲ ﻣﻨﻘﻮﺷﺔ ﻋﻠﻰ
وﺟﻪ ﺣﺠﺎرة ﺻﻮروﻩ ﺑﺼﻮرة إﻧﺴﺎن ﻋﻠﻰ رأﺳﻪ ﺧﻮذة ﻬﺑﺎ ﻗﺮ�ن وﺑﻴﺪﻩ ﻣﻘﺮﻋﺔ .وﻟﻌﻠﻬﺎ ﺻﻮرﺗﻪ ﻋﻨﺪ ﺑﻌﺾ اﻷﻣﻢ اﻟﱵ ﻋﺒﺪﺗﻪ وﻻ ﺗﻮﺟﺪ
ﻟﻪ ﺻﻮرة ﰲ آﺎﺛر ﻗﺮﻃﺎﺟﻨﺔ اﻟﻔﻴﻨﻴﻘﻴﺔ ﺑﺘﻮﻧﺲ(http://www.quran7m.com/searchResults/037125.html) ".
31ﻗﺎل اﳌﺎوردي)" :ﻓﺄﻣﺎ اﻟﻌﻘﻴﻘﺔ ﻓﻬﻲ ﺷﺎة ﺗﺬﺑﺢ ﻋﻨﺪ اﻟﻮﻻدة ﻛﺎﻧﺖ اﻟﻌﺮب ﻋﻠﻴﻬﺎ ﻗﺒﻞ اﻹﺳﻼم( وﻳﺪل ﻋﻠﻰ ذﻟﻚ ﻣﺎ ورد ﰲ اﳊﺪﻳﺚ
ِ
ذﺑﺢ ﺷﺎة
ﻋﻦ ﻋﺒﺪ ﷲ ﺑﻦ ﺑﺮﻳﺪة ﻋﻦ أﺑﻴﻪ ﻗﺎل :ﲰﻌﺖ أﰊ -ﺑﺮﻳﺪة -رﺿﻲ ﷲ ﻋﻨﻪ -ﻳﻘﻮل) :ﻛﻨﺎ ﰲ اﳉﺎﻫﻠﻴﺔ إذا ُوﻟ َﺪ ﻷﺣﺪ� ﻏﻼم َ
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وﻟﻄﺦ رأﺳﻪ ﺑﺪﻣﻬﺎ ،ﻓﻠﻤﺎ ﺟﺎء ﷲ ﺎﺑﻹﺳﻼم ﻛﻨﺎ ﻧﺬﺑﺢ ﺷﺎة وﳓﻠﻖ رأﺳﻪ وﻧﻠﻄﺨﻪ ﺑﺰﻋﻔﺮان(] .رواﻩ أﺑﻮ داود واﻟﻨﺴﺎﺋﻲ وأﲪﺪ[ .وذﻛﺮ
ﻋﻖ ﻋﻨﻪ ﰲ ﺳﺎﺑﻊ وﻻدﺗﻪ .وﺛﺒﺘﺖ ﻣﺸﺮوﻋﻴﺔ اﻟﻌﻘﻴﻘﺔ ﺎﺑﻟﺴﻨﺔ اﻟﻨﺒﻮﻳﺔ
اﻟﺴﻴﻮﻃﻲ أن ﻋﺒﺪ اﳌﻄﻠﺐ ﺟﺪ اﻟﻨﱯ -ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ -ﻗﺪ ﱠ
ﻣﻦ ﻗﻮل اﻟﻨﱯ -ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ -وﻣﻦ ﻓﻌﻠﻪ .روى اﻹﻣﺎم اﻟﺒﺨﺎري ﺑﺴﻨﺪﻩ ﻋﻦ ﺳﻠﻤﺎن ﺑﻦ ﻋﺎﻣﺮ اﻟﻀﱯ -رﺿﻲ ﷲ ﻋﻨﻪ-
ﻗﺎل :ﲰﻌﺖ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻳﻘﻮل" :ﻣﻊ اﻟﻐﻼم ﻋﻘﻴﻘﺔ ﻓﺄﻫﺮﻳﻘﻮا ﻋﻨﻪ دﻣﺎً وأﻣﻴﻄﻮا ﻋﻨﻪ اﻷذى" .وﻋﻦ َﲰُﺮة رﺿﻲ ﷲ
وﻳﺴﻤﻰ ".رواﻩ أﺑﻮ داود
ﻋﻨﻪ ﻗﺎل :ﻗﺎل رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ" :ﻛﻞ ﻏﻼم رﻫﻴﻨﺔ ﺑﻌﻘﻴﻘﺘﻪ ﺗﺬﺑﺢ ﻋﻨﻪ ﻳﻮم ﺳﺎﺑﻌﻪ وﳛﻠﻖ ﱠ
ﻋﻖ ﻋﻦ اﳊﺴﻦ واﳊﺴﲔ ﻛﺒﺸﺎً
واﻟﱰﻣﺬي .وﻋﻦ ﻋﻜﺮﻣﺔ ﻋﻦ اﺑﻦ ﻋﺒﺎس رﺿﻲ ﷲ ﻋﻨﻬﻤﺎ" :أن رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ّ
ﻛﺒﺸﺎً .رواﻩ أﺑﻮ داود(http://dr-shaal.com/news/49.html) .
32
ﱠِ
ﻳﻦ َآﻣﻨُﻮا
اﻟﻨﱡ ُ
ﺼﺐ –وﲨﻌﻬﺎ أﻧﺼﺎب -ﺣﺠﺮ ﻣﻨﺼﻮب ﻳﺬﺑﺢ ﻋﻠﻴﻪ اﳌﺸﺮﻛﻮن ذﺎﺑﺋﺤﻬﻢ ﻣﺘﻘﺮﺑﲔ ﻬﺑﺎ ﻵﳍﺘﻬﻢ .ﻗﺎل ﺗﻌﺎﱃ َ
﴿� أَﻳـﱡ َﻬﺎ اﻟﺬ َ
اﳋَﻤﺮ واﻟْﻤﻴ ِﺴﺮ واﻷَﻧﺼﺎب واﻷَْزﻻم ِرﺟﺲ ِﻣﻦ ﻋﻤ ِﻞ ﱠ ِ
ِﱠ
ﺖ َﻋﻠَْﻴ ُﻜ ُﻢ
ﺎﺟﺘَﻨِﺒُﻮﻩُ ﻟَ َﻌﻠﱠ ُﻜ ْﻢ ﺗُـ ْﻔﻠِ ُﺤ َ
ﻮن﴾ )اﳌﺎﺋﺪة ،(90:وﻗﺎل ﴿ ُﺣِّﺮَﻣ ْ
اﻟﺸْﻴﻄَﺎن ﻓَ ْ
إﳕَﺎ ْ ْ ُ َ َ ْ ُ َ َ ُ َ ُ ْ ٌ ْ َ َ
ِ
ِ
ِ
اﳋِ ِﻨﺰ ِﻳﺮ وﻣﺎ أُ ِﻫﻞﱠ ﻟِﻐَ ِﲑ ﱠِ ِِ
اﻟْ َﻤْﻴـﺘَﺔُ َو ﱠ
اﻟﺴﺒُ ُﻊ إِﱠﻻ َﻣﺎ ذَ ﱠﻛْﻴـﺘُ ْﻢ َوَﻣﺎ ذُﺑِ َﺢ
ﻴﺤﺔُ َوَﻣﺎ أَ َﻛ َﻞ ﱠ
ْ
اﻪﻠﻟ ﺑﻪ َواﻟْ ُﻤْﻨ َﺨﻨ َﻘﺔُ َواﻟْ َﻤ ْﻮﻗُﻮذَةُ َواﻟْ ُﻤ ََﱰّدﻳَﺔُ َواﻟﻨﱠﻄ َ
اﻟﺪمُ َو َﳊْ ُﻢ ْ َ َ
ﺼِ
ﺐ َوأَن ﺗَ ْﺴﺘَـ ْﻘ ِﺴ ُﻤﻮا ِﺎﺑْﻷَْزَﻻِم ۚ َٰذﻟِ ُﻜ ْﻢ ﻓِ ْﺴ ٌﻖ﴾ )اﳌﺎﺋﺪة.(3:
َﻋﻠَﻰ اﻟﻨﱡ ُ
ﺼ ﱠﻮر وﻳـُْﻨـ َﻘﺶ ،وﻫﺬﻩ ﺣﺠﺎرة
ﻗﺎل اﻟﻄﱪي ﰲ ﺗﻔﺴﲑﻩ اﻵﻳﺔ  3ﻣﻦ ﺳﻮرة اﳌﺎﺋﺪة" :ﻗﺎل اﺑﻦ ﺟﺮﻳﺞ :اﻟﻨﺼﺐ :ﻟﻴﺴﺖ ﺄﺑﺻﻨﺎم ،اﻟﺼﻨﻢ ﻳُ َ
ﺗﻨﺼﺐ ﺛﻠﺜﻤﺎﺋﺔ وﺳﺘﻮن ﺣﺠﺮا ،ﻣﻨﻬﻢ ﻣﻦ ﻳﻘﻮل :ﺛﻠﺜﻤﺎﺋﺔ ﻣﻨﻬﺎ ﳋﺰاﻋﺔ .ﻓﻜﺎﻧﻮا إذا ذﲝﻮا ،ﻧﻀﺤﻮا اﻟﺪم ﻋﻠﻰ ﻣﺎ أﻗﺒﻞ ﻣﻦ اﻟﺒﻴﺖ،
وﺷﺮﺣﻮا اﻟﻠﺤﻢ وﺟﻌﻠﻮﻩ ﻋﻠﻰ اﳊﺠﺎرة ،ﻓﻘﺎل اﳌﺴﻠﻤﻮن � :رﺳﻮل ﷲ ،ﻛﺎن أﻫﻞ اﳉﺎﻫﻠﻴﺔ ﻳﻌﻈﻤﻮن اﻟﺒﻴﺖ ﺎﺑﻟﺪم ،ﻓﻨﺤﻦ أﺣﻖ أن
ﻮﻣ َﻬﺎ َوَﻻ ِد َﻣ ُﺎؤَﻫﺎ﴾)اﳊﺞ (37 :وﳑﺎ ﳛﻘﻖ ﻗﻮل
ﻧﻌﻈﻤﻪ! ﻓﻜﺄن اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﱂ ﻳﻜﺮﻩ ذل  ،ﻓﺄﻧﺰل ﷲ﴿ﻟَﻦ ﻳـَﻨَ َ
ﺎل ﱠ
اﻪﻠﻟَ ُﳊُ ُ
اﺑﻦ ﺟﺮﻳﺞ ﰲ أن اﻷﻧﺼﺎب ﻏﲑ اﻷﺻﻨﺎم ﻣﺎ ﺣﺪﺛﻨﺎ ﺑﻪ اﺑﻦ وﻛﻴﻊ ،ﻗﺎل :ﺛﻨﺎ اﺑﻦ ﻋﻴﻴﻨﺔ ،ﻋﻦ اﺑﻦ أﰊ ﳒﻴﺢ ،ﻋﻦ ﳎﺎﻫﺪَ ﴿ :وَﻣﺎ ذُﺑِ َﺢ
ﺼِ
ﺐ﴾ )اﳌﺎﺋﺪة (3 :ﻗﺎل :ﺣﺠﺎرة ﻛﺎن ﻳﺬﺑﺢ ﻋﻠﻴﻬﺎ أﻫﻞ اﳉﺎﻫﻠﻴﺔ .ﺣﺪﺛﲏ ﳏﻤﺪ ﺑﻦ ﻋﻤﺮو ،ﻗﺎل :ﺛﻨﺎ أﺑﻮ ﻋﺎﺻﻢ ،ﻗﺎل:
َﻋﻠَﻰ اﻟﻨﱡ ُ
ﺼِ
ﺐ﴾ ﻗﺎل :ﺣﺠﺎرة ﺣﻮل اﻟﻜﻌﺒﺔ ،ﻳﺬﺑﺢ ﻋﻠﻴﻬﺎ أﻫﻞ اﳉﺎﻫﻠﻴﺔ ،وﻳﺒﺪﻟﻮ�ﺎ
ﺛﻨﺎ ﻋﻴﺴﻰ ،ﻋﻦ اﺑﻦ أﰊ ﳒﻴﺢ ،ﻋﻦ ﳎﺎﻫﺪ ﰲ ﻗﻮل ﷲ ﴿اﻟﻨﱡ ُ
إن ﺷﺎءوا ﲝﺠﺎرة أﻋﺠﺐ إﻟﻴﻬﻢ ﻣﻨﻬﺎ(http://quran.ksu.edu.sa/tafseer/tabary/sura5-aya3.html) ".
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ﺎل
ﺻﻨَ ٍﺎم﴾ )اﻷﻋﺮاف ،(138:وﻗﺎل ﴿ َوإِ ْذ ﻗَ َ
ورد ﰲ اﻟﻘﺮآن اﻟﻜﺮﱘ ذﻛﺮ اﻷﺻﻨﺎم ﰲ ﻗﻮﻟﻪ ﺗﻌﺎﱃ ﴿ ﻓَﺄَﺗَـ ْﻮا َﻋﻠَ ٰﻰ ﻗَـ ْﻮٍم ﻳـَ ْﻌ ُﻜ ُﻔ َ
ﻮن َﻋﻠَ ٰﻰ أَ ْ
ِ
ِ
ِ
ِ ِ ِ
ﺻﻨَ َﺎﻣ ُﻜ ْﻢ ﺑـَ ْﻌ َﺪ أَ ْن ﺗُـ َﻮﻟﱡﻮا ُﻣ ْﺪﺑِ ِﺮﻳ َﻦ﴾ )اﻷﻧﺒﻴﺎء،(57 :
ﺻﻨَ ًﺎﻣﺎ آﳍَﺔً﴾ )اﻷﻧﻌﺎم ،(74 :وﻗﺎل ﴿ َو َﺎﺗ ﱠﻪﻠﻟ َﻷَﻛِ َ
إِﺑْـَﺮاﻫ ُﻴﻢ ﻷَﺑِﻴﻪ َآزَر أَﺗَـﺘﱠﺨ ُﺬ أَ ْ
ﻴﺪ ﱠن أَ ْ
ِِ
ِ
ِ
ﲏ أَ ْن ﻧـَ ْﻌﺒُ َﺪ
اﺟﻨُـْﺒ ِﲏ َوﺑَِ ﱠ
ﺻﻨَ ًﺎﻣﺎ ﻓَـﻨَﻈَ ﱡﻞ َﳍَﺎ َﻋﺎﻛﻔ َ
وﻗﺎل ﴿ ﻗَﺎﻟُﻮا ﻧـَ ْﻌﺒُ ُﺪ أَ ْ
اﺟ َﻌ ْﻞ َٰﻫ َﺬا اﻟْﺒَـﻠَ َﺪ آﻣﻨًﺎ َو ْ
ب ْ
ﲔ﴾ )اﻟﺸﻌﺮاء ،(71 :وﻗﺎل ﴿ َر ّ
ون ِﻣﻦ د ِ
ﻮن إِﻓْ ًﻜﺎ﴾ )اﻟﻌﻨﻜﺒﻮت،(17 :
ون ﱠ
اﻪﻠﻟِ أَْو َﺎﺛ ً� َوَﲣْﻠُ ُﻘ َ
ﺻﻨَ َﺎم﴾ )إﺑﺮاﻫﻴﻢ .(35 :وﻛﺬا ورد ذﻛﺮ اﻷوﺎﺛن ﰲ ﻗﻮﻟﻪ ﴿ إِﱠﳕَﺎ ﺗَـ ْﻌﺒُ ُﺪ َ ْ ُ
ْاﻷَ ْ
ﺎل إِﱠﳕَﺎ ﱠاﲣَ ْﺬ ُْﰎ ِﻣﻦ د ِ
ﺎﺟﺘَﻨِﺒُﻮا ِ
اﳊَﻴَﺎةِ ﱡ
ﺲ ِﻣ َﻦ
اﻪﻠﻟِ أَْو َﺎﺛ ً� َﻣ َﻮﱠدةَ ﺑـَْﻴﻨِ ُﻜ ْﻢ ِﰲ ْ
وﻗﻮﻟﻪ ﴿ َوﻗَ َ
ون ﱠ
ْ ُ
اﻟﺪﻧْـﻴَﺎ﴾ )اﻟﻌﻨﻜﺒﻮت ،(25 :وﻗﻮﻟﻪ ﴿ ﻓَ ْ
ّ
اﻟﺮ ْﺟ َ
ِ
اﻟﺰور﴾ )اﳊﺞ.(30 :
اﺟﺘَﻨِﺒُﻮا ﻗَـ ْﻮ َل ﱡ
ْاﻷَْو َﺎﺛن َو ْ
وﻗﺎل اﺑﻦ ﻣﻨﻈﻮر ﰲ ﻟﺴﺎن اﻟﻌﺮب :اﻟﺼﻨﻢ ﻣﻌﺮوف واﺣﺪ اﻷﺻﻨﺎم ،ﻳﻘﺎل إﻧﻪ ﻣﻌﺮب ﴰﻦ وﻫﻮ اﻟﻮﺛﻦ .ﻗﺎل اﺑﻦ ﺳﻴﺪﻩ :وﻫﻮ ﻳﻨﺤﺖ ﻣﻦ
ﺧﺸﺐ وﻳﺼﺎغ ﻣﻦ ﻓﻀﺔ وﳓﺎس واﳉﻤﻊ أﺻﻨﺎم وﻗﺪ ﺗﻜﺮر ﰲ اﳊﺪﻳﺚ ذﻛﺮ اﻟﺼﻨﻢ واﻷﺻﻨﺎم وﻫﻮ ﻣﺎ اﲣﺬ إﳍﺎ ﻣﻦ دون ﷲ ،وﻗﻴﻞ
ﻫﻮ ﻣﺎ ﻛﺎن ﻟﻪ ﺟﺴﻢ أو ﺻﻮرة ﻓﺈن ﱂ ﻳﻜﻦ ﻟﻪ ﺟﺴﻢ أو ﺻﻮرة ﻓﻬﻮ وﺛﻦ ،وروى أﺑﻮ اﻟﻌﺒﺎس ﻋﻦ اﺑﻦ اﻷﻋﺮاﰊ اﻟﺼﻨﻤﺔ واﻟﻨﺼﻤﺔ
ﺻﻨَ َﺎم﴾ .ﻗﺎل اﺑﻦ ﻋﺮﻓﺔ :ﻣﺎ اﲣﺬوﻩ ﻣﻦ آﳍﺔ ﻓﻜﺎن ﻏﲑ ﺻﻮرة ﻓﻬﻮ
اﺟﻨُـﺒْ ِﲏ َوﺑَِ ﱠ
ﲏ أَ ْن ﻧـَ ْﻌﺒُ َﺪ ْاﻷَ ْ
﴿و ْ
اﻟﺼﻮرة اﻟﱵ ﺗﻌﺒﺪ ،وﰲ اﻟﺘﻨﺰﻳﻞ اﻟﻌﺰﻳﺰَ :
وﺛﻦ ،ﻓﺈذا ﻛﺎن ﻟﻪ ﺻﻮرة ﻓﻬﻮ ﺻﻨﻢ ﺧﺸﺐ أو ﺣﺠﺮ أو ﻓﻀﺔ ،ﻳﻨﺤﺖ وﻳﻌﺒﺪ .واﻟﺼﻨﻢ اﻟﺼﻮرة ﺑﻼ ﺟﺜﺔ ،وﻣﻦ اﻟﻌﺮب ﻣﻦ ﺟﻌﻞ اﻟﻮﺛﻦ
اﳌﻨﺼﻮب ﺻﻨﻤﺎ.
 34روى اﻹﻣﺎم أﲪﺪ ﰲ ﻣﺴﻨﺪﻩ ) ،(2009ﺣﺪﻳﺚ رﻗﻢ  ،21955وﺣﺪﻳﺚ رﻗﻢ  ،21959ﺟﺰ  ،5ص ،(136 .واﻟﱰﻣﺬي ﰲ
ﺟﺎﻣﻌﻪ ،ﻣﻦ ﻛﺘﺎب اﻟﻔﱳ ،ﺣﺪﻳﺚ رﻗﻢ  ،2180ص ،(362 .وﻗﺎل :ﻫﺬ ﺣﺪﻳﺚ ﺣﺴﻦ ﺻﺤﻴﺢ ،ﻣﻦ ﺣﺪﻳﺚ أﰊ واﻗﺪ اﻟﻠﻴﺜﻲ
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ﻮل ﱠِ
)رﺿﻲ ﷲ ﻋﻨﻪ( :ﱠأ�ُﻢ ﺧﺮﺟﻮا َﻋﻦ ﻣ ﱠﻜﺔَ ﻣﻊ رﺳ ِ
اﻪﻠﻟ ﻋَﻠَﻴْ ِﻪ و َﺳﻠﱠﻢ إِ َﱃ ُﺣﻨَ ْ ٍ
ﺎن ﻟِْﻠ ُﻜ ﱠﻔ ِ
ﻮن ِﻋْﻨ َﺪ َﻫﺎ
ﲔ ،ﻗَ َ
ﺎر ِﺳ ْﺪ َرةٌ ﻳـَ ْﻌ ُﻜ ُﻔ َ
ﺎل َوَﻛ َ
اﻪﻠﻟ َ
ْ ََ ُ ْ َ َ َ َ ُ
ﺻﻠﱠﻰ ﱠُ
َ َ
وﻳـﻌﻠِّ ُﻘ َ ِ ِ
ِ
ٍ
ِ
ِ
ﺎل َﳍﺎ :ذَات أَﻧْـﻮ ٍ
ات
ﻴﻤﺔ ،ﻗَ َ
اط ،ﻗَ َ
ﺎل :ﻓَـ ُﻘ ْﻠﻨَﺎَ �َ :ر ُﺳ َ
ﻮل ﱠ
ﺎل :ﻓَ َﻤَﺮْرَ� ﺑِﺴ ْﺪ َرةٍ َﺧ ْ
اﺟ َﻌ ْﻞ ﻟَﻨَﺎ ذَ َ
اﻪﻠﻟْ ،
ََُ
ﻀَﺮاءَ َﻋﻈ َ
ﻮن ﻬﺑَﺎ أَ ْﺳﻠ َﺤﺘَـ ُﻬ ْﻢ ،ﻳـُ َﻘ ُ َ ُ َ
ﻮل ﱠِ
أَﻧْـﻮ ٍ
ﺎل
اﻪﻠﻟُ َﻋﻠَْﻴ ِﻪ َو َﺳﻠﱠ َﻢ :ﻗُـ ْﻠﺘُ ْﻢَ ،واﻟﱠ ِﺬي ﻧـَ ْﻔ ِﺴﻲ ﺑِﻴَ ِﺪ ِﻩَ ،ﻛ َﻤﺎ ﻗَ َ
ﺎل َر ُﺳ ُ
اط .ﻓَـ َﻘ َ
ﻮﺳﻰ :ا ْﺟ َﻌ ْﻞ ﻟَﻨَﺎ إِ َﳍًﺎ َﻛ َﻤﺎ َﳍُْﻢ ِآﳍَﺔً ﻗَ َ
ﺻﻠﱠﻰ ﱠ
اﻪﻠﻟَ ،
ﺎل ﻗَـ ْﻮُم ُﻣ َ
َ
ِ
ﱠ
ﺎن ﻗَـْﺒـﻠَ ُﻜ ْﻢ ُﺳﻨﱠﺔً ُﺳﻨﱠﺔً( .وﻋﻨﺪ اﺑﻦ أﰊ ﻋﺎﺻﻢ ﰲ ﻛﺘﺎب اﻟﺴﻨﺔ )" :(1998ﺣﺪﺛﻨﺎ
ﻮن ،إ�َﺎ ﻟَ ُﺴﻨَ ٌﻦ ﻟََْﱰَﻛ ُ ﱠ
ﱭ ُﺳﻨَ َﻦ َﻣ ْﻦ َﻛ َ
إِﻧﱠ ُﻜ ْﻢ ﻗَـ ْﻮٌم َْﲡ َﻬﻠُ َ
ﻳﻌﻘﻮب ﺑﻦ ﲪﻴﺪ ،ﺛﻨﺎ إﺑﺮاﻫﻴﻢ ﺑﻦ ﺳﻌﺪ ،ﻋﻦ اﻟﺰﻫﺮي ،ﻋﻦ ﺳﻨﺎن ﺑﻦ أﰊ ﺳﻨﺎن ،أﻧﻪ ﲰﻊ أﺎﺑ واﻗﺪ اﻟﻠﻴﺜﻲ ،ﻳﻘﻮل  :ﺧﺮﺟﻨﺎ ﻣﻊ رﺳﻮل
ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ إﱃ ﺣﻨﲔ ،وﳓﻦ ﺣﺪﻳﺜﻮ ﻋﻬﺪ ﺑﻜﻔﺮ ،وﻛﺎﻧﻮا أﺳﻠﻤﻮا ﻳﻮم اﻟﻔﺘﺢ ،ﻗﺎل  :ﻓﻤﺮر� ﺑﺸﺠﺮة ) "...ج،1 .

ﺣﺪﻳﺚ رﻗﻢ  ،76ص.(82 .
ﺎل َﳍﺎ َذات أَﻧْـﻮ ٍ
اط ،اﻷﻧﻮاط :ﲨﻊ ﻧﻮط ،وﻫﻮ ﻛﻞ ﺷﻲء ﻳﻌﻠﻖ ،وذات اﻷﻧﻮاط ﻫﻲ اﻟﺸﺠﺮة اﻟﱵ ﻳﻌﻠﻖ ﻋﻠﻴﻬﺎ ﻫﺬﻩ اﳌﻌﺎﻟﻴﻖ.
وﻗَـ ْﻮﻟُﻪُ :ﻳـُ َﻘ ُ َ ُ َ
ِ ِ
ِ
ﻳﺐ ْ ِ ِ
ﺎل اﺑﻦ اﻷﺛﲑ ِﰲ ﻛﺘﺎﺑﻪ اﻟﻨِّ َﻬﺎﻳَِﺔ ِﰲ َﻏ ِﺮ ِ
ﻮن
ﺖ ﻟِْﻠ ُﻤ ْﺸ ِﺮﻛِﲔ ،ﻳـَﻨُﻮﻃُ َ
اﳊَﺪﻳﺚ َو ْاﻷَﺛَِﺮ ،ج ،5 .ص :128 .ﻫ َﻲ ا ْﺳ ُﻢ َﺷ َﺠَﺮةٍ ﺑِ َﻌْﻴﻨ َﻬﺎ َﻛﺎﻧَ ْ
ﻗَ َ ُ
ِ
ِ
ﻚ.
ِﻬﺑَﺎ ِﺳ َﻼ َﺣ ُﻬ ْﻢ :أَ ْي ﻳـُﻌَﻠِّ ُﻘﻮﻧَﻪُ ِﻬﺑَﺎَ ،وﻳـَ ْﻌ ُﻜ ُﻔ َ
ﺎﻫ ْﻢ َﻋ ْﻦ ذَﻟ َ
ﻮن َﺣ ْﻮَﳍَﺎ ،ﻓَ َﺴﺄَﻟُﻮﻩُ أَ ْن َْﳚ َﻌ َﻞ َﳍُْﻢ ﻣﺜْـﻠَ َﻬﺎ ،ﻓَـﻨَـ َﻬ ُ
اﻟﻘﺮاﺑِﲔ ﻋِْﻨﺪ اﻟﻴـﻬ ِ
اﻟﻜ ِ
ﺐ ﻛﺎﻫﻨًﺎ ،وﻫﻮ ﻛﺬﻟﻚ ﻣﻦ ﻳـ َﻘ ِّﺪم ﱠ ِ
ﺎﻫﻦ :ﻳُﺴ ِﻤﻲ اﻟﻌﺮب ﻛﻞﱠ َﻣ ْﻦ ﻳَ ﱠﺪ ِﻋﻲ َﻣ ْﻌ ِﺮﻓَﺔَ اﻷَ ْﺳﺮ ِار وأَ ْﺣﻮ َال اﻟﻐَْﻴ ِ
ﻮد
َ 35
اﻟﺬ َﺎﺑﺋ َﺢ َو َ َ َ َ َ ُ
َْ ُ ُ
َّ
َ َ َ
واﻟﻮﺛَﻨِﻴِﲔ .ﻳﻘﻮل اﺑﻦ ﻣﻨﻈﻮر )ﻟﺴﺎن اﻟﻌﺮب ﻣﺎدة ﻛﻬﻦ(" :اﻟْ َﻜ ِ
ِ ِ
اﻟﺰﻣ ِ
ﺎن َوﻳَ ﱠﺪ ِﻋﻲ
ﺎﻫ ُﻦ اﻟﱠ ِﺬي ﻳـَﺘَـ َﻌﺎﻃَﻰ ْ
ََ َّ
اﳋَََﱪ َﻋ ِﻦ اﻟْ َﻜﺎﺋﻨَﺎت ِﰲ ُﻣ ْﺴﺘَـ ْﻘﺒَ ِﻞ ﱠَ
ِ
ِ
ِ
اﳉِ ِﻦ ورﺋِﻴًّﺎ ﻳـ ْﻠ ِﻘﻲ إِﻟَﻴﻪِ
ِ
ِ
ِ
ِ
ﺎن ِﰲ اﻟْﻌََﺮب َﻛ َﻬﻨَﺔٌ َﻛﺸ ٍّﻖ َو َﺳﻄ ٍ
ﻴﺢ َو َﻏ ِْﲑﳘَﺎ ،ﻓَﻤْﻨـ ُﻬ ْﻢ َﻣ ْﻦ َﻛ َ
َﻣ ْﻌ ِﺮﻓَﺔَ ْاﻷَ ْﺳَﺮ ِارَ ،وﻗَ ْﺪ َﻛ َ
ْ
ﺎن ﻳـَْﺰﻋُ ُﻢ أَ ﱠن ﻟَﻪُ َﺎﺗﺑ ًﻌﺎ ﻣ َﻦ ْ ّ َ َ ُ
ف ْاﻷُﻣﻮر ِﲟَُﻘ ِّﺪﻣ ِ
ﺎت أَ ْﺳﺒ ٍ
ﺎب ﻳَ ْﺴﺘَ ِﺪ ﱡل ِﻬﺑَﺎ َﻋﻠَﻰ َﻣ َﻮاﻗِﻌِ َﻬﺎ ِﻣ ْﻦ َﻛ َﻼِم َﻣ ْﻦ ﻳَ ْﺴﺄَﻟُﻪُ أَْو ﻓِ ْﻌﻠِ ِﻪ أَْو َﺣﺎﻟِِﻪ،
ْاﻷَ ْﺧﺒَ َﺎرَ ،وِﻣْﻨـ ُﻬ ْﻢ َﻣ ْﻦ َﻛ َ
َ
ﺎن ﻳـَْﺰ ُﻋ ُﻢ أَﻧﱠﻪُ ﻳـَ ْﻌ ِﺮ ُ ُ َ َ
اف َﻛﺎﻟﱠ ِﺬي ﻳ ﱠﺪ ِﻋﻲ ﻣﻌ ِﺮﻓَﺔ ﱠ ِ
ﻳﺚ :ﻣﻦ أَﺗَﻰ َﻛ ِ
ﺼﻮﻧَﻪ ِﺎﺑﺳ ِﻢ اﻟْﻌﱠﺮ ِ
اﻟﻀﺎﻟﱠِﺔ وَﳓْ ِﻮِﳘﺎ ...وِﰲ ْ ِ ِ
ِ
ِ
ﺎﻫﻨًﺎ أَْو َﻋﱠﺮاﻓًﺎ
َ َْ َ
َوَﻫ َﺬا َﳜُ ﱡ ُ ْ َ
اﳊَﺪ َ ْ
اﻟﺸ ْﻲء اﻟْ َﻤ ْﺴ ُﺮوق َوَﻣ َﻜﺎن ﱠ َ َ َ
ٍ
اﳉ ِ
ﻳﺚ :إِ ﱠن ﱠ ِ
اﳊ ِﺪ ِ
ِ
ﺎﻫﻠِﻴﱠ ِﺔ َوﺗـُﻠْ ِﻘ ِﻴﻪ إِ َﱃ اﻟْ َﻜ َﻬﻨَ ِﺔ،
ﺖ ﺗَ ْﺴ َِﱰ ُق ﱠ
ﲔ َﻛﺎﻧَ ْ
اﻟﺸﻴَﺎﻃ َ
ﻓَـ َﻘ ْﺪ َﻛ َﻔَﺮ ﲟَﺎ أُﻧْ ِﺰُل َﻋﻠَﻰ ُﳏَ ﱠﻤﺪ أَ ْي َﻣ ْﻦ َ
ﺻ ﱠﺪﻗَـ ُﻬ ْﻢَ ...وِﰲ َْ
اﻟﺴ ْﻤ َﻊ ِﰲ َْ
ِ ِ ِ
ِ
ﻓَـﺘ ِﺰ ِ
ِ
ﺎﺟﺘِ ِﻪ َواﻟْ ِﻘﻴَ ِﺎم ِﺄﺑَ ْﺳﺒَﺎﺑِِﻪ
ﻮم ِﺄﺑَْﻣ ِﺮ ﱠ
ﻳﺪ ﻓ ِﻴﻪ َﻣﺎ ﺗَ ِﺰ ُ
َ ُ
ﻳﺪ َوﺗَـ ْﻘﺒَـﻠُﻪُ اﻟْ ُﻜ ﱠﻔ ُﺎر ﻣْﻨـ ُﻬ ْﻢَ .واﻟْ َﻜﺎﻫ ُﻦ أَﻳْ ً
ﻀﺎ ِﰲ َﻛ َﻼم اﻟْ َﻌَﺮب :اﻟﱠﺬي ﻳـَ ُﻘ ُ
اﻟﺮ ُﺟ ِﻞ َوﻳَ ْﺴ َﻌﻰ ِﰲ َﺣ َ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ﱠِ
ﻴﺐ َﻛﺎﻫﻨًﺎ".
ب ﺗُ َﺴ ّﻤﻲ ُﻛ ﱠﻞ َﻣ ْﻦ ﻳـَﺘَـ َﻌﺎﻃَﻰ ﻋ ْﻠ ًﻤﺎ َدﻗ ًﻴﻘﺎ َﻛﺎﻫﻨًﺎَ ،وﻣْﻨـ ُﻬ ْﻢ َﻣ ْﻦ َﻛ َ
َوأَْﻣ ِﺮ ُﺣَﺰاﻧَﺘﻪَ ..واﻟْ َﻌَﺮ ُ
ﺎن ﻳُ َﺴ ّﻤﻲ اﻟْ ُﻤﻨَ ّﺠ َﻢ َواﻟﻄﺒ َ
 36ﻳﻘﻮل اﻟﺮاﻏﺐ اﻹﺻﻔﻬﺎﱐ ﰲ ﻛﺘﺎﺑﻪ )ص" :(122 .واﻟﻜﻬﺎﻧﺔ ﳐﺘﺼﺔ ﺎﺑﻷﻣﻮر اﳌﺴﺘﻘﺒﻠﺔ ،واﻟﻌﺮاﻓﺔ ﺎﺑﻷﻣﻮر اﳌﺎﺿﻴﺔ ،وﻛﺎن ذﻟﻚ ﰲ
ﻛﺜﲑا .وآﺧﺮ ﻣﻦ وﺟﺪ وروي ﻋﻨﻪ اﻷﺧﺒﺎر اﻟﻌﺠﻴﺒﺔ ﺳﻄﻴﺢ وﺳﻮاد ﺑﻦ ﻗﺎرب".
اﻟﻌﺮب ً
"واﺷﺘﻬﺮ ﺎﺑﻟﻜﻬﺎﻧﺔ :ﻋﺰى ﺳﻠﻤﺔ ،وﺷﻖ أﳕﺎر ،وﺳﻄﻴﺢ ﺑﻦ ﻣﺎزن ،وﺧﻨﺎﻓﺮ ﺑﻦ اﻟﺘﻮءم اﳊﻤﲑي ،وﺳﻮاد ﺑﻦ ﻏﺎرب اﻟﺪوﺳﻲ ،وﻃﺮﻳﻔﺔ
اﻟﻜﺎﻫﻨﺔ ،وزﺑﺮاء ،وﺳﻠﻤﻰ اﳍﻤﺪاﻧﻴﺔ ،وﻋﻔﲑاء اﳊﻤﲑﻳﺔ ،وﻓﺎﻃﻤﺔ ﺑﻨﺖ ﻣﺮ اﳋﺜﻌﻤﻴﺔ ،وﻣﻦ اﻟﻌﺮاﻓﲔ رﺎﺑح ﺑﻦ ﻋﺠﻠﺔ ﻋﺮاف اﻟﻴﻤﺎﻣﺔ،
واﻷﺑﻠﻖ اﻷﺳﺪي ﻋﺮاف ﳒﺪ) ".اﳉﻨﺪي ،1991 ،ص(70 .
اﳌﻔﺼﻞ ﰲ ﺎﺗرﻳﺦ اﻟﻌﺮب "وﻗﺪ ﺣﻔﻆ اﻹﺧﺒﺎرﻳﻮن أﲰﺎء ﻋﺪد ﻣﻦ اﻟﻜﺎﻫﻨﺎت اﺷﺘﻬﺮت ﻛﻬﺎﻧﺘﻬﻦ ﰲ اﳉﺎﻫﻠﻴﺔ ،ﻣﻨﻬﻦ
 37ﻳﻘﻮل ﺻﺎﺣﺐ ﱠ
ﻃﺮﻳﻔﺔ اﻟﻜﺎﻫﻨﺔ ،وزﺑﺮاء وﺳﻠﻤﻰ اﳍﻤﺪاﻧﻴﺔ ،وﻋﻔﲑاء اﳊﻤﲑﻳﺔ ،وﻓﺎﻃﻤﺔ ﺑﻨﺖ ﻣﺮ اﳋﺜﻌﻤﻴﺔ ،وﺳﺠﺎح ،وﻏﲑﻫﻦ ،وﻗﺪ ﻧﺴﺒﻮا إﱃ ﻃﺮﻳﻔﺔ
إﺧﺒﺎرﻫﺎ ﻋﻤﺮو ﺑﻦ ﻋﺎﻣﺮ أﺣﺪ ﻣﻠﻮك اﻟﻴﻤﻦ ﺑﺰوال ﻣﻠﻜﻪ وﲞﺮاب ﺳﺪ ﻣﺄرب ،وذﻛﺮوا إ�ﺎ ﺳﺎرت ﻣﻊ اﻟﻘﺒﺎﺋﻞ ﺣﲔ ﺧﺎﻓﺖ ﺳﻴﻞ اﻟﻌﺮم
أﻳﻀﺎ
أﻳﻀﺎ "اﻟﻐﻴﻄﻠﺔ" ،وﻫﻲ "أم اﻟﻐﻴﺎﻃﻞ" ،وﻫﻲ ﻣﻦ "ﺑﲏ ﻣﺮة ﺑﻦ ﻋﺒﺪ ﻣﻨﺎة ﺑﻦ ﻛﻨﺎﻧﺔ  ...وﻳﻘﺎل ً
 ...وﻛﺎن ﻣﻦ ﺷﻬﲑات اﻟﻜﺎﻫﻨﺎت ً
أن "ﺳﻌﺪي ﺑﻨﺖ ﻛﺮﻳﺰ ﺑﻦ رﺑﻴﻌﺔ" ﻛﺎﻧﺖ ﻗﺪ ﺗﻜﻬﻨﺖ ،وﻫﻲ ﺧﺎﻟﺔ ﻋﺜﻤﺎن ﺑﻦ ﻋﻔﺎن .وﻛﺎن ﻟﻔﺎﻃﻤﺔ ﺑﻨﺖ اﻟﻨﻌﻤﺎن اﻟﻨﺠﺎرﻳﺔ ﺎﺗﺑﻊ ﻣﻦ
اﳉﻦ ،وﻛﺎن إذا ﺟﺎءﻫﺎ اﻗﺘﺤﻢ ﻋﻠﻴﻬﺎ ﰲ ﺑﻴﺘﻬﺎ ،وﻗﺪ أدرﻛﺖ ﻣﺒﻌﺚ اﻟﺮﺳﻮل .وﻛﺎﻧﺖ ﺳﻮداء ﺑﻨﺖ زﻫﺮة ﺑﻦ ﻛﻼب ،ﻛﺎﻫﻨﺔ ﻗﺮﻳﺶ..
 ...وﻛﺎن ﰲ "ﺧﺜﻌﻢ" ﻛﺎﻫﻨﺔ ﻋﺮﻓﺖ ﺑﻔﺎﻃﻤﺔ) .ج ،12 .ص(347-346 .
 38ﻳﻘﻮل اﻟﻨﺺ اﻷﺻﻠﻲ Their pronouncements consisted of a few concise sentences, which ended in
‘ ."words having the same rhyme. This mode of expression was known as sajواﺧﺘﺼﺮت اﻟﱰﲨﺔ ﻫﺬا
ﰲ ﻗﻮﻟﻨﺎ "اﺗﺴﻢ ﺳﺠﻊ اﻟﻜﻬﺎن ﺑﻘﻠﺔ ﻋﺒﺎراﺗﻪ وﻗﺼﺮﻫﺎ".
152

Ahmed Allaithy

Dragoman: Volume 8, Issue 9 -- May 2019

ﻧﺰوﻻ أو ﺗﺮﺗﻴﺒًﺎ ﰲ ﺟﺎﻧﺐ اﳌﻘﺼﻮد
 39اﺳﺘﻌﻤﻠﺖ اﻟﱰﲨﺔ ﻟﻔﻈﺔ "اﳌﺼﺤﻒ" وﻟﻴﺲ "اﻟﻘﺮآن" ﻋﻠﻰ ﺧﻼف ﻣﺎ ورد ﰲ اﻷﺻﻞ ،ﲡﻨﺒًﺎ ﻟﻠﺨﻠﻂ ً
ﺑﻌﺒﺎرة "اﻟﺴﻮر اﻷﺧﲑة".
ﻣﻘﺘﺼﺮا ﻋﻠﻰ اﻟﻜﻬﻨﺔ ﻓﺤﺴﺐ ،واﻟﺜﺎﺑﺖ ﻣﻦ اﻟﺸﻌﺮ اﳉﺎﻫﻠﻲ ورود اﻟﻘﺴﻢ ﻓﻴﻪ ﺎﺑﻪﻠﻟ ،وﺎﺑﻟﺒﻴﺖ )اﻟﻜﻌﺒﺔ(،
 40ﻻ ﺷﻚ أن اﻟﻘﺴﻢ ﱂ ﻳﻜﻦ
ً
وﺎﺑﻷﻣﻮات ،واﻷﺣﻴﺎء ،وﺎﺑﻹﺑﻞ ،وﺎﺑﳊﻴﺎة )اﻟﻌﻤﺮ( ،وﺎﺑﻟﻼت واﻟﻌﺰى) .اﻧﻈﺮ :اﻟﻜﺮﻳﻄﻲ.(2006 ،
ﺎن َﻋ ْﻦ اﺑْ ِﻦ أَِﰊ
 41ﺟﺎء ﰲ ﻓﺘﺢ اﻟﺒﺎري ﺑﺸﺮح ﺻﺤﻴﺢ اﻟﺒﺨﺎري )ﺣﺪﻳﺚ رﻗﻢ  ،4443صَ " :(252 .ﺣ ﱠﺪﺛـَﻨَﺎ ْ
اﳊُ َﻤْﻴ ِﺪ ﱡ
ي َﺣ ﱠﺪﺛـَﻨَﺎ ُﺳ ْﻔﻴَ ُ
اﻪﻠﻟِ ﺑ ِﻦ ﻣﺴﻌ ٍ
ِ
ٍِ
اﻪﻠﻟ ﻋﻠَﻴ ِﻪ وﺳﻠﱠﻢ ﻣ ﱠﻜﺔَ وﺣﻮ َل اﻟْﺒـﻴ ِ
ﺖ
َِﳒ ٍ
اﻪﻠﻟُ َﻋﻨْﻪُ ﻗَ َ
ﻮد َر ِﺿ َﻲ ﱠ
ﺎل َد َﺧ َﻞ اﻟﻨﱠِ ﱡ
ﺻﻠﱠﻰ ﱠُ َ ْ َ َ َ َ َ َ ْ َ ْ
ﱯ َ
ﻴﺢ َﻋ ْﻦ ُﳎَﺎﻫﺪ َﻋ ْﻦ أَِﰊ َﻣ ْﻌ َﻤ ٍﺮ َﻋ ْﻦ َﻋْﺒﺪ ﱠ ْ َ ْ ُ
ﺐ ﻓَﺠﻌﻞ ﻳﻄْﻌﻨـﻬﺎ ﺑِﻌ ٍ
ﺎﻃﻞ إِ ﱠن اﻟْﺒ ِ
ِ
ﻮن وﺛََﻼ ُ ِ ِ
ِ
ئ
ﺎن َزُﻫﻮﻗًﺎ َﺟﺎءَ ْ
ﻮل َﺟﺎءَ ْ
ﻮد ِﰲ ﻳَ ِﺪﻩِ َوﻳـَ ُﻘ ُ
ﺎﻃ َﻞ َﻛ َ
اﳊَ ﱡﻖ َوَﻣﺎ ﻳـُْﺒ ِﺪ ُ
ﺼ ٍ َ َ َ َ ُُ َ ُ
ث ﻣﺎﺋَﺔ ﻧُ ُ
اﳊَ ﱡﻖ َوَزَﻫ َﻖ اﻟْﺒَ ُ َ
ﺳﺘﱡ َ َ
ﺖ ِﺳﺘﱡ َ ِ ٍ
اﻟْﺒ ِ
ﻴﺪ" .وﻗﺎل اﺑﻦ ﺣﺠﺮ اﻟﻌﺴﻘﻼﱐ ﰲ ﺷﺮﺣﻪ ﻟﻠﺤﺪﻳﺚ" :وﻗَـﻮﻟُﻪ " :وﺣﻮَل اﻟْﺒـﻴ ِ
ﺐ" َﻛ َﺬا ﻟِ ْﻸَ ْﻛﺜَ ِﺮ
ﺎﻃ ُﻞ َوَﻣﺎ ﻳُﻌِ ُ
َ ْ ُ َ َ ْ َْ
ﻮن َوﺛََﻼُﲦﺎﺋَﺔ ﻧُ ُ
َ
ﺼٌ
ِ
ِ
ِ
ِ
ِ
ِ
ٍ
ِ
ِ
ِ
ٍ
ِ
ِ
ﺻﻨَ ٌﻢ "".
ﺼﻮر ﻟَﻜ ْﻦ ﺑﻠَ ْﻔﻆ " َ
ُﻫﻨَﺎ ﺑﻐَ ْﲑ أَﻟﻒَ ،وَﻛ َﺬا َوﻗَ َﻊ ﰲ رَواﻳَﺔ َﺳﻌﻴﺪ ﺑْ ِﻦ َﻣﻨْ ُ
ﻮر ِﻋﻨﺪ ﱠِ
اﻪﻠﻟِ ﻳـﻮم ﺧﻠَﻖ ﱠ ِ
اﻪﻠﻟ اﺛْـﻨَﺎ َﻋ َﺸﺮ َﺷ ْﻬﺮا ِﰲ ﻛِﺘَ ِ
ض
 42ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة اﻟﺘﻮﺑﺔ )اﻵﻳﺔ ﴿ (36إِ ﱠن ِﻋ ﱠﺪ َة ﱡ
اﻟﺸ ُﻬ ِ َ
اﻟﺴ َﻤ َﺎوات َو ْاﻷَْر َ
ﺎب ﱠ َ ْ َ َ َ
َ ً
ۚ
ِ ِ
ِﻣْﻨـﻬﺎ أَرﺑـﻌﺔٌ ﺣﺮم ۚ َٰذﻟِﻚ ِّ
ِ
ِ
اﻪﻠﻟَ َﻣ َﻊ
ﲔ َﻛﺎﻓﱠﺔً َﻛ َﻤﺎ ﻳـُ َﻘﺎﺗِﻠُﻮﻧَ ُﻜ ْﻢ َﻛﺎﻓﱠﺔً ۚ َو ْاﻋﻠَ ُﻤﻮا أَ ﱠن ﱠ
َ ْ َ َ ُ ٌُ َ
ﻳﻦ اﻟْ َﻘﻴِّ ُﻢ ◌ ﻓَ َﻼ ﺗَﻈْﻠ ُﻤﻮا ﻓ ِﻴﻬ ﱠﻦ أَ ُﻧﻔ َﺴ ُﻜ ْﻢ ۚ َوﻗَﺎﺗﻠُﻮا اﻟْ ُﻤ ْﺸ ِﺮﻛ َ
اﻟﺪ ُ
ِ
ِ
ِ
ﺎل :إِ ﱠن
ﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻗَ َ
اﻟْ ُﻤﺘﱠﻘ َ
رﺿﻲ ﷲُ ﻋﻨﻪُ ،ﻋﻦ اﻟﻨﱠ ِّ
ﲔ﴾ وﺟﺎء ﰲ اﳊﺪﻳﺚ اﳌﺘﻔﻖ ﻋﻠﻴﻪ " َﻋﻦ أَﰊ ﺑَ ْﻜَﺮةَ ﻧـُ َﻔْﻴ ِﻊ ﺑﻦ اﳊﺎرث َ
اﻟﺴﻨﺔُ اﺛْـﻨﺎ ﻋﺸﺮ ﺷﻬﺮاِ ،ﻣْﻨـﻬﺎ أَرﺑـﻌﺔٌ ﺣﺮم :ﺛَ ٌ ِ
اﻟﺰﻣ َ ِ
اﻪﻠﻟ ﱠ ِ
ﻘﻌﺪة،
اﺳﺘَ َﺪ َار َﻛ َﻬْﻴـﺌَﺘِ ِﻪ ﻳـَ ْﻮَم َﺧﻠَ َﻖ ﱠ
ﻼث ُﻣﺘَـ َﻮاﻟﻴَ ٌ
ﺎت :ذُو اﻟْ ْ
اﻟﺴﻤﺎوات واﻷَْر َ
ﺎن ﻗَﺪ ْ
ﱠَ
ض :ﱠ َ َ َ َ ْ ً َ ْ َ َ ُ ُ
ِ
ﺎن) ".أﺧﺮﺟﻪ :اﻟﺒﺨﺎري ج ،5.ص ،224.ﺣﺪﻳﺚ رﻗﻢ ،4406
َوذو ْ
ﲔ ُﲨ َﺎدى َو َﺷ ْﻌﺒَ َ
اﳊ ﱠﺠ ِﺔ ،واﻟْ ُﻤ ﱠ
رﺟﺐ ُﻣ َ
ﻀﺮ اﻟﱠﺬي ﺑََْ
ﺤﺮُمَ ،و ُ
وﻣﺴﻠﻢ ج ،5.ص ،108 .ﺣﺪﻳﺚ رﻗﻢ .(1679
43
ض ﻓِ ِﻴﻬ ﱠﻦ
ﻮﻣ ٌ
ﺎت ۚ ﻓَ َﻤﻦ ﻓَـَﺮ َ
ﺟﺎء ذﻛﺮ ﻋﺮﻓﺎت وﻣﻨﺎﺳﻚ اﳊﺞ ﰲ اﻟﻘﺮآن اﻟﻜﺮﱘ ﰲ ﺳﻮرة )اﻵ�ت﴿ ( 203 -197 :ا ْﳊَ ﱡﺞ أَ ْﺷ ُﻬٌﺮ ﱠﻣ ْﻌﻠُ َ
اﻟﺰ ِاد اﻟﺘﱠـ ْﻘﻮ ٰى ۚ واﺗﱠـ ُﻘ ِ
ﻮن َ� أُ ِوﱄ
ﻮق َوَﻻ ِﺟ َﺪ َال ِﰲ ْ
ْ
اﳊَ ِّﺞ ۗ َوَﻣﺎ ﺗَـ ْﻔ َﻌﻠُﻮا ِﻣ ْﻦ َﺧ ٍْﲑ ﻳـَ ْﻌﻠَ ْﻤﻪُ ﱠ
اﻪﻠﻟُ ۗ َوﺗَـَﺰﱠوُدوا ﻓَِﺈ ﱠن َﺧ ْ َﲑ ﱠ
ﺚ َوَﻻ ﻓُ ُﺴ َ
اﳊَ ﱠﺞ ﻓَ َﻼ َرﻓَ َ
َ َ
ﻀﺘﻢ ِﻣﻦ ﻋﺮﻓَ ٍ
ﺎت ﻓَﺎذْ ُﻛﺮوا ﱠ ِ
ﻨﺪ اﻟْﻤ ْﺸﻌ ِﺮ ْ ِ
ْاﻷَﻟْﺒ ِ
ﺎب ) (197ﻟَْﻴﺲ ﻋَﻠَْﻴ ُﻜﻢ ﺟﻨَﺎح أَن ﺗَـْﺒـﺘَـﻐُﻮا ﻓَ ْ ِ ِ ِ
اﳊََﺮام ۖ َواذْ ُﻛُﺮوﻩُ
اﻪﻠﻟَ ﻋ َ َ َ
ْ ُ ٌ
َ
ُ
ﻀ ًﻼ ّﻣﻦ ﱠرﺑّ ُﻜ ْﻢ ۚ ﻓَﺈذَا أَﻓَ ْ ُ ّ ْ َ َ
َ
ِ
َﻛﻤﺎ ﻫﺪ ُاﻛﻢ وإِن ُﻛﻨﺘﻢ ِﻣﻦ ﻗَـﺒﻠِ ِﻪ ﻟَ ِﻤﻦ ﱠ ِ
ﻮر ﱠرِﺣ ٌﻴﻢ
اﻪﻠﻟَ ۚ إِ ﱠن ﱠ
اﺳﺘَـ ْﻐ ِﻔُﺮوا ﱠ
ﻴﻀﻮا ِﻣ ْﻦ َﺣْﻴ ُ
ﲔ ) (198ﰒُﱠ أَﻓ ُ
اﻟﻀﺎﻟّ َ
ﺚ أَﻓَ َ
ﺎس َو ْ
َ ََ ْ َ ُ ّ ْ
اﻪﻠﻟَ َﻏ ُﻔ ٌ
َ
ﺎض اﻟﻨﱠ ُ
ﺎﺳ َﻜ ُﻜﻢ ﻓَﺎذْ ُﻛﺮوا ﱠ ِ
)(199ﻓَِﺈذَا ﻗَﻀﻴـﺘﻢ ﱠﻣﻨَ ِ
آﺎﺑءَ ُﻛ ْﻢ أَْو أَ َﺷ ﱠﺪ ِذ ْﻛًﺮا ۗ ﻓَ ِﻤ َﻦ اﻟﻨﱠ ِ
ﺎس َﻣﻦ ﻳـَ ُﻘﻮ ُل َرﺑـﱠﻨَﺎ آﺗِﻨَﺎ ِﰲ ﱡ
اﻟﺪﻧْـﻴَﺎ َوَﻣﺎ ﻟَﻪُ ِﰲ
َْ ُ
اﻪﻠﻟَ َﻛﺬ ْﻛ ِﺮُﻛ ْﻢ َ
ْ ُ
ِ
ِ
ِ
ِ
ِ
ٰ
ِ
اب اﻟﻨﱠ ِ
ﻮل َرﺑـﱠﻨَﺎ آﺗﻨَﺎ ِﰲ ﱡ
ﻚ َﳍُْﻢ
ْاﻵ ِﺧَﺮةِ ِﻣ ْﻦ َﺧ َﻼ ٍق )َ (200وﻣْﻨـ ُﻬﻢ ﱠﻣﻦ ﻳـَ ُﻘ ُ
ﺎر ) (201أُوﻟَﺌ َ
اﻟﺪﻧْـﻴَﺎ َﺣ َﺴﻨَﺔً َوِﰲ ْاﻵﺧَﺮة َﺣ َﺴﻨَﺔً َوﻗﻨَﺎ َﻋ َﺬ َ
ﺼ ِ
اﻪﻠﻟ ِﰲ أَﱠ�ٍم ﱠﻣﻌ ُﺪود ٍ
ِ
اﻪﻠﻟ ﺳ ِﺮﻳﻊ ِْ ِ
ات ۚ ﻓَﻤﻦ ﺗَـ َﻌ ﱠﺠﻞ ِﰲ ﻳـَﻮَﻣ ْ ِ
ﲔ ﻓَ َﻼ إِ ْﰒَ َﻋﻠَْﻴ ِﻪ َوَﻣﻦ َﺄﺗَ ﱠﺧَﺮ ﻓَ َﻼ
ْ َ
ﻴﺐ ّﳑﱠﺎ َﻛ َﺴﺒُﻮا ۚ َو ﱠُ َ ُ
ﻧَ ٌ
َ ْ
اﳊ َﺴﺎب )َ (202واذْ ُﻛ ُﺮوا ﱠَ
َ
ون )﴾(203
إِ ْﰒَ َﻋﻠَْﻴ ِﻪ ۚ ﻟِ َﻤ ِﻦ اﺗﱠـ َﻘ ٰﻰ ۗ َواﺗﱠـ ُﻘﻮا ﱠ
اﻪﻠﻟَ َو ْاﻋﻠَ ُﻤﻮا أَﻧﱠ ُﻜ ْﻢ إِﻟَْﻴ ِﻪ ُْﲢ َﺸُﺮ َ
44
وﺗﻌﺮف ﺎﺗرﻳﺦ ﺟﺒﻞ اﻟﻼل ،اﻧﻈﺮ ﻛﺘﺎب )أﺑﻮ زﻳﺪ،
ُﻋ ِﺮف ﺟﺒﻞ إﻻل ﰲ ﻋﺮﻓﺎت ﻓﻴﻤﺎ ﺑﻌﺪ ﺎﺑﺳﻢ )ﺟﺒﻞ اﻟﺮﲪﺔ( .ﳌﺰﻳﺪ ﻣﻦ اﻟﺘﻔﺎﺻﻴﻞ ﱡ
 ،1998ﺟﺒﻞ إﻻل ﺑﻌﺮﻓﺎت :ﲢﻘﻴﻘﺎت ﺎﺗرﳜﻴﺔ ﺷﺮﻋﻴﺔ( ،وﳑﺎ ﺟﺎء ﻓﻴﻪ ﺎﺑﳚﺎز ﺷﺪﻳﺪ "ﺟﺒﻞ إﻻل ﺑﻔﺘﺢ اﳍﻤﺰة وﻛﺴﺮﻫﺎ ،واﻟﻨﺎﺑﺖ
اﻟﻘﺮﻳﻦ )ﺑﻀﻢ اﻟﻘﺎف( وﻫﻮ ﺟﺒﻞ ﺻﻐﲑ ﻳﺘﻜﻮن ﻣﻦ ﺣﺠﺎرة ﺻﻠﺪة ﻛﺒﲑة ﻳﻘﻊ ﰲ
)ﻷﻧﻪ ﻛﺎﻟﻨﺒﺘﺔ ﰲ اﻷرض اﻟﺴﻬﻞ( ،وﺟﺒﻞ اﻟﺮﲪﺔ ،و ُ
ﺷﺮق ﻋﺮﻓﺎت ﺑﲔ اﻟﻄﺮﻳﻖ رﻗﻢ  ،8،7وﻋﻨﺪ ﺗﻘﺎﻃﻊ ﺧﻂ ﻋﺮض 21،02 ،°21ﴰﺎﻻً وﺧﻂ ﻃﻮل 39،69،05ﺷﺮﻗﺎً ،وﻣﺴﺠﺪ
ﳕﺮة ﻋﻠﻰ ﺑﻌﺪ ﳓﻮ)(1.5ﻛﻢ ﻣﻨﻪ .ودرﺟﻪ ﰲ اﳉﻬﺔ اﳉﻨﻮﺑﻴﺔ ﻣﻨﻪ ﺑﻌﺪد 168درﺟﺔ ،وﺳﻄﺢ اﳉﺒﻞ ﻣﺴﺘﻮ واﺳﻊ ﻳﺪور ﻋﻠﻴﻪ ﺣﺎﺋﻂ
ﺳﺎﻧﺪ ارﺗﻔﺎﻋﻪ ﳓﻮ)(57ﺳﻢ .وﺄﺑﺳﻔﻞ ﻫﺬا اﳉﺒﻞ ﻣﺴﺠﺪ اﻟﺼﺨﺮات وﳎﺮى ﻋﲔ زﺑﻴﺪة ... .وﻫﺬا اﳉﺒﻞ ﱂ �ت ﻟﻪ ذﻛﺮ ﻗﻂ ﰲ
اﻟﺴﻨﺔ اﳌﺸﺮﻓﺔ ،وﳍﺬا ﻗﺮر ﻏﲑ واﺣﺪ أﻧﻪ ﱂ ﻳﺜﺒﺖ ﰲ ﺧﺼﻮﺻﻪ وﻻ ﻓﻀﻠﻪ ﺣﺪﻳﺚ وﻻ أﺛﺮ .وﺎﺑﻟﺘﺘﺒﻊ ﺣﺼﻞ أن اﲰﻪ اﻟﺬي اﲰﺘﻪ اﻟﻌﺮب
ﻫﻮ )أﻻل( ﻋﻠﻰ وزن )ﺳﺤﺎب( وﻋﻠﻴﻪ اﻷﻛﺜﺮ ،أو ﻋﻠﻰ وزن ِ
)ﻫﻼل(،ﻛﻤﺎ ﰲ ﻛﺜﲑ ﻣﻦ أﺧﺒﺎر اﻟﻌﺮب وأﺷﻌﺎرﻫﺎ .وﺟﺎء ﰲ روا�ت
ََ
ﻋﻦ اﺑﻦ ﻋﺒﺎس رﺿﻲ ﷲ ﻋﻨﻬﻤﺎ أﺳﻨﺪﻫﺎ اﻟﻔﺎﻛﻬﻲ ،واﻟﻄﱪي ،وﻏﲑﳘﺎ ،ذﻛﺮﻩ ﺎﺑﺳﻢ) :ﺟﺒﻞ ﻋﺮﻓﺔ( .وأﻗﺪم ﻧﺺ وﻗﻔﺖ ﻋﻠﻴﻪ ﰲ ذﻛﺮﻩ
153

Ahmed Allaithy

Dragoman: Volume 8, Issue 9 -- May 2019

ﺎﺑﺳﻢ ) :ﺟﺒﻞ اﻟﺮﲪﺔ( ،ﻫﻮ رﺣﻠﺔ �ﺻﺮ ﺧﺴﺮو )ت (444اﳌﺴﻤﺎة "ﺳﻔﺮ �ﻣﺔ" ،ﰒ ﻫﻮ ﻣﻨﺘﺸﺮ ﺑﻌﺪ ﰲ ﻛﺘﺐ اﻟﻔﻘﻬﺎء واﻟﻌﻠﻤﺎء ﻣﻦ
أﻫﻞ اﳌﺬاﻫﺐ اﻷرﺑﻌﺔ وﻏﲑﻫﻢ".
).اﳌﺆﻟﻒ( Wellhausen, Reste Arabischen Heidentums, 2nd ed., Berlin, 1897, p. 83.

45

46
ح
ﺻﺒَ َﺢ َوﻗَ َ
ورد اﺳﻢ "ﻗُـَﺰح" ﻋﻞ أﻧﻪ اﺳﻢ ﳉﺒﻞ ﲟﺰدﻟﻔﺔ ﰲ ﺣﺪﻳﺚ ﻋﻠﻲ ﺑﻦ أﰊ ﻃﺎﻟﺐ رﺿﻲ ﷲ ﻋﻨﻪ ﺣﻴﺚ ﻗﺎل" :ﻓَـﻠَ ﱠﻤﺎ أَ ْ
ﻒ َﻋﻠَﻰ ﻗُـَﺰ َ
ِ
ِ
ﻒ ".أﺧﺮﺟﻪ أﺑﻮ داود ﻛﺘﺎب )اﳌﻨﺎﺳﻚ( ،ﺎﺑب اﻟﺼﻼة ﲜﻤﻊ) :ج ،2ص.(327
ﻓَـ َﻘ َ
ﻒ َوﲨَْ ٌﻊ ُﻛﻠﱡ َﻬﺎ َﻣ ْﻮﻗ ٌ
ﺎلَ :ﻫ َﺬا ﻗُـَﺰ ُح َوُﻫ َﻮ اﻟْ َﻤ ْﻮﻗ ُ
ﺻﺤﺢ إﺳﻨﺎدﻩ أﲪﺪ ﺷﺎﻛﺮ ﰲ ﲢﻘﻴﻘﻪ ﻣﺴﻨﺪ أﲪﺪ )ج ،1ﺣﺪﻳﺚ رﻗﻢ  ،525ص ،(389 .واﻷﻟﺒﺎﱐ ﰲ »ﺻﺤﻴﺢ
وأﺷﺒﻪ ﺑﻪ ﻣﺎ ﱠ
اﳉﺎﻣﻊ« )ﺣﺪﻳﺚ  .(6996وﻧﺼﻪ "ﺣﺪﺛﻨﺎ أﲪﺪ ﺑﻦ َﻋْﺒ َﺪة اﻟﺒﺼﺮي ﺣﺪﺛﻨﺎ اﳌﻐﲑة ﺑﻦ ﻋﺒﺪ اﻟﺮﲪﻦ ﺑﻦ اﳊﺮث اﳋﺰوﻣﻲ ﺣﺪﺛﻨﺎ أﰊ
ﻋﺒﺪ اﻟﺮﲪﻦ اﺑﻦ اﳊﺮث ﻋﻦ زﻳﺪ ﺑﻦ ﻋﻠﻲ ﺑﻦ ﺣﺴﲔ ﻋﻦ أﺑﻴﻪ ﻋﻠﻲ ﺑﻦ ﺣﺴﲔ ﻋﻦ ﻋﺒﻴﺪ ﷲ ﺑﻦ أﰊ راﻓﻊ ﻣﻮﱃ رﺳﻮل ﷲ -ﺻﻠﻰ
ف أﺳﺎﻣﺔ ﺑﻦ زﻳﺪ ،ﻓﻘﺎل:
ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ -ﻋﻦ ﻋﻠﻲ ﺑﻦ أﰊ ﻃﺎﻟﺐ :أن رﺳﻮل ﷲ -ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ وﻗﻒ ﺑﻌﺮﻓﺔ وﻫﻮ ُﻣ ْﺮِد ٌ
اﻟﻌﻨَ َﻖ ،وﺟﻌﻞ اﻟﻨﺎس ﻳﻀﺮﺑﻮن ﳝﻴﻨﺎً وﴰﺎﻻً ،وﻫﻮ ﻳﻠﺘﻔﺖ وﻳﻘﻮل" :اﻟﺴﻜﻴﻨﺔَ أﻳﻬﺎ
"ﻫﺬا اﳌﻮﻗﻒ ،وﻛﻞ ﻋﺮﻓﺔ ﻣﻮﻗﻒ" ،ﰒ دﻓﻊ ﻳﺴﲑ َ

اﻟﻨﺎس ،اﻟﺴﻜﻴﻨﺔ أﻳﻬﺎ اﻟﻨﺎس" ،ﺣﱴ ﺟﺎء اﳌﺰدﻟﻔﺔ وﲨﻊ ﺑﲔ اﻟﺼﻼﺗﲔ ،ﰒ وﻗﻒ ﺎﺑﳌﺰدﻟﻔﺔ ،ﻓﻮﻗﻒ ﻋﻠﻰ ﻗَﺰح ،وأردف اﻟﻔﻀﻞ اﺑﻦ

اﻟﻌﺒﺎس ،وﻗﺎل" ْ:ﻫﺬا اﳌﻮﻗﻒ ،وﻛﻞ ﻣﺰدﻟﻔﺔ ﻣﻮﻗﻒ"" .ﻳﻘﻮل ﺷﺎﻛﺮ ﰲ ﺳﻨﺪ اﳊﺪﻳﺚ )ص" :(390-389 .إﺳﻨﺎدﻩ ﺻﺤﻴﺢ،
أﲪﺪ ﺑﻦ ﻋﺒﺪة :ﻫﻮ اﻟﻀﱯ .اﳌﻐﲑة :ﻫﻮ اﺑﻦ ﻋﺒﺪ اﻟﺮﲪﻦ ﺑﻦ اﳊﺮث ﺑﻦ ﻋﺒﺪ ﷲ ﺑﻦ ﻋﻴﺎش ﺑﻦ أﰊ رﺑﻴﻌﺔ اﳌﺨﺰوﻣﻲ ،وﻫﻮ ﺛﻘﺔ ﻓﻘﻴﻪ،
ﻛﺎن ﻓﻘﻴﻪ أﻫﻞ اﳌﺪﻳﻨﺔ ﺑﻌﺪ ﻣﺎﻟﻚ .واﳊﺪﻳﺚ ﻣﻦ ﻣﺴﻨﺪ ﻋﻠﻲ ،ﻻ ﻣﻨﺎﺳﺒﺔ ﺑﻴﻨﻪ وﺑﲔ ﻣﺴﻨﺪ ﻋﺜﻤﺎن ،وﺳﻴﺄﰐ ﻛﺎﻣﻼ ﻬﺑﺬا اﻹﺳﻨﺎد.
ﻧﻔﺴﻪ  .564وﺳﻴﺄﰐ أﻳﻀﺎً ﻣﻦ ﺣﺪﻳﺚ اﻹﻣﺎم أﲪﺪ ﻋﻦ اﻟﺰﺑﲑي ﻋﻦ اﻟﺜﻮري ﻋﻦ ﻋﺒﺪ اﻟﺮﲪﻦ ﺑﻦ اﳊﺮث  ،562وﺳﻨﻔﺴﺮ ﻏﺮﻳﺒﻪ
ﻫﻨﺎك إن ﺷﺎء ﷲ (526) .إﺳﻨﺎدﻩ ﺻﺤﻴﺢ ،ﻳﻮﻧﺲ ﺑﻦ أﰊ ﻳﻌﻔﻮر :ﺿﻌﻔﻪ أﲪﺪ وﻏﲑﻩ ،ووﺛﻘﻪ اﻟﺪارﻗﻄﲏ ،وﺧﺮج ﻟﻪ ﻣﺴﻠﻢ ﰲ
ﺻﺤﻴﺤﻪ .أﺑﻮﻩ :اﲰﻪ "وﻗﺪان" ﺳﺒﻖ اﻟﻜﻼم ﻋﻠﻴﻪ  .190ﻣﺴﻠﻢ أﺑﻮ ﺳﻌﻴﺪ :ﻫﻮ ﻣﺴﻠﻢ ﺑﻦ ﺳﻌﻴﺪ ،ﻛﻤﺎ ﰲ اﻟﺘﺎرﻳﺦ اﻟﻜﺒﲑ ﻟﻠﺒﺨﺎري/4
 ،262/ 1وﻛﻤﺎ ﰲ اﻟﻜﲎ ﻷﰊ أﲪﺪ اﳊﺎﻛﻢ ﻓﻴﻤﺎ ﻧﻘﻞ اﳊﺎﻓﻆ ﰲ اﻟﺘﻌﺠﻴﻞ ،وﻫﻮ ﺛﻘﺔ .واﳊﺪﻳﺚ ﰲ ﳎﻤﻊ اﻟﺰواﺋﺪ  232 :7و
 98 - 96 :9وﻧﺴﺒﻪ أﻳﻀﺎً ﻷﰊ ﻳﻌﻠﻰ ﰲ اﻟﻜﺒﲑ".
 47اﳌﻌﺮوف ﻋﻨﺪ أﻫﻞ اﻟﺘﺎرﻳﺦ واﻟﺴﲑ أن اﻟﻌﺮب ﻣﻦ ﻗﺮﻳﺶ وﻣﻦ دان ﺑﺪﻳﻨﻬﺎ ﻛﺎﻧﺖ ﺗﻌﻈﻢ اﻟﺒﻴﺖ ،وﻛﺎﻧﻮا ﳛﺠﻮن إﻟﻴﻪ .وﺛﺒﺖ ﰲ
اﻷﺣﺎدﻳﺚ اﻟﺼﺤﻴﺤﺔ أﻧﻪ ﻛﺎﻧﺖ ﳍﻢ ﻋﺎدات ﰲ ﻃﻮاﻓﻬﻢ وإﻓﺎﺿﺘﻬﻢ وﻏﲑ ذﻟﻚ .ﻣﻨﻬﺎ ﻣﺎ أﺑﻄﻠﻪ اﻹﺳﻼم ،وﻣﻨﻬﺎ ﻣﺎ أﺑﻘﻰ ﻋﻠﻴﻪ .وﱂ
ﻳﻜﻮﻧﻮا ﻣﺘﻔﻘﲔ ﻓﻴﻤﺎ ﺑﻴﻨﻬﻢ ﻋﻠﻰ ﺗﻠﻚ اﻷﻓﻌﺎل اﻟﱵ ﻳﺆدو�ﺎ ﰲ ﺣﺠﻬﻢ ،وﻣﻦ ذﻟﻚ ﻣﺎ رواﻩ اﻟﺒﺨﺎري وﻣﺴﻠﻢ وﻏﲑﳘﺎ ﻋﻦ ﻋﺎﺋﺸﺔ رﺿﻲ
ﷲ ﻋﻨﻬﺎ ﻗﺎﻟﺖ :ﻛﺎﻧﺖ ﻗﺮﻳﺶ وﻣﻦ دان دﻳﻨﻬﺎ ﻳﻘﻔﻮن ﺎﺑﳌﺰدﻟﻔﺔ ،وﻛﺎﻧﻮا ﻳﺴﻤﻮن اﳊﻤﺲ ،وﻛﺎن ﺳﺎﺋﺮ اﻟﻌﺮب ﻳﻘﻔﻮن ﺑﻌﺮﻓﺎت ،ﻓﻠﻤﺎ
ﺟﺎء اﻹﺳﻼم أﻣﺮ ﷲ ﻧﺒﻴﻪ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ أن �ﰐ ﻋﺮﻓﺎت ﰒ ﻳﻘﻒ ﻬﺑﺎ ﰒ ﻳﻔﻴﺾ ﻣﻨﻬﺎ ﻓﺬﻟﻚ ﻗﻮل ﷲ :ﰒ أﻓﻴﻀﻮا ﻣﻦ ﺣﻴﺚ
أﻓﺎض اﻟﻨﺎس .وﰲ ﺻﺤﻴﺢ اﻟﺒﺨﺎري أﻳﻀﺎ ﻋﻦ ﻫﺸﺎم ﺑﻦ ﻋﺮوة ﻗﺎل ﻋﺮوة :ﻛﺎن اﻟﻨﺎس ﻳﻄﻮﻓﻮن ﰲ اﳉﺎﻫﻠﻴﺔ ﻋﺮاة إﻻ اﳊﻤﺲ .واﳊﻤﺲ
ﻗﺮﻳﺶ وﻣﺎ وﻟﺪت .وﻛﺎﻧﺖ اﳊﻤﺲ ﳛﺘﺴﺒﻮن ﻋﻠﻰ اﻟﻨﺎس ،ﻳﻌﻄﻲ اﻟﺮﺟﻞ اﻟﺮﺟﻞ اﻟﺜﻴﺎب ﻳﻄﻮف ﻓﻴﻬﺎ وﺗﻌﻄﻲ اﳌﺮأة اﳌﺮأة اﻟﺜﻴﺎب ﺗﻄﻮف
ﻓﻴﻬﺎ ﻓﻤﻦ ﱂ ﻳﻌﻄﻪ اﳊﻤﺲ ﻃﺎف ﺎﺑﻟﺒﻴﺖ ﻋﺮ�� .وﻛﺎن ﻳﻔﻴﺾ ﲨﺎﻋﺔ ﻣﻦ ﻋﺮﻓﺎت وﻳﻔﻴﺾ اﳊﻤﺲ ﻣﻦ ﲨﻊ .وروى ﻣﺴﻠﻢ ﻋﻦ ﻋﺎﺋﺸﺔ
رﺿﻲ ﷲ ﻋﻨﻬﺎ :أن اﻷﻧﺼﺎر ﻛﺎﻧﻮا ﻳﻬﻠﻮن ﰲ اﳉﺎﻫﻠﻴﺔ ﻟﺼﻨﻤﲔ ﻋﻠﻰ ﺷﻂ اﻟﺒﺤﺮ ﻳﻘﺎل ﳍﻤﺎ إﺳﺎف و�ﺋﻠﺔ ﰒ ﳚﻴﺌﻮن ﻓﻴﻄﻮﻓﻮن ﺑﲔ
اﻟﺼﻔﺎ واﳌﺮوة ﰒ ﳛﻠﻘﻮن ،ﻓﻠﻤﺎ ﺟﺎء اﻹﺳﻼم ﻛﺮﻫﻮا أن ﻳﻄﻮﻓﻮا ﺑﻴﻨﻬﻤﺎ ﻟﻠﺬي ﻛﺎﻧﻮا ﻳﺼﻨﻌﻮن ﰲ اﳉﺎﻫﻠﻴﺔ ،ﻗﺎﻟﺖ ﻓﺄﻧﺰل ﷲ ﻋﺰ وﺟﻞ﴿إِ ﱠن
ِِ ِ
اﻪﻠﻟ ﻓَﻤﻦ ﺣ ﱠﺞ اﻟْﺒـﻴﺖ أَ ِو اﻋﺘﻤﺮ ﻓَﻼَ ﺟﻨَﺎح ﻋﻠَﻴ ِﻪ أَن ﻳﻄﱠﱠﻮ َ ِِ
ِ
اﻪﻠﻟَ َﺷﺎﻛٌِﺮ َﻋﻠِ ٌﻴﻢ﴾
ﱠ
ف ﻬﺑ َﻤﺎ َوَﻣﻦ ﺗَﻄَﱠﻮ َ
ع َﺧ ْ ًﲑا ﻓَِﺈ ﱠن ّ
ُ َ َْ َ
اﻟﺼ َﻔﺎ َواﻟْ َﻤ ْﺮَوةَ ﻣﻦ َﺷ َﻌﺂﺋﺮ ّ َ ْ َ َ ْ َ ْ َ َ َ
)اﻧﻈﺮ.(https://www.islamweb.net/ar/fatwa/103948/ :
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ِ
ِ
ِ
ِ ِ
ﻚ أَﻧﺖ ﱠ ِ
ِ
ﻴﻊ
ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة اﻟﺒﻘﺮة )اﻵﻳﺔ َ ﴿ :(127وإِ ْذ ﻳـَْﺮﻓَ ُﻊ إِﺑْـَﺮاﻫ ُﻴﻢ اﻟْ َﻘ َﻮاﻋ َﺪ ﻣ َﻦ اﻟْﺒَـْﻴﺖ َوإِ ْﲰَﺎﻋﻴﻞُ َرﺑـﱠﻨَﺎ ﺗَـ َﻘﺒﱠ ْﻞ ﻣﻨﱠﺎ ۖ إِﻧﱠ َ َ
اﻟﺴﻤ ُ
ﺖ و ِﺿﻊ ﻟِﻠﻨﱠ ِ ِ
ِ
ِ ِ
ٍ
ِ
ﲔ )(96
ﺎس ﻟَﻠﱠﺬي ﺑِﺒَ ﱠﻜﺔَ ُﻣﺒَ َﺎرًﻛﺎ َوُﻫ ًﺪى ﻟّْﻠ َﻌﺎﻟَﻤ َ
اﻟْ َﻌﻠ ُﻴﻢ﴾ وﻗﺎل ﰲ ﺳﻮرة آل ﻋﻤﺮان )اﻵﻳﺘﺎن  ﴿ (97-96إ ﱠن أَﱠو َل ﺑـَْﻴ ُ َ
ﺎن ِآﻣﻨًﺎ ۗ وِﱠﻪﻠﻟِ ﻋﻠَﻰ اﻟﻨﱠ ِ ِ
ِِ
ِ
ﺎع إِﻟَﻴْ ِﻪ َﺳﺒِ ًﻴﻼ ۚ َوَﻣﻦ َﻛ َﻔَﺮ ﻓَﺈِ ﱠن ﱠ
ﺎت ﱠﻣ َﻘ ُﺎم إِﺑْـَﺮ ِاﻫ َﻴﻢ ۖ َوَﻣﻦ َد َﺧﻠَﻪُ َﻛ َ
ت ﺑـَﻴِّﻨَ ٌ
آ� ٌ
اﻪﻠﻟَ ﻏَ ِﲏﱞ
اﺳﺘَﻄَ َ
َ َ
ﺎس ﺣ ﱡﺞ اﻟْﺒَـْﻴﺖ َﻣ ِﻦ ْ
ﻓﻴﻪ َ
َﻋ ِﻦ اﻟْ َﻌﺎﻟَ ِﻤ َﲔ)﴾ (97
50
ﺎن
ﻛﺎن اﻟﻌﺮب إذا ﻧﺰﻟﻮا ﺄﺑرض ﻣﻮﺣﺸﺔ اﺳﺘﻌﺎذوا ﺑﻌﻈﻴﻢ اﳉﻦ ﰲ ﺗﻠﻚ اﻷرض؛ وﺟﺎء ﰲ ﺳﻮرة اﳉﻦ اﻵﻳﺔ  6ﻗﻮﻟﻪ ﺗﻌﺎﱃ ﴿ َوأَﻧﱠﻪُ َﻛ َ
ون ﺑِ ِﺮﺟ ٍﺎل ِﻣﻦ ِْ
ﺎل ِّﻣﻦ ِْ
ِ
اﻹ ِ
وﻫ ْﻢ َرَﻫ ًﻘﺎ﴾ .ﻳﻘﻮل اﻟﻄﱪي ﰲ ﺗﻔﺴﲑﻩ )ﺳﻮرة اﳉﻦ ،اﻵﻳﺔ " (6ﻳﻘﻮل ﺗﻌﺎﱃ ذﻛﺮﻩ
اﳉ ِّﻦ ﻓَـَﺰ ُاد ُ
ﻧﺲ ﻳـَﻌُﻮذُ َ َ ّ َ
ر َﺟ ٌ َ
ﳐﱪا ﻋﻦ ﻗﻴﻞ ﻫﺆﻻء اﻟﻨﻔﺮ :وأﻧﻪ ﻛﺎن رﺟﺎل ﻣﻦ اﻹﻧﺲ ﻳﺴﺘﺠﲑون ﺑﺮﺟﺎل ﻣﻦ اﳉﻦ ﰲ أﺳﻔﺎرﻫﻢ إذا ﻧـﺰﻟﻮا ﻣﻨﺎزﳍﻢ .وﻛﺎن ذﻟﻚ ﻣﻦ
ﻓﻌﻠﻬﻢ ﻓﻴﻤﺎ ذﻛﺮ ﻟﻨﺎ ﻛﺎن رﺟﺎل ﻣﻦ اﻹﻧﺲ ﻳﺒﻴﺖ أﺣﺪﻫﻢ ﺎﺑﻟﻮادي ﰲ اﳉﺎﻫﻠﻴﺔ ﻓﻴﻘﻮل :أﻋﻮذ ﺑﻌﺰﻳﺰ ﻫﺬا اﻟﻮادي ،ﻓﺰادﻫﻢ ذﻟﻚ إﲦﺎ.
ﺷﺮ ﻣﺎ ﻓﻴﻪ  ...أو ﻧﻌﻮذ ﺑﺴﻴﺪ
ﺷﺮ ﺳﻔﻬﺎء ﻗﻮﻣﻪ  ...أو ﻗﺎﻟﻮا :ﻧﻌﻮذ ﺑﺴﻴﺪ ﻫﺬا اﻟﻮادي ﻣﻦ ّ
 ..أو ﻗﺎل :أﻋﻮذ ﺑﻌﺰﻳﺰ ﻫﺬا اﻟﻮادي ﻣﻦ ّ
وﻫ ْﻢ َرَﻫ ًﻘﺎ﴾ أي إﲦﺎ ،وازدادت
ﻫﺬا اﻟﻮادي ...أو ﻧﻌﻮذ ﺑﻌﻈﻤﺎء ﻫﺬا اﻟﻮادي ...أو ﻧﻌﻮذ ﺄﺑﻋﺰ أﻫﻞ ﻫﺬا اﳌﻜﺎن؛ ﻗﺎل ﷲ﴿ :ﻓَـَﺰ ُاد ُ
اﳉﻦ ﻋﻠﻴﻬﻢ ﺑﺬﻟﻚ ﺟﺮاءة) ".ﺑﺘﺼﺮف ﻛﺜﲑ(http://quran.ksu.edu.sa/tafseer/tabary/sura72-aya6.html) (.
ّ
ِ
ِ
ِ
ِ
ِ
ٍ
ٍ
ﺎن أَ ْﻫ َﺪى اﻟﻨﱠﺎسِ
"ﻋ ْﻦ َﺳﻌﻴﺪ ﺑْ ِﻦ ُﺟﺒَ ْﲑ ،أَ ﱠن َر ُﺟﻼ ﻣ ْﻦ ﺑَِﲏ َﲤﻴﻢ ،ﻳـُ َﻘ ُ
ﺎل ﻟَﻪَُ :راﻓ ُﻊ ﺑْ ُﻦ ُﻋ َﻤ ْﲑَ ،وَﻛ َ
وأورد ﺻﺎﺣﺐ )ﻫﻮاﺗﻒ اﳉﻨﺎنَ (2001 ،
ِِِِ
ِ
ِ
ٍ
ﻚ ُد ْﻋﻤﻮص اﻟْﻌﺮ ِ
ِ
اﻟﺴ ِْﲑ ،ﻓَ َﺬ َﻛَﺮ َﻋ ْﻦ
ب ﳍِِ َﺪاﻳَﺘِ ِﻪ َو ُﺟ ْﺮأَﺗِِﻪ َﻋﻠَﻰ ﱠ
ﻟﻄَ ِﺮ ٍﻳﻖَ ،وأَ ْﺳَﺮ ُاﻫ ْﻢ ﺑﻠَﻴْ ٍﻞَ ،وأَ ْﻫ َﺠ َﻤ ُﻬ ْﻢ َﻋﻠَﻰ َﻫ ْﻮلَ ،وَﻛﺎﻧَﺖ اﻟْ َﻌَﺮ ُ
ب ﺗُ َﺴ ّﻤﻴﻪ ﻟ َﺬﻟ َ ُ َ َ َ
اﺣﻠَِﱵ وأََﳔﺘـﻬﺎ وﺗـﻮ ﱠﺳﺪت ِذر ِ
ﺎل :إِِﱐ ﻷَ ِﺳﲑ ﺑِﺮﻣ ِﻞ ﻋﺎﻟِ ٍﺞ َذات ﻟَﻴـﻠَ ٍﺔ إِ ْذ َﻏﻠَﺒ ِﲏ اﻟﻨﱠـﻮم ،ﻓَـﻨَـﺰﻟْﺖ ﻋﻦ ر ِ
ِ ِِ
ت
ﺑَ ْﺪء إِ ْﺳﻼﻣﻪ ﻗَ َ ّ
َ ُْ َ َ َ َ ْ ُ َ َ
ُ َْ َ
ﺖ َوﻗَ ْﺪ ﺗَـﻌَ ﱠﻮ ْذ ُ
اﻋ َﻬﺎ َوﳕْ ُ
َ ْ
َ ُْ َ ُ َ ْ َ
ﻗَـﺒﻞ ﻧـَﻮِﻣﻲ ،ﻓَـ ُﻘ ْﻠﺖ :أَﻋﻮذُ ﺑِﻌ ِﻈ ِﻴﻢ ﻫ َﺬا اﻟْﻮ ِادي ِﻣﻦ ِْ
ﺎج ) "...ص(42
َْ ْ
اﳉ ِّﻦ أَ ْن أُْؤذَى أَْو أُ َﻫ َ
َ
ُ ُ َ َ َ
51
ِ
ِ
اﳉﻨﱠﺔ ﻧَ َﺴﺒًﺎ﴾ )اﻟﺼﺎﻓﺎت.(158:
ﲔ ْ
﴿و َﺟ َﻌﻠُﻮا ﺑـَْﻴـﻨَﻪُ َوﺑََْ
ﻗﺎل ﺗﻌﺎﱃ َ
اﳉِ ﱠﻦ َو َﺧﻠَ َﻘ ُﻬ ْﻢ﴾ )اﻷﻧﻌﺎم.(100:
 52ﻗﺎل ﺗﻌﺎﱃ َو َﺟ َﻌﻠُﻮا ِﱠﻪﻠﻟِ ُﺷَﺮَﻛﺎءَ ْ
ِ
ﻮن )(84
 53ﻗﺎل ﺗﻌﺎﱃ ﴿وَوﻟَﺌِﻦ َﺳﺄَﻟْﺘَـ ُﻬﻢ ﱠﻣ ْﻦ َﺧﻠَ َﻘ ُﻬ ْﻢ ﻟَﻴَـ ُﻘﻮﻟُ ﱠﻦ ﱠ
ض َوَﻣﻦ ﻓِ َﻴﻬﺎ إِن ُﻛﻨﺘُ ْﻢ ﺗـَ ْﻌﻠَ ُﻤ َ
اﻪﻠﻟُ﴾ )اﻟﺰﺧﺮف .(87:وﻗﺎل ﴿ﻗُﻞ ﻟّ َﻤ ِﻦ ْاﻷَْر ُ
اﻟﺴﻤﺎو ِ
ﻮن
اﻟﺴْﺒ ِﻊ َوَر ﱡ
ون ) (85ﻗُ ْﻞ َﻣﻦ ﱠر ﱡ
ﻮن ِﱠﻪﻠﻟِ ۚ ﻗُ ْﻞ أَﻓَ َﻼ ﺗَـﺘﱠـ ُﻘ َ
ب اﻟْﻌَ ْﺮ ِش اﻟْ َﻌ ِﻈ ِﻴﻢ )َ (86ﺳﻴَـ ُﻘﻮﻟُ َ
ﻮن ِﱠﻪﻠﻟِ ۚ ﻗُ ْﻞ أَﻓَ َﻼ ﺗَ َﺬ ﱠﻛُﺮ َ
َﺳﻴَـ ُﻘﻮﻟُ َ
ات ﱠ
ب ﱠَ َ
ِِ
ون )﴾(89
ﻮت ُﻛ ِّﻞ َﺷ ْﻲ ٍء َوُﻫ َﻮ ُِﳚﲑُ َوَﻻ ُﳚَ ُﺎر َﻋﻠَْﻴ ِﻪ إِن ُﻛﻨﺘُ ْﻢ ﺗَـ ْﻌﻠَ ُﻤ َ
ﱏ ﺗُ ْﺴ َﺤُﺮ َ
ﻮن )َ (88ﺳﻴَـ ُﻘﻮﻟُ َ
ﻮن ِﱠﻪﻠﻟِ ۚ ﻗُ ْﻞ ﻓَﺄَ ﱠٰ
) (87ﻗُ ْﻞ َﻣﻦ ﺑِﻴَﺪﻩ َﻣﻠَ ُﻜ ُ
)اﳌﺆﻣﻨﻮن.(89-84:
54
ِ
ﱠِ
اﻪﻠﻟِ ُزﻟْ َﻔ ٰﻰ﴾ )اﻟﺰﻣﺮ) .(3:اﳌﱰﺟﻢ(.
ﻮ� إِ َﱃ ﱠ
ﻳﻦ ﱠاﲣَ ُﺬوا ِﻣﻦ ُدوﻧِِﻪ أَْوﻟﻴَﺎءَ َﻣﺎ ﻧـَ ْﻌﺒُ ُﺪ ُﻫ ْﻢ إِﱠﻻ ﻟِﻴُـ َﻘِّﺮﺑُ َ
ﻗﺎل ﺗﻌﺎﱃ ﴿ َواﻟﺬ َ
 55ﻳﻘﻮل اﻟﻨﺺ اﻷﺻﻠﻲ  .adoptedﻳﺒﺪو ﻣﻦ ﻫﺬﻩ اﻟﻌﺒﺎرة ﺧﻄﺄ اﳌﺆﻟﻒ ﰲ اﻹﳝﺎء إﱃ أن اﻟﻘﺮآن اﺳﺘﻌﻤﻞ ﻛﻠﻤﺔ "ﷲ" ﻟﺸﻴﻮﻋﻬﺎ ﻋﻨﺪ
اﻟﻌﺮب ،وﻟﻴﺲ ﻷي ﺳﺒﺐ آﺧﺮ .وﻳﺒﺪو أن اﻟﻜﺎﺗﺐ ﻗﺪ ﲡﺎﻫﻞ ﺣﻘﻴﻘﺔ أن أﻫﻞ اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﱂ ﻳﻜﻮﻧﻮا ﻏﺮﺎﺑء ﻋﻠﻰ ﻋﻘﻴﺪة اﻟﺘﻮﺣﻴﺪ
ٍ
ﺣﺪﻳﺚ
اﻟﱵ أﺗﻰ ﻬﺑﺎ أﺑﻮ اﻷﻧﺒﻴﺎء إﺑﺮاﻫﻴﻢ ﻋﻠﻴﻪ اﻟﺴﻼم ،وﻣﻦ ﺑﻌﺪﻩ أﺑﻮ اﻟﻌﺮب أﻧﻔﺴﻬﻢ إﲰﺎﻋﻴﻞ ﻋﻠﻴﻪ اﻟﺴﻼم .وﻛﺬا ﻓﻘﺪ ورد ﰲ
ﺟﺪا ﻷﰊ ذر اﻟﻐﻔﺎري ﺳﺄل ﻓﻴﻪ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻋﻦ اﻷﻧﺒﻴﺎء ،ﻓﻘﺎل" :ﻣﻨﻬﻢ أرﺑﻌﺔ ﻣﻦ اﻟﻌﺮب :ﻫﻮد ،وﺻﺎﱀ،
ﺿﻌﻴﻒ ً
وﺷﻌﻴﺐ ،وﻧﺒﻴﻚ � أﺎﺑ ذر) ".اﻷﻟﺒﺎﱐ ،ﺿﻌﻴﻒ اﳉﺎﻣﻊ ،ﺣﺪﻳﺚ رﻗﻢ  .(2122واﻻﺳﺘﺸﻬﺎد ﻫﻨﺎ ﻬﺑﺬا اﳊﺪﻳﺚ ﻟﻴﺲ ﻣﻦ ﺎﺑب
ﺿﻌﻔﻪ أو ﺻﺤﺘﻪ ،ﺑﻞ ﻣﻦ ﺟﺎﻧﺐ إﺛﺒﺎت اﻟﺘﺎرﻳﺦ ﻷﻧﺒﻴﺎء اﻟﻌﺮب ،وﻫﻢ ﻗﺪ ﺳﻜﻨﻮا اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ .ﻓﻬﻮد أرﺳﻠﻪ ﷲ إﱃ ﻋﺎد وﻫﻢ ﻣﻦ
اﻟﻌﺮب اﻟﺒﺎﺋﺪة ﺳﻜﻨﻮا اﻷﺣﻘﺎف ﺎﺑﻟﻴﻤﻦ ﺑﲔ ﻋﻤﺎن وﺣﻀﺮﻣﻮت .وﺻﺎﱀ ﺑﻌﺜﻪ ﷲ إﱃ ﲦﻮد وﻫﻢ ﻛﺬﻟﻚ ﻣﻦ اﻟﻌﺮب اﻟﻌﺎرﺑﺔ اﻟﺒﺎﺋﺪة
ﺳﻜﻨﻮا اﳊﺠﺮ ﺑﲔ اﳊﺠﺎز وﺗﺒﻮك ،وأرﺳﻞ ﷲ ﺷﻌﻴﺒًﺎ إﱃ ﻗﻮﻣﻪ ﻣﻦ اﻟﻌﺮب أﻫﻞ ﻣﺪﻳﻦ وﻫﻲ ﻗﺮﻳﺔ ﻣﻦ أرض ﻣﻌﺎن ﻋﻠﻰ أﻃﺮاف اﻟﺸﺎم
ﻣﻦ ﺟﻬﺔ اﳊﺠﺎز .وأﻣﺎ إﲰﺎﻋﻴﻞ ﻓﻘﺪ ﻛﺎن رﺳﻮل ﷲ إﱃ ﺟﺮﻫﻢ واﻟﻌﻤﺎﻟﻴﻖ وأﻫﻞ اﻟﻴﻤﻦ وﻏﲑﻫﺎ ﻣﻦ أﻫﻞ ﺗﻠﻚ اﻟﻨﻮاﺣﻲ .وﻋﻠﻰ ﻫﺬا
اﻋﺎ ،ﻓﺎﻟﺘﺰم اﻟﻘﺮآن ﲟﺎ اﺧﱰﻋﻮﻩ ﻣﻦ اﺳﻢ ﻪﻠﻟ ،ﺑﻞ اﻟﺪﻟﻴﻞ ﻗﺎﺋﻢ ﻋﻠﻰ
ﻓﺈن اﺳﻢ "ﷲ" ﱂ ﻳﻜﻦ ﻏﺎﺋﺒًﺎ ﻋﻦ ذاﻛﺮة اﻟﻌﺮﰊ أو أﻧﻪ اﺧﱰﻋﻪ اﺧﱰ ً
ٍ
اﻪﻠﻟَ َﻣﺎ ﻟَ ُﻜﻢ
ﻮدا ۗ ﻗَ َ
ﺎل َ� ﻗَـ ْﻮِم ْاﻋﺒُ ُﺪوا ﱠ
ﺎﻫ ْﻢ ُﻫ ً
أن أوﻟﺌﻚ اﻷﻧﺒﻴﺎء ﲨﻴﻌﺎ دﻋﻮا إﱃ ﻋﺒﺎدة ﷲ وﺣﺪﻩ وﲰﻮﻩ ﺎﺑﲰﻪ .ﻗﺎل ﺗﻌﺎﱃ ﴿ َوإِ َ ٰﱃ َﻋﺎد أَ َﺧ ُ

155

Ahmed Allaithy

Dragoman: Volume 8, Issue 9 -- May 2019

ﻮن﴾ )اﻷﻋﺮاف .(65:وﻗﺎل ﴿وإِ َ ٰﱃ َﲦُﻮد أَﺧﺎﻫﻢ ﺻ ِ
اﻪﻠﻟَ َﻣﺎ ﻟَ ُﻜﻢ ِّﻣ ْﻦ إِٰﻟٍَﻪ َﻏ ْﲑُﻩُ﴾
ﺎﳊًﺎ ۚ ﻗَ َ
ﺎل َ� ﻗَـ ْﻮِم ْاﻋﺒُ ُﺪوا ﱠ
ِّﻣ ْﻦ إِٰﻟَ ٍﻪ َﻏ ْﲑُﻩُ ۚ أَﻓَ َﻼ ﺗَـﺘﱠـ ُﻘ َ
َ َ ُْ َ
َ
اﻪﻠﻟَ َﻣﺎ ﻟَ ُﻜﻢ ِّﻣ ْﻦ إِٰﻟٍَﻪ َﻏ ْ ُﲑﻩُ﴾ )ﻫﻮد.(84 :
ﺎﻫ ْﻢ ُﺷ َﻌْﻴـﺒًﺎ ۚ ﻗَ َ
ﺎل َ� ﻗَـ ْﻮِم ْاﻋﺒُ ُﺪوا ﱠ
)ﻫﻮد .(61:وﻗﺎل ﴿ َوإِ َ ٰﱃ َﻣ ْﺪﻳَ َﻦ أَ َﺧ ُ
ﺎل
 56ﺟﺎء ﰲ ﺻﺤﻴﺢ ﻣﺴﻠﻢ) ،ﻛﺘﺎب ﺻﻼة اﳌﺴﺎﻓﺮﻳﻦ وﻗﺼﺮﻫﺎ ،ﺎﺑب إِ ْﺳ َﻼِم َﻋ ْﻤ ِﺮو ﺑْ ِﻦ َﻋﺒَ َﺴﺔَ ،ص ،569 .ﺣﺪﻳﺚ رﻗﻢ " :(832ﻗَ َ
اﻟﺴﻠَ ِﻤﻲ ُﻛْﻨﺖ وأَ َ� ِﰲ ْ ِ ِ ِ
ِ
ﺖ
ﺿ َﻼﻟٍَﺔ َوأَ ﱠ�ُْﻢ ﻟَْﻴ ُﺴﻮا َﻋﻠَﻰ َﺷ ْﻲ ٍء َوُﻫ ْﻢ ﻳـَ ْﻌﺒُ ُﺪ َ
ﺎس َﻋﻠَﻰ َ
ون ْاﻷَْو َﺎﺛ َن ﻓَ َﺴﻤ ْﻌ ُ
َﻋ ْﻤ ُﺮو ﺑْ ُﻦ َﻋﺒَ َﺴﺔَ ﱡ ﱡ ُ َ
اﳉَﺎﻫﻠﻴﱠﺔ أَﻇُ ﱡﻦ أَ ﱠن اﻟﻨﱠ َ
ِ
ِ
ِ
اﻪﻠﻟِ ﺻﻠﱠﻰ ﱠ ِ
ِ
ِ
ﺖ َﻋﻠَﻴْ ِﻪ ﻓَِﺈذَا َر ُﺳ ُ
ﺑَِﺮ ُﺟ ٍﻞ ﲟَ ﱠﻜﺔَ ُﳜِْﱪُ أَ ْﺧﺒَ ًﺎرا ﻓَـ َﻘ َﻌ ْﺪ ُ
ت ﻋَﻠَﻰ َراﺣﻠَِﱵ ﻓَـ َﻘﺪ ْﻣ ُ
اﻪﻠﻟُ َﻋﻠَْﻴﻪ َو َﺳﻠﱠ َﻢ ُﻣ ْﺴﺘَ ْﺨﻔﻴًﺎ ُﺟَﺮءَاءُ َﻋﻠَﻴْﻪ ﻗَـ ْﻮُﻣﻪُ
ﻮل ﱠ َ
اﻪﻠﻟ ﻓَـﻘ ْﻠﺖ و ِﺄﺑَ ِ ٍ
ِِ
ﺎل
ﻚ ﻗَ َ
ﺖ َوَﻣﺎ ﻧَِﱯﱞ ﻗَ َ
ﺖ ﻗَ َ
ي َﺷ ْﻲء أَْر َﺳﻠَ َ
ﺖ َﺣ ﱠﱴ َد َﺧ ْﻠ ُ
ﻓَـﺘَـﻠَﻄﱠْﻔ ُ
ﺎل أَ َ� ﻧَِﱯﱞ ﻓَـ ُﻘﻠْ ُ
ﺖ ﻟَﻪُ َﻣﺎ أَﻧْ َ
ﺖ َﻋﻠَﻴْﻪ ﲟَ ﱠﻜﺔَ ﻓَـ ُﻘ ْﻠ ُ
ﺎل أَْر َﺳﻠَِﲏ ﱠُ ُ ُ َ ّ
أَرﺳﻠَِﲏ ﺑِ ِ
اﻪﻠﻟُ َﻻ ﻳُ ْﺸَﺮُك ﺑِِﻪ َﺷ ْﻲءٌ".
ﺼﻠَ ِﺔ ْاﻷَْر َﺣ ِﺎم َوَﻛ ْﺴ ِﺮ ْاﻷَْو َﺎﺛ ِن َوأَ ْن ﻳـُ َﻮ ﱠﺣ َﺪ ﱠ
َْ
وﰲ "اﻟﺴﲑة اﻟﻨﺒﻮﻳﺔ ﻻﺑﻦ ﻫﺸﺎم )ص ،(223-222 .ﻗﺎل" :ﻗﺎل اﺑﻦ إﺳﺤﺎق :واﺟﺘﻤﻌﺖ ﻗﺮﻳﺶ ﻳﻮﻣﺎ ﰲ ﻋﻴﺪ ﳍﻢ ﻋﻨﺪ ﺻﻨﻢ ﻣﻦ
أﺻﻨﺎﻣﻬﻢ ،ﻛﺎﻧﻮا ﻳﻌﻈﻤﻮﻧﻪ وﻳﻨﺤﺮون ﻟﻪ ،وﻳﻌﻜﻔﻮن ﻋﻨﺪﻩ ،وﻳﺪﻳﺮون ﺑﻪ ،وﻛﺎن ذﻟﻚ ﻋﻴﺪا ﳍﻢ ﰲ ﻛﻞ ﺳﻨﺔ ﻳﻮﻣﺎ ،ﻓﺨﻠﺺ ﻣﻨﻬﻢ أرﺑﻌﺔ
ﻧﻔﺮ ﳒﻴﺎ ،ﰒ ﻗﺎل ﺑﻌﻀﻬﻢ ﻟﺒﻌﺾ :ﺗﺼﺎدﻗﻮا وﻟﻴﻜﺘﻢ ﺑﻌﻀﻜﻢ ﻋﻠﻰ ﺑﻌﺾ؛ ﻗﺎﻟﻮا :أﺟﻞ وﻫﻢ :ورﻗﺔ ﺑﻦ ﻧﻮﻓﻞ ﺑﻦ أﺳﺪ ﺑﻦ ﻋﺒﺪ اﻟﻌﺰى
ﺑﻦ ﻗﺼﻲ ﺑﻦ ﻛﻼب ﺑﻦ ﻣﺮة ﺑﻦ ﻛﻌﺐ ﺑﻦ ﻟﺆي؛ وﻋﺒﻴﺪ ﷲ ﺑﻦ ﺟﺤﺶ ﺑﻦ رﺎﺋب ﺑﻦ ﻳﻌﻤﺮ ﺑﻦ ﺻﱪة ﺑﻦ ﻣﺮة ﺑﻦ ﻛﺒﲑ ﺑﻦ ﻏﻨﻢ ﺑﻦ
دودان ﺑﻦ أﺳﺪ ﺑﻦ ﺧﺰﳝﺔ  ،وﻛﺎﻧﺖ أﻣﻪ أﻣﻴﻤﺔ ﺑﻨﺖ ﻋﺒﺪ اﳌﻄﻠﺐ  ،وﻋﺜﻤﺎن ﺑﻦ اﳊﻮﻳﺮث ﺑﻦ أﺳﺪ ﺑﻦ ﻋﺒﺪ اﻟﻌﺰى ﺑﻦ ﻗﺼﻲ  ،وزﻳﺪ
ﺑﻦ ﻋﻤﺮو ﺑﻦ ﻧﻔﻴﻞ ﺑﻦ ﻋﺒﺪ اﻟﻌﺰى ﺑﻦ ﻋﺒﺪ ﷲ ﺑﻦ ﻗﺮط ﺑﻦ ر�ح ﺑﻦ رزاح ﺑﻦ ﻋﺪي ﺑﻦ ﻛﻌﺐ ﺑﻦ ﻟﺆي؛ ﻓﻘﺎل ﺑﻌﻀﻬﻢ ﻟﺒﻌﺾ :ﺗﻌﻠﻤﻮا
وﷲ ﻣﺎ ﻗﻮﻣﻜﻢ ﻋﻠﻰ ﺷﻲء ﻟﻘﺪ أﺧﻄﺌﻮا دﻳﻦ أﺑﻴﻬﻢ إﺑﺮاﻫﻴﻢ ﻣﺎ ﺣﺠﺮ ﻧﻄﻴﻒ ﺑﻪ ،ﻻ ﻳﺴﻤﻊ وﻻ ﻳﺒﺼﺮ ،وﻻ ﻳﻀﺮ وﻻ ﻳﻨﻔﻊ � ،ﻗﻮم
اﻟﺘﻤﺴﻮا ﻷﻧﻔﺴﻜﻢ )دﻳﻨﺎ( ،ﻓﺈﻧﻜﻢ وﷲ ﻣﺎ أﻧﺘﻢ ﻋﻠﻰ ﺷﻲء .ﻓﺘﻔﺮﻗﻮا ﰲ اﻟﺒﻠﺪان ﻳﻠﺘﻤﺴﻮن اﳊﻨﻴﻔﻴﺔ  ،دﻳﻦ إﺑﺮاﻫﻴﻢ".
وأورد ﺟﻮاد ﻋﻠﻰ ﰲ ﻛﺘﺎﺑﻪ )ﺎﺗرﻳﺦ اﻟﻌﺮب ﻗﺒﻞ اﻹﺳﻼم ،ج ،5 .ص (370 .أﲰﺎء ﻣﻦ ﲢﻨﱠﻔﻮا ﻗﺒﻞ ﻇﻬﻮر اﻹﺳﻼم ،ﻣﻨﻬﻢ" :ﻗﺲ ﺑﻦ
ﺳﺎﻋﺪة اﻷ�دي ،وزﻳﺪ ﺑﻦ ﻋﻤﺮو ﺑﻦ ﻧﻔﻴﻞ ،أﻣﻴﺔ ﺑﻦ أﰊ اﻟﺼﻠﺖ ،وأرﺎﺑب اﺑﻦ رﺎﺋب ،وﺳﻮﻳﺪ ﺑﻦ ﻋﺎﻣﺮ اﳌﺼﻄﻠﻘﻲ ،وأﺳﻌﺪ أﺑﻮ ﻛﺮب
اﳊﻤﲑي ،ووﻛﻴﻊ ﺑﻦ ﺳﻠﻤﺔ اﻷ�دي ،وﻋﻤﲑ ﺑﻦ ﺟﻨﺪب اﳉﻬﻤﲔ وﻋﺪي ﺑﻦ اﻟﻌﺒﺎدي ،وأﺑﻮ ﻗﻴﺲ ﺻﺮﻣﺔ ﺑﻦ أﰊ أﻧﺲ ،وﺳﻴﻒ ﺑﻦ
ذي ﻳﺰن ،وورﻗﺔ ﺑﻦ ﻧﻮﻓﻞ ،وزﻫﲑ ﺑﻦ أﰊ ﺳﻠﻤﻰ ،ﺧﺎﻟﺪ ﺑﻦ ﺳﻨﺎن اﻟﻌﺒﺴﻲ ،وﻋﺒﺪ ﷲ اﻟﻘﻀﺎﻋﻲ ،وﻋﺒﻴﺪ ﺑﻦ اﻷﺑﺮص ،وﻛﻌﺐ ﺑﻦ ﻟﺆي
ﺑﻦ ﻏﺎﻟﺐ ".وﺟﺎء ﰲ ﺻﺤﻴﺢ اﻟﺒﺨﺎري )ﺣﺪﻳﺚ رﻗﻢ " :(3616أن زﻳﺪ ﺑﻦ ﻋﻤﺮو ﺑﻦ ﻧﻔﻴﻞ ﺧﺮج إﱃ اﻟﺸﺎم ﻳﺴﺄل ﻋﻦ اﻟﺪﻳﻦ
وﻳﺘﺒﻌﻪ ،ﻓﻠﻘﻲ ﻋﺎﳌﺎ ﻣﻦ اﻟﻴﻬﻮد ،ﻓﺴﺄﻟﻪ ﻋﻦ دﻳﻨﻬﻢ ،ﻓﻘﺎل :إﱐ ﻟﻌﻠِّﻲ أن أدﻳﻦ دﻳﻨﻜﻢ ﻓﺄﺧﱪﱐ ،ﻓﻘﺎل :ﻻ ﺗﻜﻮن ﻋﻠﻰ دﻳﻨﻨﺎ ﺣﱴ ﺄﺗﺧﺬ
ً
أﺑﺪا ،وأﱏ أﺳﺘﻄﻴﻌﻪ! ﻓﻬﻞ ﺗﺪﻟﲏ ﻋﻠﻰ
ﺎ
ﺷﻴﺌ
ﷲ
ﻏﻀﺐ
ﻣﻦ
أﲪﻞ
وﻻ
ﷲ،
ﻏﻀﺐ
ﻣﻦ
إﻻ
أﻓﺮ
ﻣﺎ
ﻳﺪ:
ز
ﻗﺎل
ﷲ!
ﻏﻀﺐ
ﺑﻨﺼﻴﺒﻚ ﻣﻦ
ً ً
ﻳﻬﻮد� وﻻ ﻧﺼﺮاﻧﻴًﺎ ،وﻻ ﻳﻌﺒﺪ إﻻ
ﻏﲑﻩ؟ ﻗﺎل :ﻣﺎ أﻋﻠﻤﻪ إﻻ أن ﻳﻜﻮن ً
ﺣﻨﻴﻔﺎ ،ﻗﺎل زﻳﺪ :وﻣﺎ اﳊﻨﻴﻒ؟ ﻗﺎل :دﻳﻦ إﺑﺮاﻫﻴﻢ ،ﱂ ﻳﻜﻦ ً
ﷲ ،ﻓﺨﺮج زﻳﺪ ﻓﻠﻘﻲ ﻋﺎﳌﺎ ﻣﻦ اﻟﻨﺼﺎرى ،ﻓﺬﻛﺮ ﻣﺜﻠﻪ ،ﻓﻘﺎل :ﻟﻦ ﺗﻜﻮن ﻋﻠﻰ دﻳﻨﻨﺎ ﺣﱴ ﺄﺗﺧﺬ ﺑﻨﺼﻴﺒﻚ ﻣﻦ ﻟﻌﻨﺔ ﷲ! ﻗﺎل :ﻣﺎ أﻓﺮ
ً
أﺑﺪا ،وأﱏ أﺳﺘﻄﻴﻊ! ﻓﻬﻞ ﺗﺪﻟﲏ ﻋﻠﻰ ﻏﲑﻩ؟ ﻗﺎل :ﻣﺎ أﻋﻠﻤﻪ إﻻ أن
إﻻ ﻣﻦ ﻟﻌﻨﺔ ﷲ ،وﻻ أﲪﻞ ﻣﻦ ﻟﻌﻨﺔ ﷲ ،وﻻ ﻣﻦ ﻏﻀﺒﻪ ﺷﻴﺌًﺎ ً
ﻳﻬﻮد� ،وﻻ ﻧﺼﺮاﻧﻴًﺎ ،وﻻ ﻳﻌﺒﺪ إﻻ ﷲ ،ﻓﻠﻤﺎ رأى زﻳﺪ ﻗﻮﳍﻢ ﰲ إﺑﺮاﻫﻴﻢ
ﻳﻜﻮن ً
ﺣﻨﻴﻔﺎ ،ﻗﺎل :وﻣﺎ اﳊﻨﻴﻒ؟ ﻗﺎل :دﻳﻦ إﺑﺮاﻫﻴﻢ ،ﱂ ﻳﻜﻦ ً
أﻳﻀﺎ )ﻛﺘﺎب ﻣﻨﺎﻗﺐ اﻷﻧﺼﺎر،
 ﻋﻠﻴﻪ اﻟﺴﻼم -ﺧﺮج ،ﻓﻠﻤﺎ ﺑﺮز رﻓﻊ ﻳﺪﻳﻪ ،ﻓﻘﺎل :اﻟﻠﻬﻢ إﱐ أﺷﻬﺪ أﱐ ﻋﻠﻰ دﻳﻦ إﺑﺮاﻫﻴﻢ ".وﻓﻴﻪ ًﺣﺪﻳﺚ رﻗﻢ " :(3614ﻋﻦ ﻋﺒﺪ ﷲ ﺑﻦ ﻋﻤﺮ -رﺿﻲ ﷲ ﻋﻨﻬﻤﺎ -أن اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻟﻘﻲ زﻳﺪ ﺑﻦ ﻋﻤﺮو ﺑﻦ ﻧﻔﻴﻞ
ﺄﺑﺳﻔﻞ ﺑﻠﺪح ،ﻗﺒﻞ أن ﻳﻨﺰل ﻋﻠﻰ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ اﻟﻮﺣﻲ ،ﻓﻘﺪﻣﺖ إﱃ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﺳﻔﺮة ،ﻓﺄﰉ أن �ﻛﻞ
ﻣﻨﻬﺎ ،ﰒ ﻗﺎل زﻳﺪ :إﱐ ﻟﺴﺖ آﻛﻞ ﳑﺎ ﺗﺬﲝﻮن ﻋﻠﻰ أﻧﺼﺎﺑﻜﻢ ،وﻻ آﻛﻞ إﻻ ﻣﺎ ذﻛﺮ اﺳﻢ ﷲ ﻋﻠﻴﻪ .وﻛﺎن ﻳﻌﻴﺐ ﻋﻠﻰ ﻗﺮﻳﺶ ذﺎﺑﺋﺤﻬﻢ
ﰒ ﻳﻘﻮل :ﺧﻠﻘﻬﺎ ﷲ ،وأﻧﺰل ﻣﻦ اﻟﺴﻤﺎء ﻣﺎء ،وأﻧﺒﺖ ﳍﺎ اﻷرض ﰒ ﻳﺬﲝﻮﻫﺎ ﻋﻠﻰ ﻏﲑ اﺳﻢ ﷲ".
57
ِ
اط ﻣﺴﺘ ِﻘ ٍﻴﻢ ِدﻳﻨًﺎ ﻗِﻴﻤﺎ ِﻣﻠﱠﺔَ إِﺑـﺮ ِاﻫﻴﻢ ﺣﻨِ ًﻴﻔﺎ وﻣﺎ َﻛ َ ِ
ٍ
ﺻ َﻼِﰐ َوﻧُ ُﺴ ِﻜﻲ
ﻗﺎل ﺗﻌﺎﱃ ﴿ﻗُ ْﻞ إِﻧﱠِﲏ َﻫ َﺪ ِاﱐ َرِّﰊ إِ َﱃ ِﺻَﺮ ُ ْ َ
ﺎن ﻣ َﻦ اﻟْ ُﻤ ْﺸ ِﺮﻛ َ
ﲔ * ﻗُ ْﻞ إِ ﱠن َ
َْ َ َ َ َ
ًَ
ﻳﻚ ﻟَﻪ وﺑِ َﺬﻟِ َ ِ
ِِ
ِ
ِِ ِ
ﲔ﴾ )اﻷﻧﻌﺎم ،(163-161 :وﻗﺎل ﴿ َوﻗَﺎﻟُﻮا ُﻛﻮﻧُﻮا
ت َوأَ َ� أَﱠو ُل اﻟْ ُﻤ ْﺴﻠﻤ َ
ﻚ أُﻣ ْﺮ ُ
ب اﻟْ َﻌﺎﻟَﻤ َ
ﺎي َوﳑََ ِﺎﰐ ﱠﻪﻠﻟ َر ّ
ﲔ * َﻻ َﺷ ِﺮ َ ُ َ
َوَْﳏﻴَ َ
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ِ
ﻫﻮدا أَو ﻧَﺼﺎر ٰى َﻬﺗْﺘﺪوا ۗ ﻗُﻞ ﺑﻞ ِﻣﻠﱠﺔَ إِﺑـﺮ ِاﻫﻴﻢ ﺣﻨِ ًﻴﻔﺎ﴾ )اﻟﺒﻘﺮة ،(135 :وﻗﺎل ﴿ﻣﺎ َﻛ َ ِ
ﺎن َﺣﻨِ ًﻴﻔﺎ
ﺼَﺮاﻧِﻴًّﺎ َوٰﻟَ ِﻜﻦ َﻛ َ
ﺎن إِﺑْـَﺮاﻫ ُﻴﻢ ﻳـَ ُﻬﻮد ًّ� َوَﻻ ﻧَ ْ
ُ ً ْ َ َ َ ُ ْ َ ْ َْ َ َ
َ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ﱡﻣﺴﻠِﻤﺎ وﻣﺎ َﻛ َ ِ
ﲔ﴾ )اﻟﻨﺤﻞ:
ﲔ﴾ )آل ﻋﻤﺮان ،(67:وﻗﺎل ﴿إِ ﱠن إِﺑْـَﺮاﻫ َﻴﻢ َﻛ َ
ﺎن أُﱠﻣﺔً ﻗَﺎﻧﺘًﺎ ﱠﻪﻠﻟ َﺣﻨ ًﻴﻔﺎ َوَﱂْ ﻳَ ُ
ﻚ ﻣ َﻦ اﻟْ ُﻤ ْﺸ ِﺮﻛ َ
ﺎن ﻣ َﻦ اﻟْ ُﻤ ْﺸ ِﺮﻛ َ
ْ ً ََ
.(120
وﻳﻘﻮل اﻟﻘﺮﻃﱯ)" :ﺣﻨِ ٍﻴﻔﺎ( ﻣﺎﺋﻼً ﻋﻦ اﻷد�ن اﳌﻜﺮوﻫﺔ إﱃ اﳊﻖ دﻳﻦ إﺑﺮاﻫﻴﻢ ُِ ...
وﲰّ َﻲ إﺑﺮاﻫﻴﻢ ﺣﻨﻴﻔﺎً ﻷﻧﻪ َﺣﻨِﻒ إﱃ دﻳﻦ ﷲ ،وﻫﻮ
ﱡ َ
ﻓﺴ ّﻤ َﻲ دﻳﻦ إﺑﺮاﻫﻴﻢ ﺣﻨﻴﻔﺎً ﻻﺳﺘﻘﺎﻣﺘﻪ) ".اﻟﻘﺮﻃﱯ ،ج ،2 .ص.
اﻹﺳﻼم ...واﳊَﻨَﻒ :اﳌَْﻴﻞ  ...وﻗﺎل ﻗﻮم :اﳊَﻨَﻒ :اﻻﺳﺘﻘﺎﻣﺔ ؛ ُ
 .(415-414وﻳﻘﻮل اﺑﻦ ﻋﺎﺷﻮر" :اﳌﺮاد اﳌﻴﻞ ﰲ اﳌﺬﻫﺐ ،أن اﻟﺬي ﺑﻪ ﺣﻨﻒ ﳝﻴﻞ ﰲ ﻣﺸﻴﻪ ﻋﻦ اﻟﻄﺮﻳﻖ اﳌﻌﺘﺎد ،وإﳕﺎ ﻛﺎن ﻫﺬا
ﻣﺪﺣﺎ ﻟﻠﻤﻠﺔ ﻷن اﻟﻨﺎس ﻳﻮم ﻇﻬﻮر ﻣﻠﺔ إﺑﺮاﻫﻴﻢ ﻛﺎﻧﻮا ﰲ ﺿﻼﻟﺔ ﻋﻤﻴﺎء ،ﻓﺠﺎء دﻳﻦ إﺑﺮاﻫﻴﻢ ﻣﺎﺋﻼ ﻋﻨﻬﻢ ،ﻓﻠﻘﺐ ﺎﺑﳊﻨﻴﻒ ،ﰒ ﺻﺎر
اﳊﻨﻴﻒ ﻟﻘﺐ ﻣﺪح ﺎﺑﻟﻐﻠﺒﺔ .وﻗﺪ دﻟﺖ ﻫﺬﻩ اﻵﻳﺔ ﻋﻠﻰ أن اﻟﺪﻳﻦ اﻹﺳﻼﻣﻲ ﻣﻦ إﺳﻼم إﺑﺮاﻫﻴﻢ) ".اﻟﺘﺤﺮﻳﺮ واﻟﺘﻨﻮﻳﺮ :ج ،1ص.(717
ﺎل رﺳ ُ ِ
ِ
اﻪﻠﻟ ﺻﻠﱠﻰ ﱠ ِ
ِ
ﺖ ِﲝَﻨِ ِﻴﻔﻴﱠ ٍﺔ ﲰَْ َﺤ ٍﺔ (.رواﻩ أﲪﺪ ﰲ اﳌﺴﻨﺪ )،(24334
وﻋﻦ َﻋﺎﺋ َﺸﺔَ رﺿﻲ ﷲ ﻋﻨﻬﺎ ﻗَﺎﻟَ ْ
اﻪﻠﻟُ َﻋﻠَْﻴﻪ َو َﺳﻠﱠ َﻢ) :إِِّﱐ أُْرﺳ ْﻠ ُ
ﻮل ﱠ َ
ﺖ :ﻗَ َ َ ُ
وﺻﺤﺤﻪ اﻷﻟﺒﺎﱐ ﰲ اﻟﺴﻠﺴﻠﺔ اﻟﺼﺤﻴﺤﺔ ) ،(1829وﺣﺴﻨﻪ ﳏﻘﻘﻮ اﳌﺴﻨﺪ.
ﻮل ﱠِ
ﺎل) :ﻗِﻴﻞ ﻟِﺮﺳ ِ
وﻋ ِﻦ اﺑْ ِﻦ َﻋﺒﱠ ٍ
اﻟﺴ ْﻤ َﺤﺔُ.
ﺎلْ :
ﺎس رﺿﻲ ﷲ ﻋﻨﻬﻤﺎ ،ﻗَ َ
اﻪﻠﻟِ؟ ﻗَ َ
ﺐ إِ َﱃ ﱠ
ﺻﻠﱠﻰ ﱠ
ي ْاﻷَ ْد َ� ِن أَ َﺣ ﱡ
اﻪﻠﻟُ َﻋﻠَْﻴ ِﻪ َو َﺳﻠﱠ َﻢ :أَ ﱡ
اﳊَﻨِ ِﻴﻔﻴﱠﺔُ ﱠ
َ
اﻪﻠﻟ َ
َ َُ
)رواﻩ أﲪﺪ ) (2108وﺻﺤﺤﻪ اﻷﻟﺒﺎﱐ ﰲ اﻟﺴﻠﺴﻠﺔ اﻟﺼﺤﻴﺤﺔ ).(881
58
ِ
ِ
ﻓﻼن ﺣْﺘﻒ أَﻧِْﻔ ِﻪ ،وﻳﻘﺎل أَﻳﻀﺎً :ﻣﺎت ﺣْﺘ ِ ِ
ﱠ
ﺲ ﻣﻦ أَﻧِْﻔ ِﻪ.
َ َ
ﺎت ٌ َ َ
ﻳُﻘﺎلَ :ﻣ َ
ُ
ﻒ ﻓﻴﻪ وﻫﻮ ﻗَﻠ ٌ
ﻴﻞ َﻛﺄﻧﱠﻪ ﻷَن ﻧـَ ْﻔ َﺴﻪُ َﲣُْﺮ ُج ﺑﺘَـﻨَـ ﱞﻔﺴﻪ ﻣﻨﻪ ﻛﻤﺎ ﻳـَﺘَـﻨَـ ﱠﻔ ُ
ِ
ٍ
ﺖ ﺳ ِﻮ ٍى  ...ﺣْﺘﻒ أَﻧْـ َﻔﻴ ِﻪ أَو ﻟِِﻔ ْﻠ ٍﻖ ﻃَﺤ ِ
ِ ِ
ﻮن
وﻳـُ َﻘﺎل أَ ً
ﻳﻀﺎَ :ﺣْﺘ َ
َ َ ْ
ُ
ﻒ أَﻧْـ َﻔْﻴﻪ .وﻣﻨﻪ ﻗَـ ْﻮ ُل اﻟﺸﺎﻋ ِﺮ :إﱠﳕَﺎ اﳌَْﺮءُ َرْﻫ ُﻦ َﻣْﻴ َ ّ
ِ
ِ ِ
ﱠ
ﻒ أَﻧْ ِﻔ ِﻪ ﻓﻘﺪ
وﳛﺘَ ِﻤ ُﻞ أَن َ
وﳛﺘَ ِﻤﻞُ أَن َ
ﺠﺎوِر .وﻣﻨﻪ اﳊَﺪ ُ
ﺐ اﻷَﻧْ َ
ﺎت َﺣْﺘ َ
ﻳﻜﻮن اﳌﺮ ُاد ﻣْﻨ َﺨَﺮﻳْﻪ َْ
َْ
وﻣﻦ َﻣ َ
ﻳﺚْ ) :
ﻒ ﻟﻠﺘﱠ ُ
ﻳﻜﻮن اﳌَُﺮ ُاد أَﻧْـ َﻔﻪُ وﻓَ َﻤﻪُ ﻓﻐَﻠ َ
ِ
ِ
ٍ
ﺿﺮ ٍ
ِ ِِ ِ ِ
ب وﻻ َﻏَﺮٍق وﻻ َﺣَﺮٍق وﻻ
َوﻗَ َﻊ أَ ْﺟُﺮﻩُ ﻋﻠَﻰ ﷲ( :أَي ﰲ َﺳﺒِ ِﻴﻞ ﷲ ﻗﺎل أَﺑﻮ ﻋُﺒَـْﻴﺪ :ﻫﻮ أَن ﳝَُ َ
ﻮت ) َﻋﻠَﻰ ﻓَﺮاﺷﻪ ﻣﻦ َﻏ ْﲑ ﻗَـْﺘ ٍﻞ وﻻ َ ْ
ﻏﲑﻩ( وﰲ رو ٍ
ﻋﺒﺪ ﷲِ ﺑﻦ ﻋﺘِ ٍ
َﺳﺒُ ٍﻊ وﻻ ِ
ﻴﻚ َ -ر ِﺿ َﻲ ﷲُ ﻋﻨﻪ وﻫﻮ َر ِاوي ﻫﺬا اﳊﺪﻳﺚ :وﷲِ إِ ﱠ�َﺎ ﻟَ َﻜﻠِ َﻤﺔٌ ﻣﺎ
اﻳﺔ) :ﻓﻬﻮ َﺷ ِﻬ ٌ
ﻴﺪ( .ﻗﺎل ُ
ُ َ
ﻋﺒﺪ ﷲِ
رﺳﻮل ﷲِ ﺻﻠﱠﻰ ﷲ ﻋﻠَﻴ ِﻪ وﺳﻠﱠﻢ ﻳﻌﲏ ﻗﻮﻟَﻪ) :ﺣْﺘﻒ أَﻧِْﻔ ِﻪ( .ﻗﺎل أَﺑﻮ أَﲪﺪ اﳊﺴﻦ ﺑﻦ ِ
ﻂ ﻗَﺒﻞ ِ
َِﲰ ْﻌﺘُﻬﺎ ِﻣﻦ أَﺣ ٍﺪ ﻣﻦ اﻟﻌﺮ ِ
ب ﻗَ ٌ
َ َ
ُ َْ
َ
ُ ُ
ََ
ِ
ِ
ِ ِ ٍ
ِ
ِ
ِ
ِ
ِ
ِ
ﺖ ﻋﻠَﻰ ﻓَﺮاﺷﻪ ﻣﻦ َﻏ ِْﲑ ﻗَـْﺘ ٍﻞ
ي :وإِﱠﳕَﺎ ُﺧ ﱠ
اﻟﻌ ْﺴ َﻜ ِﺮ ﱡ
ﺺ اﻷَﻧْ ُ
وﺣﻪ َﲣُْﺮ ُج ﻣﻦ أَﻧْﻔﻪ ﺑِﺘَـﺘَﺎﺑُ ِﻊ ﻧـَ َﻔﺴﻪ؛ ﻷَ ﱠن اﳌَﻴِّ َ
ﺑﻦ ﺳﻌﻴﺪ َ
ﻒ؛ ﻷَﻧﱠﻪ أََر َاد أَ ﱠن ُر َ
ِ
ﻚ؛ ﻷَ ﱠن ِﻣﻦ ِﺟﻬﺘِ ِﻪ ﻳـْﻨـ َﻘ ِ
ِ
ﻓﺨ ﱠ
اﻟﺮَﻣ ُﻖ أَو ﻷَ ﱠ�ُْﻢ ﻛﺎﻧُﻮا ﻳـَﺘَ َﺨﻴﱠـﻠُ َ
ﻀﻲ ﱠ
ﻒ ﺑﺬﻟ َ
ﺺ اﻷَﻧْ ُ
ﺲ ﺣﱴ ﻳـَْﻨـ َﻘﻀ َﻲ َرَﻣ ُﻘﻪُ ُ
وﺣﻪُ
ﻮن أَن اﻟْ َﻤ ِﺮ َ
ﻳﺾ َﲣُْﺮ ُج ُر ُ
َ َ
ﻳـَﺘَـﻨَـ ﱠﻔ ُ
ﻳﺢ ِﻣﻦ ِﺟﺮ ِ ِ
ِ ِِ
ِ
اﻻﲰَ ْ ِ
ِِ
ﲔ
اﳉَِﺮ ِ
وح ْ
ﲣﺮج ﺑﺘَـﻨَـ ﱡﻔ ِﺴ ِﻪ ِﻣﻦ ﻓِ ِﻴﻪ وأَﻧْ ِﻔ ِﻪ ُ
وﻏﻠِّﺐ أَ َﺣ ُﺪ ْ
ََ
ور ُ
ﻣﻦ أَﻧْﻔﻪ ُ
اﺣﺘﻪ ﻗﺎﻟَﻪ اﺑﻦ اﻷَﺛﲑ ﰲ اﻟﻌُﺒَﺎب :وﻗﻴﻞ :ﻷَ ﱠن ﻧـَ ْﻔ َﺴﻪُ ُ
ِ
ﺠﺎوِرﳘﺎ) .اﻧﻈﺮ(https://al-maktaba.org/book/31869/21095 :
ﻋﻠَﻰ َ
اﻵﺧ ِﺮ ﻟﺘَ ُ
" 59ذﻛﺮ اﺑْﻦ ﻓَﺎرس أَن اﻟْ َﻌَﺮب َﻛﺎﻧَﺖ ﺗَﻘﻮل :إِن اﻟْ َﻘﺘِﻴﻞ إِذا ﱂ ْﻳﺪرك ﺑﺜﺄرﻩ ﻳﺼﲑ َﻫﺎﻣﺔ ِﰲ اﻟْ َﻘ ْﱪ ﻓﺘﺰﻗﻮ ﻓَـﺘَﻘﻮل :اﺳﻘﻮﱐ اﺳﻘﻮﱐ ،ﻓَﺈِذا ْأدرك
ِ
اﳉ ِ
ﺎﻫﻠِﻴﱠﺔ ﻣﻦ أَن روح ِْ
ﻚ ﻣﻦ ﺗﺮﻫﺎت
ﺑﺜﺄرﻩ ﻃﺎرتَ ...وﻗﻴﻞ :اﻟﺼﺪي َﻣﺎ َﻛ َ
اﻹﻧْ َﺴﺎن ﺗﺼﲑ ﻃﺎﺋﺮاً ﻳـُ َﻘﺎل ﻟَﻪُ اﻟﺼﺪيَ ،وذَﻟ َ
ﺎن ﻳﺰﻋﻤﻪ أﻫﻞ َْ
ﺎل ﱠ ِ
اﳉ ِ
ي :اﻟﺼﺪي ِﻋﻈَﺎم اﻟْ َﻤﻴِّﺖَ ...،و َﻋﻦ أﰊ ﻋﺒﻴﺪ ِﰲ )ﺗـَ ْﻔ ِﺴﲑﻩ(  :أَن اﻟْ َﻌَﺮب َﻛﺎﻧَﺖ
ﺎﻫﻠِﻴﱠﺔ وأﺎﺑﻃﻴﻠﻬﻢ وإﻧﻜﺎرﻫﻢ اﻟْﺒَـ ْﻌﺚَ ،وﻗَ َ
َْ
اﻟﺪاود ّ
ِ ِ
ِ
ﺎت:
ﺎت اﻟْ َﻤﻴِّﺖ ﻳﻜﻮن ﻣﻦ ِﻋﻈَﺎﻣﻪ َﻫﺎﻣﺔ ﺗﻄﲑَ ،وﻗَ َ
ي :ﻳﺴﻤﻮن َذﻟﻚ اﻟﻄﱠﺎﺋﺮ اﻟﱠﺬي ﳜﺮج ﻣﻦ َﻫﺎﻣﺔ اﻟْ َﻤﻴِّﺖ إِذا َﻣ َ
ﺗَﻘﻮل :إِذا َﻣ َ
ﺎل ْاﳍََﺮِو ّ
اﻟﺼﺪي) ".ﺑﺘﺼﺮف ﻣﻦ اﻟﻌﻴﲏ ،2016 :ﻋﻤﺪة اﻟﻘﺎري ﺷﺮح ﺻﺤﻴﺢ اﻟﺒﺨﺎري ج ،11 .ﺣﺪﻳﺚ رﻗﻢ  ،3921ص(645
َ
 60ﻛﺎن ﺑﻌﺾ اﻟﻌﺮب إذا ﺣﻀﺮﻩ اﳌﻮت ﻳﻘﻮل ﻟﻮﻟﺪﻩ" :ادﻓﻨﻮا ﻣﻌﻲ راﺣﻠﱵ ﺣﱴ أُﺣ َﺸﺮ ﻋﻠﻴﻬﺎ ،ﻓﺈن ﱂ ﺗﻔﻌﻠﻮا ﺣ ِ
ت ﻋﻠﻰ رﺟﻠﻲ"...
ﺮ
ﺸ
ُ ُْ
ْ
ﻓﻴﺸﺪون وﺳﻄﻬﺎ ،ﻳﻘﻠِّﺪو�ﺎ
ﻣﺆﺧﺮﻫﺎ ﳑﺎ ﻳﻠﻲ ﻇﻬﺮﻫﺎ أو ﳑﺎ ﻳﻠﻲ ﻛﻠﻜﻠﻬﺎ ،و�ﺧﺬون وﻟﻴّﺔ ّ
وﻛﺎﻧﻮا ﻳﺮﺑﻄﻮن اﻟﻨّﺎﻗﺔ ﻣﻌﻜﻮﺳﺔ اﻟﺮأس إﱃ ّ
رﺟﺎﻻ ﰲ ﺑﻠﻴﱠﺔ:
ﻋﻨﻖ اﻟﻨّﺎﻗﺔ وﻳﱰﻛﻮ�ﺎ ﻛﺬﻟﻚ ﺣﱴ ﲤﻮت ﻋﻨﺪ اﻟﻘﱪ ،وﻳﺴﻤﻮن اﻟﻨﺎﻗﺔ ﺑﻠﻴﱠﺔ ،وﻗﺎل ﺑﻌﻀﻬﻢ ﻳﺸﺒِّﻪ ً
ﺣﺮ اﳋﺪود )اﻟﺸﻬﺮﺳﺘﺎﱐ ،1992 ،ص ،687و .(689ﻓﺘﺴﻤﻰ اﻟﻨﺎﻗﺔ
ﻛﺎﻟﺒﻼ� رؤوﺳﻬﺎ أﻋﻨﺎﻗﻬﺎ ﰲ اﻟﻮﻻ� *** ﻣﺎﳓﺎت اﻟﺴﻤﻮم ﱠ
ﺗﻠﻚ ﺑﻠﻴﺔ ،واﳊﺒﻞ اﻟﺬي ﻳﺸﺪو�ﺎ ﺑﻪ وﻟﻴﱠﺔ.
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وروى اﺑﻦ ﻫﺸﺎم ﻋﻦ اﺑﻦ إﺳﺤﺎق ﰲ اﻟﺴﲑة اﻟﻨﺒﻮﻳﺔ )ج ،2 .ص" (265 .ﻟَ ﱠﻤﺎ اﻃْﻤﺄَ ﱠن اﻟْ َﻘﻮُم  ،ﺑـَﻌَﺜُﻮا ﻋُﻤ ْﲑ ﺑْﻦ وْﻫ ٍ
ﺐ اﳉُ َﻤ ِﺤ ﱡﻲ ﻓَـ َﻘﺎﻟُﻮا:
ْ
ََ ََ
َ
ِ
ٍ
ِ
ون ﻗَﻠ ًﻴﻼ أَْو
ﺎل ﺑَِﻔَﺮِﺳ ِﻪ َﺣ ْﻮ َل اﻟْ َﻌ ْﺴ َﻜ ِﺮ ﰒُﱠ َر َﺟ َﻊ إﻟَْﻴ ِﻬ ْﻢ ،ﻓَـ َﻘ َ
ﺎﺳﺘَ َﺠ َ
ﺎب ُﳏَ ﱠﻤ ٍﺪ ،ﻗَ َ
ﻳﺪ َ
ث ﻣﺌَﺔ َر ُﺟ ٍﻞ  ،ﻳَِﺰ ُ
ﺎل :ﺛََﻼ ُ
اﺣُﺰُروا ﻟَﻨَﺎ أَ ْ
ﺎل :ﻓَ ْ
ْ
ﺻ َﺤ َ
ِ
ِ
ﻳـْﻨـ ُﻘﺼ َ ِ
ِ
ﺎل:
ب ِﰲ اﻟْ َﻮ ِادي َﺣ ﱠﱴ أَﺑْـ َﻌ َﺪ ،ﻓَـﻠَ ْﻢ ﻳـََﺮ َﺷْﻴـﺌًﺎ ،ﻓَـَﺮ َﺟ َﻊ إﻟَْﻴ ِﻬ ْﻢ ﻓَـ َﻘ َ
ﲔ أَْو َﻣ َﺪ ٌد ؟ ﻗَ َﺎل :ﻓَ َ
ﻮنَ ،وﻟَﻜ ْﻦ أَْﻣ ِﻬﻠُ ِﻮﱐ َﺣ ﱠﱴ أَﻧْﻈَُﺮ أَﻟ ْﻠ َﻘ ْﻮم َﻛﻤ ٌ
َ ُ
ﻀَﺮ َ
ِ
ِ
ِ
ِ
ِ
ِ
ٍ
ت اﻟﻨﱠﺎﻗ َﻊ "..
ب َْﲢﻤ ُﻞ اﻟْ َﻤ ْﻮ َ
َﻣﺎ َو َﺟ ْﺪ ُ
ت َﺷْﻴـﺌًﺎَ ،وﻟَﻜ ِّﲏ ﻗَ ْﺪ َرأَﻳْ ُ
ﺖَ �َ ،ﻣ ْﻌ َﺸَﺮ ﻗُـَﺮﻳْﺶ ،اﻟْﺒَ َﻼ َ� َْﲢﻤ ُﻞ اﻟْ َﻤﻨَ َﺎ� ،ﻧـَ َﻮاﺿ ُﺢ ﻳـَﺜْﺮ َ
واﻟﺒﻼ� ﲨﻊ ﺑﻠﻴﺔ وﻫﻲ اﻟﻨﺎﻗﺔ أو اﻟﺪاﺑﺔ ﺗﺮﺑﻂ ﻋﻠﻰ ﻗﱪ اﳌﻴﺖ ﻓﻼ ﺗﻌﻠﻒ وﻻ ﺗُﺴﻘﻰ ﺣﱴ ﲤﻮت .واﻟﻨﻮاﺿﺢ اﻹﺑﻞ اﻟﱵ ﻳﺴﺘﻘﻰ ﻋﻠﻴﻬﺎ اﳌﺎء.
 61ﻧﺸﺮ ﻫﺬا اﻟﺒﺤﺚ ﻷول ﻣﺮة ﺳﻨﺔ .1963
62
اﻟﻮﲰﻲ:
اﻟﻮﲰﻲ ﻗﻄﺮ وواﺑﻞ ﺑﺼﺮى وﺟﺎﺳﻢ ﻣﻮﺿﻌﺎن ﻣﻦ اﻟﺸﺎم.
ﺼﺮى وﺟﺎﺳﻢ ...ﺑﻐﻴﺚ ﻣﻦ
ﻳﻘﻮل اﻟﻨﺎﺑﻐﺔ :ﺳﻘﻰ ُ
ﱡ
اﻟﻐﻴﺚ ً
ﻗﱪا ﺑﲔ ﺑُ َ
ِّ
أول اﳌﻄﺮ .وﻛﺎﻧﺖ اﻟﻌﺮب ﺗﺪﻋﻮ ﻟﻠﻘﺒﻮر ﺎﺑﻟﺴﻘﻴﺎ ﻟﻴﻜﺜﺮ اﳋﺼﺐ ﺣﻮﳍﺎ ،ﻓﻜﻞ ﻣﻦ ﻣﺮ دﻋﺎ ﳍﺎ ﺎﺑﻟﺮﲪﺔ) .ﻋﻠﻲ اﳉﻨﺪي،1991 ،
ص(402 .
63
ِ
ﺖ
ﻮن أَﺋِ َﺬا ِﻣْﺘـﻨَﺎ َوُﻛﻨﱠﺎ ﺗـَُﺮ ًاﺎﺑ َو ِﻋﻈَ ًﺎﻣﺎ أَإِ ﱠ� ﻟَ َﻤْﺒـﻌُﻮﺛُ َ
ﻗﺎل ﺗﻌﺎﱃ ﴿ َوَﻛﺎﻧُﻮا ﻳـَ ُﻘﻮﻟُ َ
آﺎﺑ ُؤ َ� ْاﻷَﱠوﻟُ َ
ﻮن﴾ )اﻟﻮاﻗﻌﺔ .(48-47:وﻗﺎل ﴿ َوﻟَﺌﻦ ﻗُـ ْﻠ َ
ﻮن * أََو َ
ﱠِ
إِﻧﱠ ُﻜﻢ ﱠﻣﺒـﻌﻮﺛُ َ ِ ِ
ِ
ِ
ﲔ﴾ )ﻫﻮد(7:
ﻳﻦ َﻛ َﻔ ُﺮوا إِ ْن َٰﻫ َﺬا إِﱠﻻ ﺳ ْﺤٌﺮ ﱡﻣﺒِ ٌ
ُْ
ﻮن ﻣﻦ ﺑـَ ْﻌﺪ اﻟْ َﻤ ْﻮت ﻟَﻴَـ ُﻘﻮﻟَ ﱠﻦ اﻟﺬ َ
64
ِ
ِ
ِ
ِ
ِ
ﱠ
ِ
ِ
ِ
ِ
ﻚ إ ًذا َﻛﱠﺮةٌ َﺧﺎﺳَﺮةٌ﴾ )اﻟﻨﺎزﻋﺎت .(12-10:وﻗﺎل
ون ِﰲ ْ
ود َ
وﻗﺎل ﴿ﻳـَ ُﻘﻮﻟُ َ
اﳊَﺎﻓَﺮة * أَإ َذا ُﻛﻨﱠﺎ ﻋﻈَ ًﺎﻣﺎ ﳔَﺮةً * ﻗَﺎﻟُﻮا ﺗ ْﻠ َ
ﻮن أَإ ﱠ� ﻟَ َﻤ ْﺮُد ُ
ﻮل ِْ
ف أُ ْﺧﺮج َﺣﻴًّﺎ * أَوﻻ ﻳَ ْﺬ ُﻛﺮ ِْ
ﻚ ﻟَﻨَ ْﺤ ُﺸَﺮﱠ�ُْﻢ
ﺴﺎن أَإِذا ﻣﺎ ِﻣ ﱡ
﴿ َوﻳـَ ُﻘ ُ
اﻹﻧْ ُ
اﻹﻧْ ُ
ﺴﺎن أَ ﱠ� َﺧﻠَ ْﻘﻨﺎﻩُ ِﻣ ْﻦ ﻗَـْﺒﻞُ َوَﱂْ ﻳَ ُ
ﻚ َﺷْﻴﺌﺎً * ﻓَـ َﻮ َرﺑِّ َ
ﺖ ﻟَ َﺴ ْﻮ َ َ ُ
َ
ُ
ِﱠِ
ﻀﺮﱠ�ُﻢ ﺣﻮ َل ﺟﻬﻨﱠﻢ ِﺟﺜِﻴًّﺎ * ﰒُﱠ ﻟَﻨَـﻨْ ِﺰﻋ ﱠﻦ ِﻣﻦ ُﻛ ِﻞ ِﺷﻴﻌ ٍﺔ أَﻳـﱡﻬﻢ أَ َﺷ ﱡﺪ ﻋﻠَﻰ ﱠ ِِ
و ﱠ ِ
ِ
ﻳﻦ ُﻫ ْﻢ أَْوﱃ
َ
اﻟﺸﻴﺎﻃ َ
َ ْ ّ َ ُْ
اﻟﺮ ْﲪ ِﻦ ﻋﺘﻴًّﺎ * ﰒُﱠ ﻟَﻨَ ْﺤ ُﻦ أَ ْﻋﻠَ ُﻢ ﺎﺑﻟﺬ َ
َ
ﲔ ﰒُﱠ ﻟَﻨُ ْﺤ َ ْ َ ْ َ َ َ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ﱠ
ﱠ
ﲔ ﻓﻴﻬﺎ ﺟﺜﻴًّﺎ﴾ )ﻣﺮﱘ-66:
ﻬﺑﺎ ﺻﻠﻴًّﺎ * َوإ ْن ﻣْﻨ ُﻜ ْﻢ إﻻﱠ وارُدﻫﺎ َ
ﻛﺎن َﻋﻠﻰ َرﺑّ َ
ﻳﻦ اﺗـﱠ َﻘ ْﻮا َوﻧَ َﺬ ُر اﻟﻈﺎﻟﻤ َ
ﻚ َﺣْﺘﻤﺎً َﻣ ْﻘﻀﻴًّﺎ * ﰒُﱠ ﻧـُﻨَ ّﺠﻲ اﻟﺬ َ
(72
 65ﺟﺎء ﰲ اﳊﺪﻳﺚ ﻛﻤﺎ ﰲ ﺻﺤﻴﺢ ﻣﺴﻠﻢ وﻏﲑﻩ أن اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ دﺧﻞ ﻋﻠﻰ أﰊ ﺳﻠﻤﺔ -وﻗﺪ ﺷﻖ ﺑﺼﺮﻩ -ﻓﺄﻏﻤﻀﻪ،
أﻳﻀﺎ :أﱂ ﺗﺮوا أن اﻹﻧﺴﺎن إذا ﻣﺎت ﺷﺨﺺ ﺑﺼﺮﻩ؟ ﻗﺎﻟﻮا :ﺑﻠﻰ ،ﻗﺎل ﻓﺬﻟﻚ ﺣﲔ
ﰒ ﻗﺎل" :إن اﻟﺮوح إذا ﻗﺒﺾ ﺗﺒﻌﻪ اﻟﺒﺼﺮ" .وﻓﻴﻪ ً
ﻳﺘﺒﻊ ﺑﺼﺮﻩ ﻧﻔﺴﻪ.
وﻗﺎل ﺷﻴﺦ اﻹﺳﻼم اﺑﻦ ﺗﻴﻤﻴﺔ ﰲ ﳎﻤﻮع اﻟﻔﺘﺎوى :واﻟﺮوح اﳌﺪﺑﺮة ﻟﻠﺒﺪن اﻟﱵ ﺗﻔﺎرﻗﻪ ﺎﺑﳌﻮت ﻫﻲ اﻟﺮوح اﳌﻨﻔﻮﺧﺔ ﻓﻴﻪ ،وﻫﻲ اﻟﻨﻔﺲ اﻟﱵ
ﺗﻔﺎرﻗﻪ ﺎﺑﳌﻮت ،ﻗﺎل اﻟﻨﱯ ﳌﺎ �م ﻋﻦ اﻟﺼﻼة :إن ﷲ ﻗﺒﺾ أرواﺣﻨﺎ ﺣﻴﺚ ﺷﺎء وردﻫﺎ ﺣﻴﺚ ﺷﺎء ،وﻗﺎل ﻟﻪ ﺑﻼل � :رﺳﻮل ﷲ أﺧﺬ
اﻪﻠﻟ ﻳـﺘـﻮ ﱠﰱ ْاﻷَﻧْـ ُﻔﺲ ِﺣ ِ
ت
ﺖ ِﰲ َﻣﻨَ ِﺎﻣ َﻬﺎ ﻓَـﻴُ ْﻤ ِﺴ ُ
ﻚ اﻟﱠِﱵ ﻗَ َ
ﲔ َﻣ ْﻮﻬﺗَﺎ َواﻟﱠِﱵ َﱂْ ﲤَُ ْ
َ َ
ﻀﻰ َﻋﻠَْﻴـ َﻬﺎ اﻟْ َﻤ ْﻮ َ
ﺑﻨﻔﺴﻲ اﻟﺬي أﺧﺬ ﺑﻨﻔﺴﻚ ،وﻗﺎل ﺗﻌﺎﱃ :ﱠُ ََ َ
َوﻳـُْﺮِﺳﻞُ ْاﻷُ ْﺧَﺮى إِ َﱃ أَ َﺟ ٍﻞ ُﻣ َﺴ ّﻤ ًﻰ ،وﻗﺪ ﺛﺒﺖ ﰲ اﻟﺼﺤﻴﺤﲔ ﻋﻦ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ أﻧﻪ ﻛﺎن ﻳﻘﻮل إذا �م :ﺎﺑﲰﻚ رﰊ
وﺿﻌﺖ ﺟﻨﱯ وﺑﻚ أرﻓﻌﻪ ،إن أﻣﺴﻜﺖ ﻧﻔﺴﻲ ﻓﺎﻏﻔﺮ ﳍﺎ وارﲪﻬﺎ ،وإن أرﺳﻠﺘﻬﺎ ﻓﺎﺣﻔﻈﻬﺎ ﲟﺎ ﲢﻔﻆ ﺑﻪ ﻋﺒﺎدك اﻟﺼﺎﳊﲔ .وﺛﺒﺖ
أﻳﻀﺎ ﺄﺑﺳﺎﻧﻴﺪ ﺻﺤﻴﺤﺔ أن اﻹﻧﺴﺎن إذا ﻗﺒﻀﺖ روﺣﻪ ﻓﺘﻘﻮل اﳌﻼﺋﻜﺔ :اﺧﺮﺟﻲ أﻳﺘﻬﺎ اﻟﻨﻔﺲ اﻟﻄﻴﺒﺔ ﻛﺎﻧﺖ ﰲ اﳉﺴﺪ اﻟﻄﻴﺐ،
اﺧﺮﺟﻲ راﺿﻴﺔ ﻣﺮﺿﻴﺎ ﻋﻨﻚ ،وﻳﻘﺎل :اﺧﺮﺟﻲ أﻳﺘﻬﺎ اﻟﻨﻔﺲ اﳋﺒﻴﺜﺔ ﻛﺎﻧﺖ ﰲ اﳉﺴﺪ اﳋﺒﻴﺚ ،اﺧﺮﺟﻲ ﺳﺎﺧﻄﺔ ﻣﺴﺨﻮﻃﺎ ﻋﻠﻴﻚ،
وﰲ اﳊﺪﻳﺚ اﻟﺼﺤﻴﺢ :إن اﻟﺮوح إذا ﻗﺒﺾ ﺗﺒﻌﻪ اﻟﺒﺼﺮ ،ﻓﻘﺪ ﲰﻰ اﳌﻘﺒﻮض وﻗﺖ اﳌﻮت ووﻗﺖ اﻟﻨﻮم روﺣﺎ وﻧﻔﺴﺎ .اﻧﺘﻬﻰ ﺑﺘﺼﺮف.
وﻗﺪ ﺗﻄﻠﻖ اﻟﺮوح ﻋﻠﻰ اﳍﻮاء اﳋﺎرج ﻣﻦ اﻟﺒﺪن واﻟﺪاﺧﻞ ﻓﻴﻪ ،واﻟﺒﺨﺎر اﳋﺎرج ﻣﻦ اﻟﻘﻠﺐ ﻛﻤﺎ ﻗﺎل ﺷﻴﺦ اﻹﺳﻼم اﺑﻦ ﺗﻴﻤﻴﺔ :ﻟﻔﻆ
اﻟﺮوح واﻟﻨﻔﺲ ﻳﻌﱪ ﻬﺑﻤﺎ ﻋﻦ ﻋﺪة ﻣﻌﺎن :ﻓﲑاد ﺎﺑﻟﺮوح اﳍﻮاء اﳋﺎرج ﻣﻦ اﻟﺒﺪن واﳍﻮاء اﻟﺪاﺧﻞ ﻓﻴﻪ ،وﻳﺮاد ﺎﺑﻟﺮوح اﻟﺒﺨﺎر اﳋﺎرج ﻣﻦ
ﲡﻮﻳﻒ اﻟﻘﻠﺐ ﻣﻦ ﺳﻮﻳﺪاء اﻟﺴﺎري ﰲ اﻟﻌﺮوق ،وﻫﻮ اﻟﺬي ﺗﺴﻤﻴﻪ اﻷﻃﺒﺎء اﻟﺮوح ،وﻳُﺴﻤﻰ اﻟﺮوح اﳊﻴﻮاﱐ ،ﻓﻬﺬان اﳌﻌﻨﻴﺎن ﻏﲑ اﻟﺮوح
اﻟﱵ ﺗﻔﺎرق ﺎﺑﳌﻮت اﻟﱵ ﻫﻲ اﻟﻨﻔﺲ .ا.ﻫـ .اﻧﻈﺮ )(https://fatwa.islamweb.net/ar/fatwa/183597
ِ
ﻮت َوَْﳓﻴَﺎ َوَﻣﺎ ﻳـُ ْﻬﻠِ ُﻜﻨَﺎ إِﱠﻻ ﱠ
 66ﻗﺎل ﺗﻌﺎﱃ ﰲ ﺳﻮرة اﳉﺎﺛﻴﺔ )اﻵﻳﺔ َ ﴿ (24وﻗَﺎﻟُﻮا َﻣﺎ ِﻫ َﻲ إِﱠﻻ َﺣﻴَﺎﺗُـﻨَﺎ ﱡ
ﻚ ِﻣ ْﻦ
اﻟﺪ ْﻫُﺮ ۚ َوَﻣﺎ َﳍُﻢ ﺑِ َٰﺬﻟ َ
اﻟﺪﻧْـﻴَﺎ َﳕُ ُ
ﻛﺎن أﻫﻞ اﳉ ِ
ﺎﻫﻠِﻴﱠ ِﺔ
ِﻋ ْﻠ ٍﻢ ۖ إِ ْن ُﻫ ْﻢ إِﱠﻻ ﻳَﻈُﻨﱡ َ
اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ،ﻗﺎلَ ُ ْ َ " :
ﻮن﴾ ﻗﺎل اﻟﻄﱪي ﰲ ﺗﻔﺴﲑﻩ" :ﻋﻦ أﰊ ﻫﺮﻳﺮة ،ﻋﻦ ّ
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ﻮن :ﱠإﳕَﺎ ﻳـُ ْﻬﻠِ ُﻜﻨَﺎ اﻟﻠﱠْﻴ ُﻞ َواﻟﻨﱠـ َﻬ ُﺎرَ ،وُﻫ َﻮ اﻟﱠ ِﺬي ﻳـُ ْﻬﻠِ ُﻜﻨَﺎ َوُﳝِﻴﺘُـﻨَﺎ َوُْﳛﻴِﻴﻨﺎ ،ﻓﻘﺎل ﷲ ﰲ ﻛﺘﺎﺑﻪَ ﴿ :وﻗَﺎﻟُﻮا َﻣﺎ ِﻫ َﻲ إِﻻ َﺣﻴَﺎﺗـُﻨَﺎ ﱡ
ﻮت
ﻳـَ ُﻘﻮﻟُ َ
اﻟﺪﻧْـﻴَﺎ َﳕُ ُ
اﻪﻠﻟ ﺗَـﺒﺎرَك وﺗـَﻌ َ ِ
اﻟﺪ ْﻫَﺮ وأ� ﱠ
ﺐ ﱠ
ﻮن ﱠ
َوَْﳓﻴَﺎ َوَﻣﺎ ﻳـُ ْﻬﻠِ ُﻜﻨَﺎ إِﻻ ﱠ
اﻟﺪ ْﻫُﺮ ،ﺑِﻴَ ِﺪي
اﻟﺪ ْﻫَﺮ ،ﻓَـ َﻘ َ
آد َم ﻳَ ُﺴ ﱡ
اﻟﺪ ْﻫُﺮ﴾ ﻗﺎل :ﻓَـﻴَ ُﺴﺒﱡ َ
ﺎﱃ :ﻳـُ ْﺆذ ِﻳﲏ اﺑْ ُﻦ َ
ﺎل ﱠُ َ َ َ َ
ِ
ﺐ اﻟﻠﱠْﻴ َﻞ َواﻟﻨﱠـ َﻬ َﺎر(http://quran.ksu.edu.sa/tafseer/tabary/sura45-aya24.html) ".
ْ
اﻷﻣُﺮ ،أُﻗَـﻠّ ُ
اﻟﻌﺒﺎﺳﻲ أﺑﻮ ﲤﺎم ﺣﺒﻴﺐ ﺑﻦ أوس اﻟﻄﺎﺋﻲ اﳌﺘﻮﰲ ﻋﺎم 231ﻫـ دﻳﻮان اﳊﻤﺎﺳﺔ وﻫﻮ ﲨﻊ ﻟﻘﺼﺎﺋﺪ ﳐﺘﺎرة ﻟﺸﻌﺮاء ﻣﻦ
 67وﺿﻊ اﻟﺸﺎﻋﺮ
ُ
وﻗﻞ أن ﻳﻜﻮن ﺑﻴﻨﻬﺎ ﻗﺼﺎﺋﺪ ﻟﺸﻌﺮاء ﻋﺒﺎﺳﻴﲔ .واﺷﺘﻬﺮ اﻟﻜﺘﺎب ﺑﺪﻳﻮان اﳊﻤﺎﺳﺔ ﻧﺴﺒﺔ
اﳉﺎﻫﻠﻴﺔ وﺻﺪر اﻹﺳﻼم واﻟﻌﺼﺮ
اﻷﻣﻮي ،ﱠ
ّ
ﻷول أﺑﻮاﺑﻪ وأﻏﺰرﻫﺎ ،رﻏﻢ اﺷﺘﻤﺎﻟﻪ ﻋﻠﻰ أﺑﻮاب اﺧﺮى ﻫﻲ اﳌﺮاﺛﻲ ،واﻷدب ،واﻟﻨﺴﻴﺐ ،واﳍﺠﺎء ،واﻷﺿﻴﺎف ،واﳌﺪﻳﺢ ،واﻟﺼﻔﺎت،
واﳌﻠﺢ ،وﻣﺬﻣﺔ اﻟﻨﺴﺎء) .ﳌﺰﻳﺪ ﻣﻦ اﻟﺘﻔﺎﺻﻴﻞ ﻳﻨﻈﺮ دﻳﻮان اﳊﻤﺎﺳﺔ ﻷﰊ ﲤﺎم(.
 68ﻳﻘﻮل اﻷﺻﻞ  ،Chivalrous devotion and disinterested self-sacrificeوآﺛﺮت اﻟﱰﲨﺔ ﺗﻔﻜﻴﻚ اﻟﻨﺺ ﺑﻘﻠﺐ
اﻟﺼﻔﺎت ﻣﺼﺎدر ﻟﺘﻌﻜﺲ اﻟﺴﻠﻮب اﻟﻌﺮﰊ ﰲ اﻟﺘﻌﺒﲑ؛ إذ ﻟﻴﺲ ﻣﻦ اﳌﺘﺪاول أو اﳌﺴﺘﺴﺎغ اﻟﻄﺒﻴﻌﻲ أن ﻧﻘﻮل "اﻟﺘﻔﺎﱐ اﻟﻨﺒﻴﻞ واﻟﺘﻀﺤﻴﺔ
اﻵﺛﺮة" ﻋﻠﻰ ﺣﺴﺐ ﺗﻌﺒﲑ اﻷﺻﻞ.
69
وﻧﻈﺮا ﻟﻐﻴﺎب ﻗﻮاﻧﲔ ﻣﻮﺣﺪة ﻋﻨﺪ أوﻟﺌﻚ اﻟﻌﺮب ،وﻟﺴﻴﺎدة
ﻳﺴﺘﻌﻤﻞ اﻷﺻﻞ ﻛﻠﻤﺔ " "lawlessاﻟﱵ ﺗﻔﻴﺪ ﺣﺮﻓﻴﺎ اﳋﺮوج ﻋﻦ اﻟﻘﻮاﻧﲔً ،
اﻷﻋﺮاف ﰲ اﺠﻤﻟﺘﻤﻊ اﻟﺒﺪوي ﻓﺈن اﺳﺘﻌﻤﺎل اﻟﱰﲨﺔ ﻟﻜﻠﻤﺔ "اﻹﻋﺮاف" ﻫﻲ اﻷﻗﺮب ﻟﻠﻤﻌﲎ اﻟﺬي أرادﻩ اﳌﺆﻟﻒ وإن ﺣﺎد ﻓﻴﻪ ﻋﻦ
ﺻﺮﻳﺢ اﻟﻠﻔﻆ.
 70ﻣﻦ أﺷﻬﺮ أ�م اﻟﻌﺮب ﺣﺮب اﻟﺒﺴﻮ ،وﻛﺎﻧﺖ ﺑﲔ ﻛﻨﺎﻧﺔ وﺗﻐﻠﺐ ﻓﻴﻤﺎ ﺑﲔ ) (577 – 571م ،وﺣﺮب داﺣﺲ و اﻟﻐﱪاء ﺑﲔ ﻋﺒﺲ
وذﺑﻴﺎن ﻓﻴﻤﺎ ﺑﲔ ) (587 – 582م ،وﺣﺮب اﻟﻔﺠﺎر ﺑﲔ ﻛﻨﺎﻧﺔ و ﻗﻴﺲ ﻋﻴﻼن ﻓﻴﻤﺎ ﺑﲔ ) (592 – 586م.
 71أورد ﺻﺎﺣﺐ اﻷﻏﺼﺎن اﻟﻨﺪﻳﺔ )ص (155-150 .ﻣﺎ اﺗﻔﻖ ﻋﻠﻴﻪ اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻣﻊ ﻳﻬﻮد اﳌﺪﻳﻨﺔ "ﻗﺎل اﺑﻦ اﻟﻘﻴﻢ رﲪﻪ
ِ
ﻛﺘﺎﺎﺑ ،وﺎﺑدر ﺟﺪﻫﻢ وﻋﺎﳌﻬﻢ ﻋﺒﺪ ﷲ
ﷲ :ووادع رﺳﻮل ﷲ  -ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ َ -ﻣﻦ ﺎﺑﳌﺪﻳﻨﺔ ﻣﻦ اﻟﻴﻬﻮد ،وﻛﺘﺐ ﺑﻴﻨﻪ وﺑﻴﻨﻬﻢ ً
ﺑﻦ ﺳﻼم ،ﻓﺪﺧﻞ ﰲ اﻹﺳﻼم ،وأﰉ ﻋﺎﻣﺘﻬﻢ إﻻ اﻟﻜﻔﺮ .وﻛﺎﻧﻮا ﺛﻼث ﻗﺒﺎﺋﻞ :ﺑﻨﻮ ﻗﻴﻨﻘﺎع ،وﺑﻨﻮ اﻟﻨﻀﲑ ،وﺑﻨﻮ ﻗﺮﻳﻈﺔ ،وﺣﺎرﺑﻪ اﻟﺜﻼﺛﺔ،
ﻓﻤﻦ ﻋﻠﻰ ﺑﲏ ﻗﻴﻨﻘﺎع ،وأﺟﻠﻰ ﺑﻦ اﻟﻨﻀﲑ ،وﻗﺘﻞ ﺑﲏ ﻗﺮﻳﻈﺔ وﺳﱮ ذرﻳﺘﻬﻢ ،وﻧﺰﻟﺖ ﺳﻮرة اﳊﺸﺮ ﰲ ﺑﲏ اﻟﻨﻀﲑ ،وﺳﻮرة اﻷﺣﺰاب ﰲ
ﱠ
ﺑﲏ ﻗﺮﻳﻈﺔ .اﻫـ.
إن اﻟﻴﻬﻮد ﻳﻨﻔﻘﻮن ﻣﻊ اﳌﺆﻣﻨﲔ ﻣﺎ داﻣﻮا ﳏﺎرﺑﲔ .ﱠ
وﻓﻴﻤﺎ ﻳﻠﻲ ﺷﺮوط ﻫﺬة اﳌﻌﺎﻫﺪة :ﱠ
وإن ﻳﻬﻮد ﺑﲏ ﻋﻮف أﻣﺔ ﻣﻊ اﳌﺆﻣﻨﲔ ،ﻟﻠﻴﻬﻮد دﻳﻨﻬﻢ
وﻟﻠﻤﺴﻠﻤﲔ دﻳﻨﻬﻢ ﻣﻮاﳍﻴﻢ وأﻧﻔﺴﻬﻢ إﻻ ﻣﻦ ﻇﻠﻢ ﻧﻔﺴﻪ وأﰒ ﻓﺈﻧﻪ ﻻ ﻳـُ ْﻮﺗﻎ إﻻ ﻧﻔﺴﻪ وأﻫﻞ ﺑﻴﺘﻪ .ﱠ
وإن ﻟِﻴﻬﻮد ﺑﲏ اﻟﻨﺠﺎر ﻣﺜﻞ ﻣﺎ ﻟِﻴﻬﻮد
ﺑﲏ ﻋﻮف .وإن ﻟﻴﻬﻮد ﺑﲏ اﳊﺎرث ﻣﺜﻞ ﻣﺎ ﻟﻴﻬﻮد ﺑﲏ ﻋﻮف .وإن ﻟﻴﻬﻮد ﺑﲏ ﺳﺎﻋﺪة ﻣﺜﻞ ﻣﺎ ﻟﻴﻬﻮد ﺑﲏ ﻋﻮف .وإن ﻟﻴﻬﻮد ﺑﲏ ُﺟﺸﻢ
ﻣﺜﻞ ﻣﺎ ﻟﻴﻬﻮد ﺑﲏ ﻋﻮف .وإن ﻟﻴﻬﻮد ﺑﲏ اﻷوس ﻣﺜﻞ ﻣﺎ ﻟﻴﻬﻮد ﺑﲏ ﻋﻮف .وإن ﻟﻴﻬﻮد ﺑﻦ ﺛﻌﻠﺒﺔ ﻣﺜﻞ ﻣﺎ ﻟﻴﻬﻮد ﺑﲏ ﻋﻮف ،إﻻ ﻣﻦ
اﻟﺸﻄﺒﺔ ﻣﺜﻞ ﻣﺎ ﻟﻴﻬﻮد ﺑﲏ ﻋﻮف ،ﱠ
وإن َﺟ ْﻔﻨﺔ ﺑﻄﻦ ﻣﻦ ﺛﻌﻠﺒﺔ ﻛﺄﻧﻔﺴﻬﻢ .ﱠ
ﻇﻠﻢ وأﰒ ,ﻓﺈﻧﻪ ﻻ ﻳﻮﺗﻎ إﻻ ﻧﻔﺴﻪ وأﻫﻞ ﺑﻴﺘﻪ .ﱠ
وإن
وإن ﻟﺒﲏ ﱡ
وإن ﻣﻮاﱄ ﺛﻌﻠﺒﺔ ﻛﺄﻧﻔﺴﻬﻢ .ﱠ
اﻟﱪ دون اﻹﰒ .ﱠ
أﺣﺪ إﻻ ﺈﺑذن ﳏﻤﺪ  -ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ
وإن ﺑﻄﺎﻧﺔ ﻳﻬﻮد ﻛﺄﻧﻔﺴﻬﻢ .وإﻧﻪ ﻻ ﳜﺮج ﻣﻨﻬﻢ ٌ
وﺳﻠﻢ  ،-وإﻧﻪ ﻻ ﻳﻨﺤﺠﺰ ﻋﻠﻰ ﺄﺛر ُﺟﺮٍح .وإﻧﻪ ﻣﻦ ﻓﺘﻚ ﻓﺒﻨﻔﺴﻪ ﻓﺘﻚ وأﻫﻞ ﺑﻴﺘﻪ إﻻ ﻣﻦ ﻇﻠﻢ ،وإن ﷲ ﻋﻠﻰ ِ
أﺑﺮ ﻫﺬا .و ﱠ
إن ﻋﻠﻰ
ّ
وإن ﺑﻴﻨﻬﻢ اﻟﻨﺼﺮ ﻋﻠﻰ ﻣﻦ ﺣﺎرب أﻫﻞ ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ ،ﱠ
اﻟﻴﻬﻮد ﻧﻔﻘﺘﻬﻢ ،وﻋﻠﻰ اﳌﺴﻠﻤﲔ ﻧﻔﻘﺘﻬﻢ ،ﱠ
وإن ﺑﻴﻨﻬﻢ اﻟﻨﺼﺢ واﻟﻨﺼﻴﺤﺔ،
واﻟﱪ دون اﻹﰒ .وإﻧﻪ ﻻ �ﰒ اﻣﺮؤ ﲝﻠﻴﻔﻪ ،وإن اﻟﻨﺼﺮ ﻟﻠﻤﻈﻠﻮم .وإن اﻟﻴﻬﻮد ﻳﻨﻔﻘﻮن ﻣﻊ اﳌﺆﻣﻨﲔ ﻣﺎداﻣﻮا ﳏﺎرﺑﲔ .وإن ﻳﺜﺮب ﺣﺮام
وإن اﳉﺎر ﻛﺎﻟﻨﻔﺲ ﻏﲑ ﻣﻀﺎر وﻻ آﰒ .وإﻧﻪ ﻻ ﲡﺎر ﺣﺮﻣﺔ إﻻ ﺈﺑذن أﻫﻠﻬﺎ .ﱠ
ﺟﻮﻓﻬﺎ ﻷﻫﻞ ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ .ﱠ
وإن ﻣﺎ ﻛﺎن ﺑﲔ أﻫﻞ
ﳏﻤﺪ رﺳﻮل ﷲ  -ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ  -و ﱠ
إن ﷲ
ﻓﺈن ﱠ
ﻣﺮدﻩ إﱃ ﷲ وإﱃ ﱠ
ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ ﻣﻦ ﺣﺪث ،أو ﺷﺠﺎر ُﳜﺎف ﻓﺴﺎدﻩ ّ
ﻋﻠﻰ أﺗﻘﻰ ﻣﺎ ﰲ ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ و ِ
أﺑﺮﻩ .وإﻧﻪ ﻻ ُﲡﺎر ﻗﺮﻳﺶ وﻻ ﻣﻦ ﻧﺼﺮﻫﺎ .ﱠ
وإن ﺑﻴﻨﻬﻢ اﻟﻨﺼﺮ ﻋﻠﻰ ﻣﻦ دﻫﻢ ﻳﺜﺮب .وإذا ُد ُﻋﻮا إﱃ
ّ
ﱠ
ﺻﻠﺢ ﻳﺼﺎﳊﻮﻧﻪ وﻳﻠﺒﺴﻮﻧﻪ ﻓﺈ�ﻢ ﻳﺼﺎﳊﻮﻧﻪ وﻳﻠﺒﺴﻮﻧﻪ ،وإ�ﻢ إذا ُدﻋُﻮا إﱃ ﻣﺜﻞ ذﻟﻚ ،ﻓﺈن ﳍﻢ ﻣﺎ ﻋﻠﻰ اﳌﺆﻣﻨﲔ إﻻ ﻣﻦ ﺣﺎرب ﰲ
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ﺣﺼﺘﻬﻢ ﻣﻦ ﺟﺎﻧﺒﻬﻢ اﻟﺬي ﻗِﺒﻠﻬﻢ .ﱠ
وإن ﻳﻬﻮد اﻷوس ﻣﻮاﻟﻴﻬﻢ وأﻧﻔﺴﻬﻢ ﻋﻠﻰ ﻣﺜﻞ ﻣﺎ ﻷﻫﻞ ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ وإن
اﻟﺪﻳﻦ ﻋﻠﻰ ﻛﻞ أُ�س ﱠ
وإن ﷲ ﻋﻠﻰ أﺻﺪق ﻣﺎ ﰲ ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ و ِ
اﻟﱪ دون اﻹﰒ ،ﻻ ﻳﻜﺴﺐ ﻛﺎﺳﺐ إﻻ ﻋﻠﻰ ﻧﻔﺴﻪ ،ﱠ
أﺑﺮﻩ .وإﻧﻪ ﻻ ﳛﻮل ﻫﺬا اﻟﻜﺘﺎب
ّ
دون ﻇﺎﱂ أو آﰒ ،وإن ﷲ ﺟﺎر ﳌﻦ ﺑﱠﺮ واﺗﻘﻰ ،وﳏﻤﺪ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ".
 72ﻛﺎن ﻣﻦ أﺷﻬﺮ ﺷﻌﺮاﺋﻬﻢ اﻟﺴﻤﻮءل ﺑﻦ ﻏﺮﻳﺾ ﺑﻦ ﻋﺎد�ء ﺻﺎﺣﺐ ﺣﺼﻦ اﻷﺑﻠﻖ ﺑﺘﻴﻤﺎء وﻳﻀﺮب اﳌﺜﻞ ﺑﻮﻓﺎﺋﻪ.
 73ﻫﺬا اﻓﱰاض ﻏﺮﻳﺐ ﻣﻦ اﻟﺒﺎﺣﺚ ﻻ ﻣﺆﻳﺪ أو ِّ
ﻣﺴﻮغ ﻟﻪ؛ ذﻟﻚ أن اﻟﻮاﻗﻊ اﻟﺘﺎرﳜﻲ ﻳﺸﻬﺪ ﺑﻐﲑ ذﻟﻚ ،إذا ﻛﺎن اﻟﻌﺮب ﰲ ﳎﻤﻠﻬﻢ
وﻗﻞ ﻣﻦ ﺑﲔ
ﻣﻨﻐﻤﺴﲔ ﰲ اﻟﺸﺮك ،اﻟﺬي ﳜﺎﻟﻒ ﳐﺎﻟﻔﺔ ﺻﺮﳛﺔ ﻛﻞ ﻣﺎ ﺟﺎءت ﺑﻪ اﻟﺘﻮراة اﳌﻨﺰﻟﺔ ﻋﻠﻰ ﻧﱯ ﷲ ﻣﻮﺳﻰ ﻋﻠﻴﻪ اﻟﺴﻼم ،ﱠ
ﺗﻨﺼﺮ أو ﻛﺎن ﺣﻨﻴﻔﻴًّﺎ ،وﻻ ﻳﺬﻛﺮ اﻟﺘﺎرﻳﺦ أي ﻧﺸﺎط ﻟﻠﻴﻬﻮد ﺑﲔ اﻟﻌﺮب ﻷﺟﻞ اﻟﺘﻮﺣﻴﺪ .ﺑﻞ ﻳﻨﺎﻗﺾ اﻟﺒﺎﺣﺚ ﻧﻔﺴﻪ ﺣﲔ
اﻟﻌﺮب ﻣﻦ ﱠ
ﻳﺴﺒﻖ ﻫﺬا ﺑﻘﻮﻟﻪ ﻋﻦ اﻟﻴﻬﻮدﻳﺔ أﻧﻪ "أﻛﺜﺮ اﻟﺪ��ت ﺧﺼﻮﺻﻴﺔ" وﻫﺬﻩ اﳋﺼﻮﺻﻴﺔ ﻫﻲ ﻣﺎ ﺟﻌﻠﺖ د�ﻧﺔ اﻟﻴﻬﻮد ﻣﻨﻐﻠﻘﺔ ﻋﻠﻴﻬﻢ ﻻ
ﺛﲑا
ﻳﻌﻤﻠﻮن ﻋﻠﻰ ﻧﺸﺮﻫﺎ ﺑﲔ اﻷﳑﲔ اﻟﺬﻳﻦ ﻛﺎﻧﻮا ﻳﻨﻈﺮون إﻟﻴﻬﻢ ﻧﻈﺮة اﺣﺘﻘﺎر .وﻋﻠﻰ اﻓﱰاض وﺟﻮد ﺄﺗﺛﲑ ﻣﺎ ﻓﻼ ﺷﻚ أﻧﻪ ﻛﺎن ﺄﺗ ً
ﺿﻌﻴﻔﺎ ﻟﻠﻐﺎﻳﺔ.
ً
 74ﻗﺎل ﺻﺎﺣﺐ زاد اﳌﻌﺎد ﰲ ﻫﺪي ﺧﲑ اﻟﻌﺒﺎد )ج ،3 .ص (556- 549 .ﺑﺘﺼﺮف" :ﻗﺎل اﺑﻦ إﺳﺤﺎق :وﻓﺪ ﻋﻠﻰ رﺳﻮل ﷲ
وﻓﺪ ﻧﺼﺎرى ﳒﺮان ﺎﺑﳌﺪﻳﻨﺔ ،ﱠ
ان ﻋﻠﻰ رﺳﻮل ﷲ ﺻﻠﻰ
ﻓﺤﺪﺛﲎ ﳏﻤﺪ ﺑﻦ ﺟﻌﻔﺮ ﺑﻦ اﻟﺰﺑﲑ ،ﻗﺎل :ﳌﺎ ﻗﺪم وﻓﺪ ﳒـﺮ َ
ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ُ
ﺻﻼﻬﺗﻢ ،ﻓﻘﺎﻣﻮا ﻳُ َ ﱡ
اﻟﻨﺎس ﻣﻨﻌﻬﻢ ،ﻓﻘﺎل
ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ،دﺧﻠُﻮا ﻋﻠﻴﻪ
ﻣﺴﺠﺪﻩ ﺑﻌﺪ ﺻﻼة اﻟﻌﺼﺮ ،ﻓﺤﺎﻧﺖ ُ
َ
ﺼﻠﻮن ﰲ ﻣﺴﺠﺪﻩ ،ﻓﺄراد ُ
ﺻﻼَ َﻬﺗُْﻢ ... .ﻗﺪم ﻋﻠﻰ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ وﻓﺪ
رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢَ ) :د ُﻋ ُ
ﻮﻫﻢ( ْ
ﺼﻠﱠﻮا َ
ﻓﺎﺳﺘَـ ْﻘﺒَـﻠُﻮا اﳌَ ْﺸ ِﺮ َق ،ﻓَ َ
ﻧﺼﺎرى ﳒﺮان ﺳﺘﻮن راﻛﺒﺎ ﻣﻨﻬﻢ :أرﺑﻌﺔ وﻋﺸﺮون رﺟﻼ ﻣﻦ أﺷﺮاﻓﻬﻢ واﻷرﺑﻌﺔ واﻟﻌﺸﺮون ﻣﻨﻬﻢ ﺛﻼﺛﺔ ﻧﻔﺮ إﻟﻴﻬﻢ ﻳﺆول أﻣﺮﻫﻢ :اﻟﻌﺎﻗﺐ
أﻣﲑ اﻟﻘﻮم وذو رأﻳﻬﻢ وﺻﺎﺣﺐ ﻣﺸﻮرﻬﺗﻢ واﻟﺬي ﻻ ﻳﺼﺪرون إﻻ ﻋﻦ رأﻳﻪ وأﻣﺮﻩ واﲰﻪ ﻋﺒﺪ اﳌﺴﻴﺢ واﻟﺴﻴﺪ :ﲦﺎﳍﻢ ﺻﺎﺣﺐ رﺣﻠﻬﻢ
وﳎﺘﻤﻌﻬﻢ واﲰﻪ اﻷﻳﻬﻢ وأﺑﻮ ﺣﺎرﺛﺔ ﺑﻦ ﻋﻠﻘﻤﺔ أﺧﻮ ﺑﲏ ﺑﻜﺮ ﺑﻦ واﺋﻞ أﺳﻘﻔﻬﻢ وﺣﱪﻫﻢ وإﻣﺎﻣﻬﻢ وﺻﺎﺣﺐ ﻣﺪراﺳﻬﻢ وﻛﺎن أﺑﻮ ﺣﺎرﺛﺔ
ﻗﺪ ﺷﺮف ﻓﻴﻬﻢ ودرس ﻛﺘﺒﻬﻢ وﻛﺎﻧﺖ ﻣﻠﻮك اﻟﺮوم ﻣﻦ أﻫﻞ اﻟﻨﺼﺮاﻧﻴﺔ ﻗﺪ ﺷﺮﻓﻮﻩ وﻣﻮﻟﻮﻩ وأﺧﺪﻣﻮﻩ وﺑﻨﻮا ﻟﻪ اﻟﻜﻨﺎﺋﺲ وﺑﺴﻄﻮا ﻋﻠﻴﻪ
اﻟﻜﺮاﻣﺎت ﳌﺎ ﻳﺒﻠﻐﻬﻢ ﻋﻨﻪ ﻣﻦ ﻋﻠﻤﻪ واﺟﺘﻬﺎدﻩ ﰲ دﻳﻨﻬﻢ
ﻓﻠﻤﺎ وﺟﻬﻮا إﱃ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ﻣﻦ ﳒﺮان ﺟﻠﺲ أﺑﻮ ﺣﺎرﺛﺔ ﻋﻠﻰ ﺑﻐﻠﺔ ﻟﻪ ﻣﻮﺟﻬﺎ إﱃ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ
وإﱃ ﺟﻨﺒﻪ أخ ﻟﻪ ﻳﻘﺎل ﻟﻪ :ﻛﺮز ﺑﻦ ﻋﻠﻘﻤﺔ ﻳﺴﺎﻳﺮﻩ إذ ﻋﺜﺮت ﺑﻐﻠﺔ أﰊ ﺣﺎرﺛﺔ ﻓﻘﺎل ﻟﻪ ﻛﺮز :ﺗﻌﺲ اﻷﺑﻌﺪ ﻳﺮﻳﺪ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ
ﻋﻠﻴﻪ و ﺳﻠﻢ ﻓﻘﺎل ﻟﻪ أﺑﻮ ﺣﺎرﺛﺔ :ﺑﻞ أﻧﺖ ﺗﻌﺴﺖ ﻓﻘﺎل :وﱂ � أﺧﻲ ؟ ﻓﻘﺎل :وﷲ إﻧﻪ اﻟﻨﱯ اﻷﻣﻰ اﻟﺬي ﻛﻨﺎ ﻧﻨﺘﻈﺮﻩ ﻓﻘﺎل ﻟﻪ ﻛﺮز:
ﻓﻤﺎ ﳝﻨﻌﻚ ﻣﻦ اﺗﺒﺎﻋﻪ وأﻧﺖ ﺗﻌﻠﻢ ﻫﺬا ؟ ﻓﻘﺎل :ﻣﺎ ﺻﻨﻊ ﺑﻨﺎ ﻫﺆﻻء اﻟﻘﻮم :ﺷﺮﻓﻮ� وﻣﻮﻟﻮ� وأﻛﺮﻣﻮ� وﻗﺪ أﺑﻮا إﻻ ﺧﻼﻓﻪ وﻟﻮ ﻓﻌﻠﺖ
ﻧﺰﻋﻮا ﻣﻨﺎ ﻛﻞ ﻣﺎ ﺗﺮى ﻓﺄﺿﻤﺮ ﻋﻠﻴﻬﺎ ﻣﻨﻪ أﺧﻮﻩ ﻛﺮز ﺑﻦ ﻋﻠﻘﻤﺔ ﺣﱴ أﺳﻠﻢ ﺑﻌﺪ ذﻟﻚ.
ﻓﺎﺟﺘﻤﻊ رأي أﻫﻞ اﻟﻮادي ﻣﻨﻬﻢ ﻋﻠﻰ أن ﻳﺒﻌﺜﻮا ﺷﺮﺣﺒﻴﻞ ﺑﻦ وداﻋﺔ اﳍﻤﺪاﱏ وﻋﺒﺪ ﷲ ﺑﻦ ﺷﺮﺣﺒﻴﻞ وﺟﺒﺎر ﺑﻦ ﻓﻴﺾ اﳊﺎرﺛﻲ ﻓﻴﺄﺗﻮﻫﻢ ﲞﱪ
رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ،ﻓﺎﻧﻄﻠﻖ اﻟﻮﻓﺪ ﺣﱴ إذا ﻛﺎﻧﻮا ﺎﺑﳌﺪﻳﻨﺔ وﺿﻌﻮا ﺛﻴﺎب اﻟﺴﻔﺮ ﻋﻨﻬﻢ وﻟﺒﺴﻮا ﺣﻠﻼ ﳍﻢ ﳚﺮو�ﺎ ﻣﻦ اﳊﱪة
وﺧﻮاﺗﻴﻢ اﻟﺬﻫﺐ ﰒ اﻧﻄﻠﻘﻮا ﺣﱴ أﺗﻮا رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ﻓﺴﻠﻤﻮا ﻋﻠﻴﻪ ﻓﻠﻢ ﻳﺮد ﻋﻠﻴﻬﻢ اﻟﺴﻼم وﺗﺼﺪوا ﻟﻜﻼﻣﻪ �ﺎرا
ﻃﻮﻳﻼ ﻓﻠﻢ ﻳﻜﻠﻤﻬﻢ وﻋﻠﻴﻬﻢ ﺗﻠﻚ اﳊﻠﻞ واﳋﻮاﺗﻴﻢ اﻟﺬﻫﺐ ﻓﺎﻧﻄﻠﻘﻮا ﻳﺘﺒﻌﻮن ﻋﺜﻤﺎن ﺑﻦ ﻋﻔﺎن وﻋﺒﺪ اﻟﺮﲪﻦ ﺑﻦ ﻋﻮف وﻛﺎ� ﻣﻌﺮﻓﺔ ﳍﻢ
ﻛﺎ� ﳜﺮﺟﺎن اﻟﻌﲑ ﰲ اﳉﺎﻫﻠﻴﺔ إﱃ ﳒﺮان ﻓﻴﺸﱰى ﳍﻤﺎ ﻣﻦ ﺑﺮﻫﺎ وﲦﺮﻫﺎ وذرﻬﺗﺎ ﻓﻮﺟﺪوﳘﺎ ﰲ �س ﻣﻦ اﻷﻧﺼﺎر واﳌﻬﺎﺟﺮﻳﻦ ﰲ ﳎﻠﺲ
ﻓﻘﺎﻟﻮا � :ﻋﺜﻤﺎن و� ﻋﺒﺪ اﻟﺮﲪﻦ إن ﻧﺒﻴﻜﻢ ﻛﺘﺐ إﻟﻴﻨﺎ ﺑﻜﺘﺎب ﻓﺄﻗﺒﻠﻨﺎ ﳎﻴﺒﲔ ﻟﻪ ﻓﺄﺗﻴﻨﺎﻩ ﻓﺴﻠﻤﻨﺎ ﻋﻠﻴﻪ ﻓﻠﻢ ﻳﺮد ﻋﻠﻴﻨﺎ ﺳﻼﻣﻨﺎ وﺗﺼﺪﻳﻨﺎ
ﻟﻜﻼﻣﻪ �ﺎرا ﻃﻮﻳﻼ ﻓﺄﻋﻴﺎ� أن ﻳﻜﻠﻤﻨﺎ ﻓﻤﺎ اﻟﺮأي ﻣﻨﻜﻤﺎ أﻧﻌﻮد ؟ ﻓﻘﺎﻻ ﻟﻌﻠﻲ ﺑﻦ أﰊ ﻃﺎﻟﺐ وﻫﻮ ﰲ اﻟﻘﻮم :ﻣﺎ ﺗﺮى � أﺎﺑ اﳊﺴﻦ ﰲ
ﻫﺆﻻء اﻟﻘﻮم ؟ ﻓﻘﺎل ﻋﻠﻲ ﻟﻌﺜﻤﺎن وﻋﺒﺪ اﻟﺮﲪﻦ رﺿﻲ ﷲ ﻋﻨﻬﻤﺎ :أرى أن ﻳﻀﻌﻮا ﺣﻠﻠﻬﻢ ﻫﺬﻩ وﺧﻮاﺗﻴﻤﻬﻢ وﻳﻠﺒﺴﻮا ﺛﻴﺎب ﺳﻔﺮﻫﻢ ﰒ
�ﺗﻮا إﻟﻴﻪ ﻓﻔﻌﻞ اﻟﻮﻓﺪ ذﻟﻚ ﻓﻮﺿﻌﻮا ﺣﻠﻠﻬﻢ وﺧﻮاﺗﻴﻤﻬﻢ ﰒ ﻋﺎدوا إﱃ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ﻓﺴﻠﻤﻮا ﻋﻠﻴﻪ ﻓﺮد ﺳﻼﻣﻬﻢ ﰒ
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ﺳﺄﳍﻢ وﺳﺄﻟﻮﻩ ﻓﻠﻢ ﺗﺰل ﺑﻪ وﻬﺑﻢ اﳌﺴﺄﻟﺔ ﺣﱴ ﻗﺎﻟﻮا ﻟﻪ :ﻣﺎ ﺗﻘﻮل ﰲ ﻋﻴﺴﻰ ﻋﻠﻴﻪ اﻟﺴﻼم ؟ ﻓﺈ� ﻧﺮﺟﻊ إﱃ ﻗﻮﻣﻨﺎ وﳓﻦ ﻧﺼﺎرى ﻓﻴﺴﺮ�
إن ﻛﻨﺖ ﻧﺒﻴﺎ أن ﻧﻌﻠﻢ ﻣﺎ ﺗﻘﻮل ﻓﻴﻪ ؟ ﻓﻘﺎل رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ] :ﻣﺎ ﻋﻨﺪي ﻓﻴﻪ ﺷﺊ ﻳﻮﻣﻲ ﻫﺬا ﻓﺄﻗﻴﻤﻮا ﺣﱴ أﺧﱪﻛﻢ
ﲟﺎ ﻳﻘﺎل ﱄ ﰱ ﻋﻴﺴﻰ ﻋﻠﻴﻪ اﻟﺴﻼم [ ﻓﺄﺻﺒﺢ اﻟﻐﺪ وﻗﺪ أﻧﺰل ﷲ ﻋﺰ و ﺟﻞ﴿ :إن ﻣﺜﻞ ﻋﻴﺴﻰ ﻋﻨﺪ ﷲ ﻛﻤﺜﻞ آدم ﺧﻠﻘﻪ ﻣﻦ ﺗﺮاب
ﰒ ﻗﺎل ﻟﻪ ﻛﻦ ﻓﻴﻜﻮن * اﳊﻖ ﻣﻦ رﺑﻚ ﻓﻼ ﺗﻜﻦ ﻣﻦ اﳌﻤﱰﻳﻦ * ﻓﻤﻦ ﺣﺎﺟﻚ ﻓﻴﻪ ﻣﻦ ﺑﻌﺪ ﻣﺎ ﺟﺎءك ﻣﻦ اﻟﻌﻠﻢ ﻓﻘﻞ ﺗﻌﺎﻟﻮا ﻧﺪع
أﺑﻨﺎء� وأﺑﻨﺎءﻛﻢ وﻧﺴﺎء� وﻧﺴﺎءﻛﻢ وأﻧﻔﺴﻨﺎ وأﻧﻔﺴﻜﻢ ﰒ ﻧﺒﺘﻬﻞ ﻓﻨﺠﻌﻞ ﻟﻌﻨﺔ ﷲ ﻋﻠﻰ اﻟﻜﺎذﺑﲔ﴾ )آل ﻋﻤﺮان (61-59 :ﻓﺄﺑﻮا أن
ﻳﻘﺮوا ﺑﺬﻟﻚ ﻓﻠﻤﺎ أﺻﺒﺢ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ اﻟﻐﺪ ﺑﻌﺪﻣﺎ أﺧﱪﻫﻢ اﳋﱪ أﻗﺒﻞ ﻣﺸﺘﻤﻼ ﻋﻠﻰ اﳊﺴﻦ واﳊﺴﲔ رﺿﻲ ﷲ
ﻋﻨﻬﻤﺎ ﰲ ﲬﻴﻞ ﻟﻪ وﻓﺎﻃﻤﺔ رﺿﻲ ﷲ ﻋﻨﻬﺎ ﲤﺸﻲ ﻋﻨﺪ ﻇﻬﺮﻩ ﻟﻠﻤﺒﺎﻫﻠﺔ .ﻓﻠﻘﻲ ﺷﺮﺣﺒﻴﻞ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ﻓﻘﺎل :إﱐ
ﻗﺪ رأﻳﺖ ﺧﲑا ﻣﻦ ﻣﻼﻋﻨﺘﻚ ﻓﻘﺎل :وﻣﺎ ﻫﻮ ؟ ﻗﺎل ﺷﺮﺣﺒﻴﻞ :ﺣﻜﻤﻚ اﻟﻴﻮم إﱃ اﻟﻠﻴﻞ وﻟﻴﻠﺘﻚ إﱃ اﻟﺼﺒﺎح ﻓﻤﻬﻤﺎ ﺣﻜﻤﺖ ﻓﻴﻨﺎ
ﻓﻬﻮ ﺟﺎﺋﺰ .ﻓﻘﺎل رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ] :ﻟﻌﻞ وراﺋﻚ أﺣﺪا ﻳﺜﺮب ﻋﻠﻴﻚ[ ﻓﻘﺎل ﻟﻪ ﺷﺮﺣﺒﻴﻞ :ﺳﻞ ﺻﺎﺣﱯ ﻓﺴﺄﳍﻤﺎ
ﻓﻘﺎﻻ :ﻣﺎ ﻳﺮد اﻟﻮادي وﻻ ﻳﺼﺪر إﻻ ﻋﻦ رأي ﺷﺮﺣﺒﻴﻞ ﻓﻘﺎل رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ ] :ﻛﺎﻓﺮ[ أو ﻗﺎل] :ﺟﺎﺣﺪ ﻣﻮﻓﻖ[
ﻓﺮﺟﻊ رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ و ﺳﻠﻢ وﱂ ﻳﻼﻋﻨﻬﻢ ﺣﱴ إذا ﻛﺎن ﻣﻦ اﻟﻐﺪ أﺗﻮﻩ ﻓﻜﺘﺐ ﳍﻢ ﰲ اﻟﻜﺘﺎب:
)ﺑﺴﻢ ﷲ اﻟﺮﲪﻦ اﻟﺮﺣﻴﻢ ﻫﺬا ﻣﺎ ﻛﺘﺐ ﳏﻤﺪ اﻟﻨﱯ رﺳﻮل ﷲ ﻟﻨﺠﺮان إذ ﻛﺎن ﻋﻠﻴﻬﻢ ﺣﻜﻤﻪ ﰲ ﻛﻞ ﲦﺮة وﰲ ﻛﻞ ﺻﻔﺮاء وﺑﻴﻀﺎء وﺳﻮداء
ورﻗﻴﻖ ﻓﺄﻓﻀﻞ ﻋﻠﻴﻬﻢ وﺗﺮك ذﻟﻚ ﻛﻠﻪ ﻋﻠﻰ أﻟﻔﻲ ﺣﻠﺔ ﰲ ﻛﻞ رﺟﺐ أﻟﻒ ﺣﻠﺔ وﰲ ﻛﻞ ﺻﻔﺮ أﻟﻒ ﺣﻠﺔ وﻛﻞ ﺣﻠﺔ أوﻗﻴﺔ ﻣﺎ زادت
ﻋﻠﻰ اﳋﺮاج أو ﻧﻘﺼﺖ ﻋﻠﻰ اﻷواﻗﻲ ﻓﺒﺤﺴﺎب وﻣﺎ ﻗﻀﻮا ﻣﻦ دروع أو ﺧﻴﻞ أو رﻛﺎب أو ﻋﺮض أﺧﺬ ﻣﻨﻬﻢ ﲝﺴﺎب وﻋﻠﻰ ﳒﺮان
ﻣﺜﻮاة رﺳﻠﻲ وﻣﺘﻌﺘﻬﻢ ﻬﺑﺎ ﻋﺸﺮﻳﻦ ﻓﺪوﻧﻪ وﻻ ﳛﺒﺲ رﺳﻮل ﻓﻮق ﺷﻬﺮ وﻋﻠﻴﻬﻢ ﻋﺎرﻳﺔ ﺛﻼﺛﲔ درﻋﺎ وﺛﻼﺛﲔ ﻓﺮﺳﺎ وﺛﻼﺛﲔ ﺑﻌﲑا إذا ﻛﺎن
ﻛﻴﺪ ﺎﺑﻟﻴﻤﻦ وﻣﻐﺪرة وﻣﺎ ﻫﻠﻚ ﳑﺎ أﻋﺎروا رﺳﻮﱄ ﻣﻦ دروع أو ﺧﻴﻞ أو رﻛﺎب ﻓﻬﻮ ﺿﻤﺎن ﻋﻠﻰ رﺳﻮﱄ ﺣﱴ ﻳﺆدﻳﻪ إﻟﻴﻬﻢ وﻟﻨﺠﺮان
وﺣﺴﺒﻬﺎ ﺟﻮار ﷲ وذﻣﺔ ﳏﻤﺪ اﻟﻨﱯ ﻋﻠﻰ أﻧﻔﺴﻬﻢ وﻣﻠﺘﻬﻢ وأرﺿﻬﻢ وأﻣﻮاﳍﻢ وﻏﺎﺋﺒﻬﻢ وﺷﺎﻫﺪﻫﻢ وﻋﺸﲑﻬﺗﻢ وﺗﺒﻌﻬﻢ وأن ﻻ ﻳﻐﲑوا ﳑﺎ
ﻛﺎﻧﻮا ﻋﻠﻴﻪ وﻻ ﻳﻐﲑ ﺣﻖ ﻣﻦ ﺣﻘﻮﻗﻬﻢ وﻻ ﻣﻠﺘﻬﻢ وﻻ ﻳﻐﲑ أﺳﻘﻒ ﻣﻦ أﺳﻘﻔﻴﺘﻪ وﻻ راﻫﺐ ﻣﻦ رﻫﺒﺎﻧﻴﺘﻪ وﻻ واﻓﻪ ﻋﻦ وﻓﻬﻴﺘﻪ وﻛﻞ ﻣﺎ
ﲢﺖ أﻳﺪﻳﻬﻢ ﻣﻦ ﻗﻠﻴﻞ أو ﻛﺜﲑ وﻟﻴﺲ ﻋﻠﻴﻬﻢ رﻳﺒﺔ وﻻ دم ﺟﺎﻫﻠﻴﺔ وﻻ ﳛﺸﺮون وﻻ ﻳﻌﺸﺮون وﻻ ﻳﻄﺄ أرﺿﻬﻢ ﺟﻴﺶ وﻣﻦ ﺳﺄل ﻣﻨﻬﻢ
ﺣﻘﺎ ﻓﺒﻴﻨﻬﻢ اﻟﻨﺼﻒ ﻏﲑ ﻇﺎﳌﲔ وﻻ ﻣﻈﻠﻮﻣﲔ وﻣﻦ أﻛﻞ رﺎﺑ ﻣﻦ ذي ﻗﺒﻞ ﻓﺬﻣﱵ ﻣﻨﻪ ﺑﺮﻳﺌﺔ وﻻ ﻳﺆﺧﺬ رﺟﻞ ﻣﻨﻬﻢ ﺑﻈﻠﻢ آﺧﺮ وﻋﻠﻰ
ﻣﺎ ﰲ ﻫﺬﻩ اﻟﺼﺤﻴﻔﺔ ﺟﻮار ﷲ وذﻣﺔ ﳏﻤﺪ اﻟﻨﱯ رﺳﻮل ﷲ ﺣﱴ �ﰐ ﷲ ﺄﺑﻣﺮﻩ ﻣﺎ ﻧﺼﺤﻮا وأﺻﻠﺤﻮا ﻓﻴﻤﺎ ﻋﻠﻴﻬﻢ ﻏﲑ ﻣﻨﻘﻠﺒﲔ ﺑﻈﻠﻢ(.
ﺷﻬﺪ أﺑﻮ ﺳﻔﻴﺎن ﺑﻦ ﺣﺮب وﻏﻴﻼن ﺑﻦ ﻋﻤﺮو وﻣﺎﻟﻚ ﺑﻦ ﻋﻮف واﻷﻗﺮع ﺑﻦ ﺣﺎﺑﺲ اﳊﻨﻈﻠﻲ واﳌﻐﲑة ﺑﻦ ﺷﻌﺒﺔ وﻛﺘﺐ :ﺣﱴ إذا
ﻗﺒﻀﻮا ﻛﺘﺎﻬﺑﻢ اﻧﺼﺮﻓﻮا إﱃ ﳒﺮان ﻓﺘﻠﻘﺎﻫﻢ اﻷﺳﻘﻒ ووﺟﻮﻩ ﳒﺮان ﻋﻠﻰ ﻣﺴﲑة ﻟﻴﻠﺔ".
 75ﻫﺬا اﻟﻘﻮل ﻓﻴﻪ ﻧﻈﺮ ﻛﺒﲑ؛ ذﻟﻚ أن اﻟﻨﺼﺮاﻧﻴﺔ ﰲ ذﻟﻚ اﻟﺰﻣﺎن ﻛﺎﻧﺖ ﻗﺪ ﺗﺒﺪﻟﺖ واﺑﺘﻌﺪت ﻋﻦ أﺻﻞ اﻟﺘﻮﺣﻴﺪ ،واﻋﺘﻘﺪ ﻣﻌﺘﻨﻘﻮﻫﺎ ﰲ
أﻟﻮﻫﻴﺔ اﳌﺴﻴﺢ ﻋﻠﻴﻪ اﻟﺴﻼم وﻏﲑ ذﻟﻚ ﻣﻦ اﻟﻌﻘﺎﺋﺪ اﻟﱵ ﱂ �ت ﻬﺑﺎ ﻧﱯ ﷲ ﻋﻴﺴﻰ ﻋﻠﻴﻪ اﻟﺴﻼم ،وﱂ ﻳﻜﻦ ﻫﺬا ﻣﻦ ﻋﻘﻴﺪة ورﻗﺔ اﺑﻦ
ﻧﻮﻓﻞ اﻟﺬي ﻛﺎن ﻋﻠﻰ اﻟﺸﺮك أول ﺳﺘﲔ ﺳﻨﺔ ﻣﻦ ﺣﻴﺎﺗﻪ ،ﰒ أﺧﺬ ﻳﺴﻌﻰ ﻟﻠﺒﺤﺚ ﻋﻦ اﳊﻖ .ﻳﻘﻮل اﳊﺎﻓﻆ اﺑﻦ ﺣﺠﺮ اﻟﻌﺴﻘﻼﱐ
)ﻓﺘﺢ اﻟﺒﺎري ،ﻛﺘﺎب ﺑﺪء اﻟﻮﺣﻲ ،ج ،1 .ص" :(26 .وﻛﺎن ) ورﻗﺔ ( ﻗﺪ ﻟﻘﻲ ﻣﻦ ﺑﻘﻲ ﻣﻦ اﻟﺮﻫﺒﺎن ﻋﻠﻰ دﻳﻦ ﻋﻴﺴﻰ وﱂ ِّ
ﻳﺒﺪل،
وﳍﺬا أﺧﱪ ﺑﺸﺄن اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ واﻟﺒﺸﺎرة ﺑﻪ  ،إﱃ ﻏﲑ ذﻟﻚ ﳑﺎ أﻓﺴﺪﻩ أﻫﻞ اﻟﺘﺒﺪﻳﻞ  ....وأﻣﺎ ﻣﺎ ﲤﺤﻞ ﻟﻪ اﻟﺴﻬﻴﻠﻲ
ﻣﻦ أن ورﻗﺔ ﻛﺎن ﻋﻠﻰ اﻋﺘﻘﺎد اﻟﻨﺼﺎرى ﰲ ﻋﺪم ﻧﺒﻮة ﻋﻴﺴﻰ ودﻋﻮاﻫﻢ أﻧﻪ أﺣﺪ اﻷﻗﺎﻧﻴﻢ ﻓﻬﻮ ﳏﺎل ﻻ ﻳﻌﺮج ﻋﻠﻴﻪ ﰲ ﺣﻖ ورﻗﺔ وأﺷﺒﺎﻫﻪ
ﳑﻦ ﱂ ﻳﺪﺧﻞ ﰲ اﻟﺘﺒﺪﻳﻞ وﱂ �ﺧﺬ ﻋﻤﻦ ﺑﺪل( .وﻳﻘﻮل اﺑﻦ ﻗﻴﻢ اﳉﻮزﻳﺔ ﰲ زاد اﳌﻌﺎد "وﻳﻘﻮل اﺑﻦ اﻟﻘﻴﻢ اﳉﻮزﻳﺔ ﰱ زاد اﳌﻌﺎد )ج.
 ،3ص" : (21 .واﺳﻠﻢ اﻟﻘﺲ ورﻗﺔ ﺑﻦ ﻧﻮﻓﻞ ،وﲤﲎ أن ﻳﻜﻮن ﺟﺬﻋﺎً إذ ﳜﺮج رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻗﻮﻣﻪ وﰱ ﺟﺎﻣﻊ
اﻟﱰﻣﺬى أن رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ رآﻩ ﰱ ﻫﻴﺌﺔ ﺣﺴﻨﺔ .وﰱ ﺣﺪﻳﺚ آﺧﺮ أﻧﻪ رآﻩ ﰱ ﺛﻴﺎب ﺑﻴﺾ".
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وﻳﻘﻮل ﺻﺎﺣﺐ "ﻛﺸﻒ اﻷﺳﺘﺎر ﻋﻦ زواﺋﺪ اﻟﺒﺰار" ) ،1979ج ،3 .ص (282-281 .ﰲ ﺎﺑب "ﻣﻨﺎﻗﺐ ورﻗﺔ" ،رﻗﻢ "-2750
اﻪﻠﻟِ ﺻﻠﱠﻰ ﱠ ِ
ِ
ﺖ ﻟَﻪُ َﺟﻨﱠﺔً ،أَْو َﺟﻨﱠـﺘَ ْ ِ
ﲔَ -2751 ...ﻋ ْﻦ ِﻫ َﺸ ِﺎم
ﺎل َر ُﺳ ُ
ﺖ :ﻗَ َ
َﻋ ْﻦ َﻋﺎﺋ َﺸﺔَ ،ﻗَﺎﻟَ ْ
اﻪﻠﻟُ َﻋﻠَﻴْﻪ َو َﺳﻠﱠ َﻢ" :ﻻ ﺗَ ُﺴﺒﱡﻮا َوَرﻗَﺔَ ،ﻓَِﺈِّﱐ َرأَﻳْ ُ
ﻮل ﱠ َ
ﻮل ﱠِ
اﻪﻠﻟ ﻋﻠَﻴﻪِ
ﺎن ﺑ ِ
اﻟﺮﺟﻞ ِﰲ ورﻗَﺔَ ،ﻟِﻴـ ْﻐ ِ
ﺎل َر ُﺳ ُ
ﻀﺒَﻪُ ،ﻓَـ َﻘ َ
ﺑْ ِﻦ ﻋُ ْﺮَوةََ ،ﻋ ْﻦ أَﺑِ ِﻴﻪ ﻗَ َ
ﲔ أَﺧﻲ َوَرﻗَﺔَ َوﺑََْ
ﺎلَ :ﻛ َ ََْ
ﲔ َر ُﺟ ٍﻞ َﻛ ٌ
ﺻﻠﱠﻰ ﱠُ َ ْ
اﻪﻠﻟ َ
ﻼم ،ﻓَـ َﻮﻗَ َﻊ ﱠ ُ ُ َ َ ُ
ﻮل ﱠِ
ﺖ ﻟِﻮرﻗَﺔَ َﺟﻨﱠﺔً ،أَْو َﺟﻨﱠـﺘَ ْ ِ
و َﺳﻠﱠﻢِ ُ ":
اﻪﻠﻟُ َﻋﻠَْﻴ ِﻪ
ﺎلَ :ﺳﺄَﻟَﻨَﺎ َر ُﺳ ُ
ﲔ« َوَ�َﻰ َﻋ ْﻦ َﺳﺒِّ ِﻪ -2752 ...ﻋَ ْﻦ َﺟﺎﺑِ ٍﺮ ،ﻗَ َ
ﺻﻠﱠﻰ ﱠ
اﻪﻠﻟ َ
أﺷﻌﺮت أَ ّﱐ َرأَﻳْ ُ َ َ
َ َ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ﻳﻦ إﺑْـَﺮاﻫ َﻴﻢ،
ﺎن ﻳَ ْﺴﺘَـ ْﻘﺒ ُﻞ اﻟْﻘْﺒـﻠَﺔََ ،وﻳـَ ُﻘ ُ
َو َﺳﻠﱠ َﻢ َ ,ﻋ ْﻦ َزﻳْﺪ ﺑْ ِﻦ َﻋ ْﻤ ِﺮو ﺑْ ِﻦ ﻧـُ َﻔْﻴ ٍﻞ ،ﻓَـ ُﻘﻠْﻨَﺎَ �َ :ر ُﺳ َ
ﺻﻠﱠﻰ ﱠ
ﻮل ﱠ
اﻪﻠﻟُ َﻋﻠَﻴْﻪ َو َﺳﻠﱠ َﻢ :إﻧﱠﻪُ َﻛ َ
اﻪﻠﻟ َ
ﻮل :د ِﻳﲏ د ُ
ﺎلَ » :ذ َاك أُﱠﻣﺔٌ وﺣ َﺪﻩُ ،ﳛ َﺸﺮ ﺑـﻴ ِﲏ وﺑ ِ
ﺖ َﻋ ْﻦ َوَرﻗَﺔَ ﺑْ ِﻦ ﻧـَ ْﻮﻓَ ٍﻞ،
ﺼﻠِّﻲ َوﻳَ ْﺴ ُﺠ ُﺪ ،ﻗَ َ
َوإِ َﳍِﻲ إِﻟَﻪُ إِﺑْـَﺮ ِاﻫ َﻴﻢَ ،وَﻛ َ
َ ْ ُ ْ ُ َْ َ ََْ
ﻴﺴﻰ اﺑْ َﻦ َﻣ ْﺮَﱘَ" َو َﺳﺄَﻟْ ُ
ﺎن ﻳُ َ
ﲔﻋ َ
ﺎن ﻳﺴﺘـ ْﻘﺒِﻞ اﻟْ ِﻘﺒـﻠَﺔَ ،وﻳـ ُﻘ ُ ِ ِ ِ ٍ ِ ِ
ِ
ﻮل ﱠِ
ﻮل:
ﺎن ﻳـَﺘَـ َﻮ ﱠﺟﻪُ َوﻳـَ ُﻘ ُ
ﻴﻞَ �َ :ر ُﺳ َ
ﻳﻦ َزﻳْ ٍﺪَ ،وَﻛ َ
اﻪﻠﻟ! َﻛ َ َ ْ َ ُ ْ َ َ
ﻮل :إ َﳍﻲ إﻟَﻪُ َزﻳْﺪَ ،ود ِﻳﲏ د ُ
َوﻗ َ
ِ
ﺖ ﺗَـﻨُﻮرا ِﻣﻦ اﻟﻨﱠ ِ
ِﱠ
ﺎر َﺣ ِﺎﻣﻴًﺎ
َرﺷ ْﺪ َ
ت ﻓَﺄَﻧْـ َﻌ ْﻤ َ
ﺖ اﺑْ َﻦ َﻋ ْﻤ ٍﺮو ﻓَﺈﳕَﺎ َ ...ﲡَﻨﱠـْﺒ َ ً َ
ﺑِ ِﺪﻳﻨِﻚ ِدﻳﻨًﺎ ﻟَﻴﺲ ِدﻳﻦ َﻛ ِﻤﺜْﻠِ ِﻪ  ...وﺗَـﺮﻛِﻚ ﺟﻨَ ِ
اﳉِﺒَ ِﺎل َﻛ َﻤﺎ ِﻫﻴَﺎ
ﺎت ْ
َْ َ
َ
ْ َ ٌ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ِ
ٍ
ِ
ﺎل» :رأَﻳْـﺘُـ َﻬﺎ َﻋﻠَﻰ َ�ْ ٍﺮ ﻣ ْﻦ أَ ْ�َ ِ
اﳉَﻨﱠﺔِ ،ﰲ ﺑـَْﻴﺖ ﻣ ْﻦ
ﺎلَ " :رأَﻳْـﺘُﻪُ ،ﳝَْﺸﻲ ِﰲ ﺑُﻄْﻨَﺎن ْ
ﺎر ْ
ﻗَ َ
اﳉَﻨﱠﺔَ ،ﻋﻠَْﻴﻪ ُﺣﻠﱠﺔٌ ﻣ ْﻦ ُﺳْﻨ ُﺪ ٍس« َو ُﺳﺌ َﻞ َﻋ ْﻦ َﺧﺪﳚَﺔَ ،ﻓَـ َﻘ َ َ
ﺐ ،ﻻ ﺗَـﻌ ِ ِ
ﺼٍ
ﺐ ﻓِ ِﻴﻪ".
ﺐ ﻓﻴﻪ َوﻻ ﻧَ َ
ﻗَ َ
ﺼَ
ََ
 76ﻫﺬا اﺳﺘﻨﺘﺎج ﳐﺎﻟﻒ ﻟﻠﻮاﻗﻊ اﻟﺘﺎرﳜﻲ اﻟﺜﺎﺑﺖ ،وﻛﺬا ﺣﺴﺐ ﻣﺎ أوردﻩ اﻟﻘﺮآن اﻟﻜﺮﱘ ،ﻓﺎﻟﻴﻬﻮدﻳﺔ واﻟﻨﺼﺮاﻧﻴﺔ ﰲ ذﻟﻚ اﻟﺰﻣﺎن ﱂ ﺗﻜﻮ�
ﳏﺼﻮرا ﰲ أﻣﺎﻛﻦ ﺑﺬاﻬﺗﺎ .واﻟﻐﺮﻳﺐ
ﳏﺪودا
ﺧﺎﻟﻴﺘﲔ ﻣﻦ اﻟﺘﺤﺮﻳﻒ واﻟﺘﺒﺪﻳﻞ ،وﱂ ﻳﻜﻦ اﻟﺘﻮﺣﻴﺪ اﳋﺎﻟﺺ ﻣﻦ ﲰﺎﻬﺗﻤﺎ ،وﻛﺎن اﻧﺘﺸﺎرﳘﺎ ً
ً
ﺑﻌﻴﺪا ﻋﻦ وﺛﻨﻴﺔ اﻟﻌﺎﻣﺔ" ﻓﺈذا ﻛﺎن اﻟﻌﺎﻣﺔ ﻫﻢ
ان اﻟﺒﺎﺣﺚ ﻳﺘﻨﺎﻗﺾ ﰲ ﻋﺒﺎرﺗﻪ ﻧﻔﺴﻬﺎ ﺎﺑﳊﺪﻳﺚ ﻋﻦ "ﲤﺪد ﻧﻔﻮذ ]اﻟﻴﻬﻮدﻳﺔ واﻟﻨﺼﺮاﻧﻴﺔ[ ً
اﻟﻜﺜﺮة اﻟﻜﺎﺛﺮة ،وﻫﻢ وﺛﻨﻴﻮن ،ﻓﺄي اﻣﺘﺪاد ﻟﻨﻔﻮذ ﻋﻘﺎﺋﺪ أﻫﻞ اﻟﻜﺘﺎب ﻳﻘﺼﺪ؟ وﻣﻦ ﰒ ﻓﺎﺳﺘﻨﺘﺎج اﻟﺒﺎﺣﺚ إﳕﺎ ﻫﻮ اﺳﺘﻨﺘﺎج اﳌﺘﻌﺠﻞ ﻻ
اﺳﺘﻨﺘﺎج اﳌﺘﺒﺼﺮ .وﻗﺪ ذﻛﺮ اﻟﺒﺎﺣﺚ ﻣﻦ ﻗﺒﻞ ﰲ ﲝﺜﻪ ﻛﻠﻪ اﻧﻐﻤﺎس اﳉﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﰲ اﻟﻮﺛﻨﻴﺔ وﻋﺒﺎدة اﻷﺻﻨﺎم واﻟﻨﺠﻮم واﻟﻜﻮاﻛﺐ وﻏﲑ
ﲣﻞ ﺣﻴﺎة اﻟﻨﱯ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ ﻣﻦ
ذﻟﻚ ،وﺣﲔ أﺗﻰ اﻹﺳﻼم واﺟﻬﺖ ﺗﻠﻚ اﻟﻮﺛﻨﻴﺔ َ
اﻟﺪﻳﻦ اﳉﺪﻳﺪ ﺑﻀﺮاوة ﻏﲑ ﻣﺴﺒﻮﻗﺔ ،وﱂ ُ
ﻧﺸﺮا ﻟﻠﺪﻳﻦ اﻟﺬي ﺑُﻌﺚ ﺑﻪ ﰲ ﳐﺎﻟﻔﺔ واﺿﺤﺔ ﻟﻌﻘﻴﺪة أﻫﻞ اﳉﺰﻳﺮة وﻣﻦ ﺣﻮﳍﺎ .وﻟﻮ ﻛﺎن ﻟﻠﻴﻬﻮدﻳﺔ واﻟﻨﺼﺮاﻧﻴﺔ أي دور ﰲ
اﻟﻐﺰوات ً
اﻟﺘﻤﻬﻴﺪ ﻻﻧﺘﺸﺎر اﻹﺳﻼم ﻓﻬﻮ دور ﻻ ﻳﻜﺎد ﻳﺬﻛﺮ؛ ذﻟﻚ أن ﻣﻮﺳﻰ وﻋﻴﺴﻰ ﻋﻠﻴﻬﻤﺎ اﻟﺴﻼم ﱂ ﻳُﺮﺳﻼ ﻟﻠﻌﺮب وإﳕﺎ ﻟﺒﲏ إﺳﺮاﺋﻴﻞ؛
ﻓﻀﻼ ﻋﻦ أن إﲰﺎﻋﻴﻞ ﺑﻦ إﺑﺮاﻫﻴﻢ -ﻋﻠﻴﻬﻤﺎ اﻟﺴﻼم -أﻗﺮب ﻟﻠﻌﺮب ﻣﻦ أي ﻧﱯ آﺧﺮ.
ً
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Appendix 1: English Source Text:
Pre-Islamic Arabian Thought
Shaikh Inayatullah

In the present chapter, we are concerned
only with the people of Arabia who lived
in the age immediately preceding the rise
of Islam. The ancient civilized inhabitants
of southern Arabia, the Sabaeans and
Himyarites, have been left out of account,
not only because the relevant materials at
our disposal are scanty and fragmentary,
but also because they are far removed from
the Islamic times, with which the present
volume is primarily and directly concerned.
We cannot hope to understand properly the
religious or philosophical ideas of a people
without comprehending their economic
and social background. A few words about
the social structure of pre-Islamic Arabs
should, therefore Form a suitable and
helpful prelude to a description of their
religious outlook.
The land of Arabia is mainly a sandy plain,
which is partly steppe-land and partly
desert. Except in the oases which are few
and far between, the land is bare and
monotonous, unfit for cultivation and
unable to support settled communities.
From times immemorial, its inhabitants
have been of necessity nomadic, living on
the produce of their camels and sheep. The
majority of the ancient Arabs were,
therefore, pastoralists who were constantly
on the move in search of grass and water
for their herds and flocks. Restless and
rootless, with no permanent habitations,

they stood at a low level of culture and
were innocent of those arts and sciences
which are associated in our minds with
civilized life. The art of reading and writing
was confined only to a few individuals in
certain commercial centres, while illiteracy
was almost universal among the sons of the
desert. Their mental horizon was narrow,
and the struggle for existence in their
inhospitable environment was so severe
that their energies were exhausted in
satisfying the practical and material needs
of daily life, and they had little time or
inclination for religious or philosophic
speculation. Their religion was a vague
polytheism and their philosophy was
summed up in a number of pithy sayings.
Although the ancient Arabs had no written
literature, they possessed a language which
was distinguished for its extraordinary rich
vocabulary. In the absence of painting and
sculpture, they had cultivated their
language as a fine art and were justly proud
of its enormous power of expression.
Accordingly, the poets and orators who
could make an effective and aesthetic use
of its wonderful resources were held in
especially high esteem among them.
Judging by the evidence furnished by the
pre-Islamic poets, polemical passages in
the Qur’ān and the later Islamic literature,
idolatry based on polytheism prevailed
throughout ancient Arabia. Almost every
tribe had its own god, which were the
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centre of its religious life and the
immediate object of its devotion. The
ancient Arabs, however, at the same time
believed in the existence of a Supreme
God, whom they called Allah. But this
belief was rather vague and their faith in
Him was correspondingly weak. They
might invoke Allah in time of danger, but
as soon as the danger was over they forgot
all about Him. They also recognized and
worshipped a large number of other
subordinate gods along with Him, or at
least thought that they would intercede for
them with Him. Three deities in particular,
viz., al-‘Uzza, al-Manāt, and al-Lāt, were
accorded special veneration as the
daughters of Allah. It was this association
of subordinate deities with Allah which is
technically known as shirk (association of
gods with Allah) and which was
condemned by the Prophet as an
unpardonable sin. Shirk was held in special
abhorrence, as it obscured belief in the
oneness of God.
The innumerable deities, which the pagan
Arabs worshipped, form a long series and
are the subject of a monograph, written by
ibn al-Kalbi, who flourished in the second
century of the Islamic era and is counted
among the leading authorities on Arabian
antiquity.1 A few of them have been
incidentally mentioned in the Qur’ān also.
These Arabian deities, which were of
diverse nature, fell into different Categories. Some of them were personifications
of abstract ideas, such as jadd (luck), sa‘d
(fortunate, auspicious), riḍā’ (good-will,
favour), wadd (friendship, affection), and
manāf (height, high place). Though
originally abstract in character, they were
conceived in a thoroughly concrete
fashion. Some deities derived their names
from the places where they were venerated.
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Dhu al-Khalasah and Dhu al-Shara may be
cited as examples of this kind.
The heavenly bodies and other powers of
nature, venerated as deities, occupied an
important place in the Arabian pantheon.
The sun (shams, regarded as feminine) was
worshipped by several Arab tribes, and was
honoured with a sanctuary and an idol. The
name ‘Abd Shams, “Servant of the Sun,”
was found in many parts of the country.
The sun was referred to by descriptive titles
also, such as shāriq, “the brilliant one.”
The constellation of the Pleiades
(al-Thurayya), which was believed to
bestow rain, also appears as a deity in the
name ‘Abd al-Thurayya. The planet Venus,
which shines with remarkable brilliance in
the clear skies of Arabia, was revered as a
great goddess under the name of al-‘Uzza,
which may be translated as “the Most
Mighty.” It had a sanctuary at Nakhlah near
Mecca. The name ‘Abd al-‘Uzza was very
common among the pre-Islamic Arabs.
The Arabian cult of the planet Venus has
been mentioned by several classical and
Syriac authors. There were certain Arabian
deities whose titles in themselves indicate
that they occupied a position of supreme
importance in the eyes of their votaries.
Such deities were: al-Malik, “the King”
(compare the personal name, ‘Abd
al-Malik); and Ba‘1 or Ba‘al, “the Lord”
which was very common among the
northern Semites.
The deities of heathen Arabia were
represented by idols, sacred stones, and
other objects of worship. Sacred stones
served at the same time as altars; the blood
of the victims was poured over them or
smeared over them. At the period with
which we are dealing, the Arabs sacrificed
camels, sheep, goats, and, less often, kine.
The flesh of the sacrifice was usually eaten
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by the worshippers, the god contenting
himself with the blood alone. Originally,
every sacrifice was regarded as food to be
consumed by the god concerned or at least
as a means of pacifying him. The sacrifice
was, thus, believed to bring the worshipper
into close connection with the deity. Hence
the Arabic terms, qurba and qurbān
(derived from the root, QRB, to be near),
which are used for a sacrifice.
The Arabs, like the Hebrews, were in the
habit of sacrificing the firstlings of their
flocks and herds (fara‘). Soon after the
birth of an infant, his head a shaven and a
sheep was sacrificed on his behalf. This
practice has survived among the Arabs and
other Muslim peoples to the present day
under the name of ‘aqīqah. Perhaps, this
was originally a ransom, offered as a
substitute for the child himself.
The gods of heathen Arabia were
represented not only by rude blocks of
stone (nuṣub, pl. anṣāb), but also by
statues, made with more or less skill. The
usual word for a divine statue, whether of
stone or wood, was ṣanam. The other word
used for this purpose was wathan, which
seems primarily to mean nothing more than
a stone.
Examples of tree-worship are also found
among the ancient Arabs. The tree known
as dhat al-anwāṭ “that on which things are
hung,” received divine honours; weapons
and other objects were suspended from it.
At Nakhlah, the goddess ‘Uzza is said to
have been worshipped in the form of three
trees. The gods of the heathen Arabs were
mostly represented by idols, which were
placed in temples. These temples served as
places of worship, where offerings and
sacrifices were made by their votaries. The
temples were by no means imposing
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buildings like those of the Egyptians or the
Greeks. They were simple structures,
sometimes mere walls or enclosures
marked by stones. Not only the temples
were venerated as holy places, but
sometimes the surrounding areas were also
treated as sacred and inviolable (ḥima), and
were supposed to be under the special
protection of their respective gods.
In connection with several temples, we
read of priests who served as their
custodians (sādin, pl. sadana). They
received the worshippers and gave them
admission to the shrine. The office was
generally hereditary, since we read of
priestly families which were attached to
particular temples. Another word used for
a priest was kāhin, a term which was
employed for a soothsayer as well. The
priests were believed to be under the
influence of the gods and to possess the
power of foretelling future events and of
performing other superhuman feats. In this
way, their pronouncements resembled the
ancient Greek oracles and were likewise
vague and equivocal. In course of time, the
priest who was in the beginning simply the
custodian of the temple developed the
character of a soothsayer as well, and thus
the term kāhin came to acquire the sense of
a soothsayer and seer. There were female
soothsayers as well.
Arabic literature has preserved many
stories about kāhin and many utterances are
attributed to them. These utterances were
usually made in rhymed prose, and are
interesting not only in respect of their
content but also with regard to their style.
Their pronouncements consisted of a few
concise sentences, which ended in words
having the same rhyme. This mode of
expression was known as saj‘.
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The same style is found in the earliest
revelations received by the Prophet which
now constitute the last chapters of the
Qur’ān. It is, therefore, not surprising that
the contemporaries of the Prophet called
him a kāhin, a position which he firmly
repudiated.
While in the beginning, the Qur’ān adopted
the style peculiar to saj‘, it raised the
conception to a level far beyond the
imagination of the soothsayers. There is
another point of similarity which should be
noted here.
The utterances of the kāhins were prefaced
by oaths, swearing by the earth and sky, the
sun, moon, and stars, light and darkness,
and plants and animals of all kinds. These
oaths offer an interesting point of
comparison with the oaths used in the
Qur’ān.
The temples of the heathen Arabs were for
them not only places of worship but also
places of pilgrimage. They assembled there
periodically at certain times of the year,
when these assemblies assumed the
character of fairs and festivals.
An important sanctuary of this kind was
located at Mecca, a town in western
Arabia, which was situated at a distance of
about fifty miles inland from the Red Sea.
The town lay on the trade-route which led
along the sea from the Yemen to Syria, and
its situation may have been partly
determined by the presence of a well,
called Zamzam, which has a considerable
and fairly constant supply of water. The
sanctuary consisted of a simple stone
structure of cube-like appearance, which
was called the Ka‘bah by the Arabs. One of
the walls contained a black stone (al-ḥajar
al-aswad). Inside the Ka‘bah was the statue
of the god, Hubal. At its feet, there was a
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small pit in which offerings to the temple
were deposited. Besides Hubal, al-Lāt,
al-‘Uzza, and al-Manāt were also
worshipped at Mecca and are mentioned in
the Qur’ān. At the rise of Islam, the temple
is said to have contained as many as three
hundred and sixty idols. It seems that in
course of time the various Arab tribes had
brought in their gods and placed them in
the Ka‘bah, which had consequently
acquired the character of the national
pantheon for the whole of Arabia.
From times immemorial, the Ka‘bah at
Mecca had been the centre of a great
pilgrimage, in which the most diverse
tribes from all over Arabia took part. But
this was possible only when peace reigned
in the land. For this purpose, the month of
Dhu al-Ḥijjah in which the rites and
ceremonies connected with the pilgrimage
were performed and the preceding and
succeeding months of Dhu al-Qa‘dah and
Muḥarram altogether three consecutive
months were regarded as sacred months,
during which tribal warfare was prohibited.
This period was sufficiently long to enable
the tribes from the remotest corners of
Arabia to visit the Ka‘bah and return to
their homes in peace. The territory around
Mecca was also treated as sacred (ḥaram);
and the pilgrims laid aside their weapons
when they reached this holy territory. The
pilgrimage was called ḥajj.
During the pilgrimage, the pilgrims had to
perform a number of rites and ceremonies,
which lasted for several days and which
can be described here only with the utmost
brevity.
As soon as the pilgrims entered the sacred
territory, the haram, they had to practise
self-denial by observing a number of
prohibitions: they had to abstain from
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hunting, fighting, sexual intercourse, and
certain other things.

was retained as an essential feature of the
Islamic ḥajj.

They circumambulated the Ka‘bah, and
also kissed the Black Stone which was
fixed in one of its walls. An essential rite of
the hajj was a visit to the hill of `Arafat on
the ninth of Dhu al-Ḥijjah, when the
pilgrims assembled in the adjoining plain
and stayed there till sunset for the
prescribed wuqūf (the stays or halts). The
hill of ‘Arafat is said to have borne another
name, Ilāl, which may have been the name
of the shrine or rather of the deity
worshipped there in ancient times.2 The
pilgrims then went to Muzdalifah, which
was consecrated to Quzah, the thunder god.
Here they spent the night, when a fire was
kindled on the sacred hill. At sunrise the
pilgrims left for Mina, an open plain, where
they sacrificed the animals, camels, goats,
and sheep, which they had brought with
them for the purpose.

In addition to the innumerable gods, the
heathen Arabs also believed in the
existence of demons, shadowy beings,
which they called the jinn (variant: jānn).
The word probably means covered or
hidden. Hence the jinn meant beings
invisible to the eye. They were regarded as
crafty
and
mischievous,
almost
malevolent, and were consequently held in
fear. They were supposed to haunt places
dreaded either for their loneliness or for
their unhealthy climate. The fear of the
jinn, therefore, gave rise to various stories,
in which they are said to have killed or
carried off human beings. Like many other
primitive peoples, the heathen Arabs
believed in demoniacal possession. The
jinn were supposed to enter human beings
and even animals, rendering them
“possessed” or mad. According to the
testimony of the Qur’ān, the Meccans
believed that there was a kinship between
Allah and the jinn, and that they were His
partners. Accordingly they made offerings
to them and sought aid from them.

The animals meant for sacrifice were
distinguished by special coverings or other
marks. During their stay at Mina, the
pilgrims also used to throw stones at three
prescribed sites as a part of the pilgrimage
ceremonial. After staying at Mina for three
days, the pilgrims left for their homes.
Women took part in the pilgrimage along
with men.
The ḥajj as described above was retained
by the Prophet as a major religious
institution of Islam, with certain
modifications of its ceremonials which
were intended to break the link with their
pagan associations. While the position of
the Ka‘bah was emphasized as the house
built by the Patriarch Abraham for the
service of Allah, the halts (wuqūf) at
'Arafat (along with the one at Muzdalifah)

In spite of the bewildering multiplicity of
the subordinate gods whom the pre-Islamic
Arabs venerated, they believed in the
existence of a Supreme God whom they
called Allah. The word Allah is found in
the inscriptions of northern Arabia and also
enters into the composition of the
numerous personal names among them.
There are a large number of passages in the
poetry of the heathen Arabs in which Allah
is mentioned as a great deity. Allah also
occurs in many idiomatic phrases which
ere in constant use among them. The
Qur’ān itself testifies that the heathens
themselves regarded Allah as the Supreme
Being. Their sin, however, consisted in the
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fact that they worshipped other gods
besides Him. It was against this shirk that
the Prophet waged an unrelenting war. In
any case, it is important to note that the
Qur’ānic monotheism did not find it
necessary to introduce an altogether new
name for the Supreme Being and,
therefore, adopted Allah, the name already
in use.
Even before the advent of Islam, old
polytheism was losing its force in Arabia,
since the Arabs notion of their gods had
always been vague. With the decline of old
paganism, a number of men had appeared
in various parts of the country who had
become convinced of the folly of idolatry,
and were seeking another more satisfying
faith. They were fairly numerous and were
called Ḥanifs. The Qur’ān uses this term in
the sense of a monotheist, and describes
Abraham the Patriarch as the first Ḥanif.
But none of these Ḥanifs had the vision and
force of conviction and the proselytizing
zeal which distinguished the mission of
Muḥammad.
The ancient Arabs believed that the human
soul was an ethereal or air-like substance
quite distinct from the human body. As
such, they considered it identical with
breath. This identification was so complete
in their view that the word for breath, nafs,
came to mean human personality itself.
They were confirmed in this belief by their
experience that death resulted when a
human being ceased to breathe. At the time
of death, breath along with life itself
escaped through its natural passage, the
mouth or the nostrils. When a person
passed away on his death-bed, his soul was
said to escape through his nostrils (māta
ḥatfa anfihi), and in the case of a violent
death, e. g., on a battle-field, through the
gaping wound.
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When a person was murdered, he was
supposed to long for vengeance and to
thirst for the blood of the murderer. If the
vengeance was not taken, the soul of the
murdered man was believed to appear
above his grave in the shape of an owl
continually crying out, “Give me to drink”
(isqūni), until the murder was avenged. The
restless soul in the form of a screeching owl
was supposed to escape from the skull, the
skull being the most characteristic part of
the dead body. Certain rites of burial,
prevalent among the pre-Islamic Arabs,
show that they believed in some sort of
future existence of the soul. In order to
show honour to a dead chief, for instance,
a camel which had been previously
hamstrung was tethered near the grave and
was left to starve. This usage can be
explained only on the hypothesis that the
animal was to be at the service of the dead
man. The custom of slaughtering animals
at the graves of elders has been kept up in
Arabia to the present day. Ancient poets
often express the wish that the graves of
those whom they love may be refreshed
with abundant rain. Similarly, their
sometimes address greetings to the dead. It
may be that expressions of this kind are not
merely rhetorical figures of speech; they
probably indicate their belief in the
survival of those who have departed from
this world.
Although there are indications that the
ancient Arabs hard some notion, however
hazy, of the survival of the human soul
after death, they had no clear notion of life
after death. As stated in the Qur’ān, they
could not understand how a human being,
after his bones had been reduced to dust,
could be called to life once again. Since life
after death was something beyond their
comprehension, the question of retribution
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for human deeds did not arise in their
minds.
The Qur’ān uses the word ruḥ (spirit) as
well as nafs for the human soul.
Accordingly, the Muslim theologians do
not make any distinction between the two
terms in designating the soul.
The ancient Arabs were generally fatalists.
They believed that events in the lives of
human beings were preordained by fate,
and, therefore, inevitable. However hard
they might try, they could not escape the
destiny that was in store for them. The
course of events was believed to be
determined by dahr or time, so that ṣurūf
al-dahr (the changes wrought by time) was
a most frequent expression used by the
Arabs and their poets for the vicissitudes of
human life. The same feeling is expressed
in several of their proverbs and maxims.
This view was probably born of their
practical experience of life. In no part of
the world is human life quite secure against
the sudden changes of fortune, but in the
peculiar milieu of Arabia man seems to be
a helpless victim to the caprice of nature to
an unusual degree. The sudden attack of a
hostile neighbouring tribe or a murrain in
his herds and flocks may reduce a rich man
to dire poverty almost overnight; or in the
case of a prolonged drought, he may be
brought face to face with fearful famine
and death. The peculiar circumstances of
desert life, thus, seem to have encouraged
the growth of fatalistic tendencies among
the Arabs. Bearing in mind the existence of
these tendencies among the ancient Arabs,
it is not surprising to find that similar views
prevailed in the first centuries of Islam and
that the dogma of predestination was
almost universally accepted among the
Muslim masses. Predetermination was,
however, divorced from dahr.
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The feeling of utter helplessness in the face
of inexorable fate has probably given rise
to another idea among the Arabs; the idea
of resignation as a commendable virtue.
Possibly, it has a survival value for those
who adopt a submissive attitude towards
the hardships and adversities of human life.
Instead of fretting and fuming and hurling
oneself in violent revolt against the decree
of fate and thus running the risk of
complete disintegration, there seem
comparative safety and the possibility of
ultimate survival in accepting calmly and
patiently the dictates of fate. The
inculcation of resignation as a virtue, thus,
seems to be a natural corollary to the
dogma of predestination.
Although religion had little influence on
the lives of pre-Islamic Arabs, we must not
suppose them to be an altogether lawless
people. The pagan society of ancient
Arabia was built on certain moral ideas,
which may be briefly described here. They
had no written code, religious or legal,
except the compelling force of traditional
custom which was enforced by public
opinion; but their moral and social ideals
have been faithfully preserved in their
poetry, which is the only form of literature
which has come down to us from those old
days.
The virtues most highly prized by the
ancient Arabs were bravery in battle,
patience in misfortune, loyalty to one's
fellow-tribesmen, generosity to the needy
and the poor, hospitality to the guest and
the wayfarer, and persistence in revenge.
Courage in battle and fortitude in warfare
were particularly required in a land where
might was generally right and tribes were
constantly engaged in attacking one
another. It is, therefore, not a mere chance
that in the famous anthology of Arabian
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verse, called the Ḥamāsah, poems relating
to inter-tribal warfare occupy more than
half of the book. These poems applaud the
virtues most highly prized by the
Arabs-bravery in battle, patience in
hardship, defiance of the strong, and
persistence in revenge.
The tribal organization of the Arabs was
then, as now, based on the principle of
kinship or common blood, which served as
the bond of union and social solidarity. To
defend the family and the tribe,
individually and collectively, was,
therefore, regarded as a sacred duty; and
honour required that a man should stand by
his people through thick and thin. If
kinsmen sought help, it was to be given
promptly, without considering the merits
of the case. Chivalrous devotion and
disinterested self-sacrifice on behalf of
their kinsmen and friends were, therefore,
held up as a high ideal of life.
Generosity and hospitality were other
virtues which were greatly extolled by the
Arab poets. They were personified in
Ḥātim of the tribe of Ṭayy, of whom many
anecdotes are told to this day. Generosity
was specialty called into play in the
frequent famines, with which Arabia is
often afflicted through lack of rain. The
Arabian sense of honour also called blood
for blood. Vengeance for the slain was an
obligation which lay heavy on the
conscience of the pagan Arabs. It was taken
upon the murderer or upon one of his
fellow-tribesmen. Usually this ended the
matter, but sometimes it led to a regular
blood-feud, which lasted for a long period
and in which many persons lost their lives.
The fear of retribution had a salutary effect
in restraining the lawless instincts of the
Bedouin; but the vendetta in some cases
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was carried to extreme limits and involved
a great loss of human life.
In the century before Muḥammad, Arabia
was not wholly abandoned to paganism.
Both Judaism and Christianity claimed a
considerable
following
among its
inhabitants. Almost every calamity that
befell the land of Palestine sent a fresh
wave of Jewish refugees into Arabia,
sometimes as far as the Yemen. They had
probably taken refuge there after the
conquest of Palestine by Titus in 70 A. D.
Jewish colonists flourished in Medina and
several other towns of northern Hijaz. In
the time of the Prophet, three large Jewish
tribes, viz., Naḍīr, Quraiẓah, and Qainuqā‘,
dwelt in the outskirts of Medina, and the
fact that the Prophet made an offensive and
defensive alliance with them for the safety
of the town shows that they were an
important factor in the political life of those
times. These colonies had their own
teachers and centres of religious study.
Judging by the few extant specimens of
their poetry, these refugees, through
contact with a people nearly akin to
themselves, had become fully Arabicized
both in language and sentiment. They,
however, remained Jews in the most vital
particular, religion, and it is probable that
they exerted a strong influence over the
Arabs in favour of monotheism.
Another religious factor which was
strongly opposed to Arabian paganism was
the Christian faith. How early and from
what direction Christianity first entered
Arabia is a question which it is difficult to
answer with certainty; but there is no doubt
that Christianity was widely diffused in the
southern and northern parts of Arabia at the
time of the Prophet. Christianity is said to
have been introduced in the valley of
Najrān in northern Yemen from Syria, and
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it remained entrenched in spite of the
terrible persecution it suffered at the hands
of the Ḥimyarite king, Dhu Nawās, who
had adopted the Jewish faith. The Prophet
received at Medina a deputation of the
Christians of Najrān and held discussions
with them on religious questions.
Christianity in the south-west of Arabia
received a fresh stimulus by the invasion of
the Christian Abyssinians, who put an end
to the rule of Dhu Nawās. There were
Christians in Mecca itself; Waraqah ibn
Naufal, a cousin of Khadijah, the first wife
of the Prophet, was one of them.
Christianity was also found among certain
tribes of the Euphrates and the Ghassan
who lived on the borders of Syria. Their
conversion was due to their contact with
the Christian population of the Byzantine
Empire. The Ghassanids, who were
Monophysites, not only defended their
Church against its rivals but also fought
against the Muslims as the allies of the
Byzantine emperors. The Christians were
also found at Ḥirah, a town in the
north-east of Arabia, where Arab princes of
the house of Lakhm ruled under the
suzerainty of the Persian kings. These
Christians, who were called ‘Ibad or the
“Servants of the Lord,” belonged to the
Nestorian Church, and contributed to the
diffusion of Christian ideas among the
Arabs of the Peninsula.
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By the sixth century, Judaism and
Christianity had made considerable head
way in Arabia, and were extending their
sphere of influence, leavening the pagan
masses, and thus gradually preparing the
way for Islam.
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اﻟﺪﻳﻦ أﺑﻮ ﻓﺮاس اﻟﻨﻌﺴﺎﱐ اﳊﻠﱯ .اﳌﻜﺘﺒﺔ اﻟﺸﺎﻣﻠﺔ.
ﺑﲑوت :دار اﻟﻔﻜﺮ.
اﺑﻦ ﻗﻴﻢ اﳉﻮزﻳﺔ ،أﺑﻮ ﻋﺒﺪ ﷲ ﳏﻤﺪ ﺑﻦ أﰊ ﺑﻜﺮ.
) .(1986زاد اﳌﻌﺎد ﰲ ﻫﺪي ﺧﲑ اﻟﻌﺒﺎد.
ﲢﻘﻴﻖ :ﺷﻌﻴﺐ اﻷرmؤوط  -ﻋﺒﺪ اﻟﻘﺎدر اﻷرmؤوط.
ﺑﲑوت واﻟﻜﻮﻳﺖ :ﻣﺆﺳﺴﺔ اﻟﺮﺳﺎﻟﺔ ،ﻣﻜﺘﺒﺔ اﳌﻨﺎر
اﻹﺳﻼﻣﻴﺔ.
اﺑﻦ ﻛﺜﲑ ،ﻋﻤﺎد اﻟﺪﻳﻦ أﺑﻮ اﻟﻔﺪاء إﲰﺎﻋﻴﻞ ﺑﻦ ﻋﻤﺮ
اﻟﻘﺮﺷﻲ اﻟﺪﻣﺸﻘﻲ .(1997) .اﻟﺒﺪاﻳﺔ واﻟﻨﻬﺎﻳﺔ.
ﲢﻘﻴﻖ ﻋﺒﺪ ﷲ ﻋﺒﺪ اﶈﺴﻦ اﻟﱰﻛﻲ ﻟﺘﻌﺎون ﻣﻊ ﻣﺮﻛﺰ
اﻟﺒﺤﻮث واﻟﺪراﺳﺎت اﻟﻌﺮﺑﻴﺔ واﻹﺳﻼﻣﻴﺔ .اﻟﻄﺒﻌﺔ
اﻷوﱃ .اﳉﻴﺰة :دار ﻫﺠﺮ ﻟﻠﻄﺒﺎﻋﺔ واﻟﻨﺸﺮ واﻟﺘﻮزﻳﻊ
واﻹﻋﻼن.
اﺑﻦ ﻛﺜﲑ ،ﻋﻤﺎد اﻟﺪﻳﻦ أﺑﻮ اﻟﻔﺪاء إﲰﺎﻋﻴﻞ ﺑﻦ ﻋﻤﺮ
اﻟﻘﺮﺷﻲ اﻟﺪﻣﺸﻘﻲ .(2003) .اﻟﺒﺪاﻳﺔ واﻟﻨﻬﺎﻳﺔ.
ﲢﻘﻴﻖ ﻋﺒﺪ ﷲ ﻋﺒﺪ اﶈﺴﻦ اﻟﱰﻛﻲ .دار ﻋﺎﱂ اﻟﻜﺘﺐ.
اﺑﻦ ﻛﺜﲑ ،ﻋﻤﺎد اﻟﺪﻳﻦ أﺑﻮ اﻟﻔﺪاء إﲰﺎﻋﻴﻞ ﺑﻦ ﻋﻤﺮ
اﻟﻘﺮﺷﻲ اﻟﺪﻣﺸﻘﻲ .(1999) .ﺗﻔﺴﲑ اﻟﻘﺮآن
اﻟﻌﻈﻴﻢ .ﲢﻘﻴﻖ ﺳﺎﻣﻲ ﺑﻦ ﳏﻤﺪ اﻟﺴﻼﻣﺔ .اﻟﺮ.ض:
دار ﻃﻴﺒﺔ ﻟﻠﻨﺸﺮ واﻟﺘﻮزﻳﻊ.
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اﺑﻦ ﻣﻨﻈﻮر ،أﺑﻮ اﻟﻔﻀﻞ ﲨﺎل اﻟﺪﻳﻦ ﳏﻤﺪ ﺑﻦ ﻣﻜﺮم

اﻷﻟﺒﺎﱐ ،ﳏﻤﺪ mﺻﺮ اﻟﺪﻳﻦ .(1995) .ﺳﻠﺴﻠﺔ

اﻹﻓﺮﻳﻘﻲ اﳌﺼﺮي  .(1981) .ﻟﺴﺎن اﻟﻌﺮب.

اﻷﺣﺎدﻳﺚ اﻟﺼﺤﻴﺤﺔ وﺷﻲء ﻣﻦ ﻓﻘﻬﻬﺎ وﻓﻮاﺋﺪﻫﺎ

ﲢﻘﻴﻖ ﻋﺒﺪ ﷲ ﻋﻠﻲ اﻟﻜﺒﲑ ،وﳏﻤﺪ أﲪﺪ ﺣﺴﺐ

)اﻟﺴﻠﺴﻠﺔ اﻟﺼﺤﻴﺤﺔ( .اﻟﺮ.ض :ﻣﻜﺘﺒﺔ اﳌﻌﺎرف

ﷲ ،وﻫﺎﺷﻢ ﳏﻤﺪ اﻟﺸﺎذﱄ .اﻟﻘﺎﻫﺮة :دار اﳌﻌﺎرف.

ﻟﻠﻨﺸﺮ واﻟﺘﻮزﻳﻊ.

اﺑﻦ ﻫﺸﺎم ،أﺑﻮ ﳏﻤﺪ ﻋﺒﺪ اﳌﻠﻚ اﳊﻤﲑي اﻟﺒﺼﺮي.
) .(1990اﻟﺴﲑة اﻟﻨﺒﻮﻳﺔ .ﻋﻠﻖ ﻋﻠﻴﻬﺎ وﺧﺮج
أﺣﺎدﻳﺜﻬﺎ ﻋﻤﺮ ﻋﺒﺪ اﻟﺴﻼم ﺗﺪﻣﺮي .ﺑﲑوت :دار
اﻟﻜﺘﺎب اﻟﻌﺮﰊ
أﺑﻮ ﲤﺎم ،ﺣﺒﻴﺐ ﺑﻦ أوس اﻟﻄﺎﺋﻲ .(1998) .دﻳﻮان
اﳊﻤﺎﺳﺔ ﺷﺮﺣﻪ وﻋﻠﻖ ﻋﻠﻴﻪ أﲪﺪ ﺣﺴﻦ ﺑﺴﺞ.
ﺑﲑوت :دار اﻟﻜﺘﺐ اﻟﻌﻠﻤﻴﺔ.
أﺑﻮ داود ،ﺳﻠﻴﻤﺎن ﺑﻦ اﻷﺷﻌﺚ اﻷزدي اﻟﺴﺠﺴﺘﺎﱐ.
) .(2009ﺳﻨﻦ أﰊ داود .ﲢﻘﻴﻖ ﺷﻌﻴﺐ
اﻷرmؤوط وﳏﻤﺪ ﻛﺎﻣﻞ ﻗﺮﻩ ﺑﻠﻠﻲ .ﺳﻮر .وﺑﲑوت:
دار اﻟﺮﺳﺎﻟﺔ اﻟﻌﺎﳌﻴﺔ.

اﻷﻟﺒﺎﱐ ،ﳏﻤﺪ mﺻﺮ اﻟﺪﻳﻦ .(2003) .اﻟﺘﻌﻠﻴﻘﺎت
اﳊﺴﺎن ﻋﻠﻰ ﺻﺤﻴﺢ اﺑﻦ ﺣﺒﺎن ،وﲤﻴﻴﺰ ﺳﻘﻴﻤﻪ
ﻣﻦ ﺻﺤﻴﺤﻪِ ،
وﺷﺎذّﻩ ﻣﻦ ﳏﻔﻮﻇﻪ .ﺗﺮﺗﻴﺐ ﻋﻼء
اﻟﺪﻳﻦ ﻋﻠﻲ ﺑﻦ ﺑﻠﺒﺎن اﻟﻔﺎرﺳﻲ .ﺟﺪة :دار وزﻳﺮ.
اﻷﻟﻮﺳﻲ ،ﺷﻬﺎب اﻟﺪﻳﻦ أﺑﻮ اﻟﺜﻨﺎء ﳏﻤﻮد ﺑﻦ ﻋﺒﺪ ﷲ
اﻟﺒﻐﺪادي .(2010) .روح اﳌﻌﺎﱐ ﰲ ﺗﻔﺴﲑ
اﻟﻘﺮآن اﻟﻌﻈﻴﻢ واﻟﺴﺒﻊ اﳌﺜﺎﱐ .ﲢﻘﻴﻖ ﻏﻴﺎث اﳊﺎج
أﲪﺪ .ا‰ﻠﺪ  .24اﻟﻄﺒﻌﺔ اﻷوﱃ .ﺑﲑوت :ﻣﺆﺳﺴﺔ
اﻟﺮﺳﺎﻟﺔ.
اﻟﺒﺨﺎري ،ﳏﻤﺪ ﺑﻦ إﲰﺎﻋﻴﻞ أﺑﻮ ﻋﺒﺪﷲ اﳉﻌﻔﻲ.
)1422ه( .ﺻﺤﻴﺢ اﻟﺒﺨﺎري :اﳉﺎﻣﻊ اﳌﺴﻨﺪ

أﺑﻮ زﻳﺪ ،ﺑﻜﺮ ﺑﻦ ﻋﺒﺪ ﷲ .(1998) .ﺟﺒﻞ إﻻل

اﻟﺼﺤﻴﺢ اﳌﺨﺘﺼﺮ ﻣﻦ أﻣﻮر رﺳﻮل ﷲ ﺻﻠﻰ ﷲ

ﺑﻌﺮﻓﺎت :ﲢﻘﻴﻘﺎت Xرﳜﻴﺔ ﺷﺮﻋﻴﺔ .اﻟﺮ.ض :دار

ﻋﻠﻴﻪ وﺳﻠﻢ وﺳﻨﻨﻪ وأaﻣﻪ .ﺷﺮح وﺗﻌﻠﻴﻖ ﻣﺼﻄﻔﻰ

اﻷﺳﺪm ،ﺻﺮ اﻟﺪﻳﻦ .(1988) .ﻣﺼﺎدر اﻟﺸﻌﺮ

دﻳﺐ اﻟﺒﻐﺎ .دﻣﺸﻖ :دار ﻃﻮق اﻟﻨﺠﺎة.
اﻟﱰﻣﺬي ،أﺑﻮ ﻋﻴﺴﻰ ﳏﻤﺪ ﺑﻦ ﻋﻴﺴﻰ ﺑﻦ َﺳ ْﻮرة.
)ﺑﺪون ’رﻳﺦ( .اﳉﺎﻣﻊ اﳌﺨﺘﺼﺮ ﻣﻦ اﻟﺴﻨﻦ ﻋﻦ

اﻟﻌﺎﺻﻤﺔ ﻟﻠﻨﺸﺮ واﻟﺘﻮزﻳﻊ.
اﳉﺎﻫﻠﻲ وﻗﻴﻤﺘﻬﺎ اﻟﺘﺎرﳜﻴﺔ .اﻟﻄﺒﻌﺔ اﻟﺴﺎﺑﻌﺔ.
ﺑﲑوت :دار اﳉﻴﻞ.

رﺳﻮل ﷲ ﺻﻠﻰ ﷲ ﻋﻠﻴﻪ وﺳﻠﻢ وﻣﻌﺮﻓﺔ اﻟﺼﺤﻴﺢ

اﻷﻟﺒﺎﱐ ،ﳏﻤﺪ mﺻﺮ اﻟﺪﻳﻦ .(1988) .ﺻﺤﻴﺢ

واﳌﻌﻠﻮل وﻣﺎ ﻋﻠﻴﻪ اﻟﻌﻤﻞ ،اﳌﻌﺮوف ﲜﺎﻣﻊ

اﳉﺎﻣﻊ اﻟﺼﻐﲑ وزaدﺗﻪ )اﻟﻔﺘﺢ اﻟﻜﺒﲑ( .اﻟﻄﺒﻌﺔ

اﻟﱰﻣﺬي .ﲢﻘﻴﻖ ﻓﺮﻳﻖ ﺑﻴﺖ اﻷﻓﻜﺎر اﻟﺪوﻟﻴﺔ.

اﻷﻟﺒﺎﱐ ،ﳏﻤﺪ mﺻﺮ اﻟﺪﻳﻦ .(1988) .ﺿﻌﻴﻒ

اﻟﺮ.ض :ﺑﻴﺖ اﻷﻓﻜﺎر اﻟﺪوﻟﻴﺔ.
اﳉﺎﺣﻆ ،أﺑﻮ ﻋﺜﻤﺎن ﻋﻤﺮو ﺑﻦ ﲝﺮ.(1965) .

اﻟﺜﺎﻟﺜﺔ .ﺑﲑوت ودﻣﺸﻖ :اﳌﻜﺘﺐ اﻹﺳﻼﻣﻲ.
اﳉﺎﻣﻊ اﻟﺼﻐﲑ وزaدﺗﻪ )اﻟﻔﺘﺢ اﻟﻜﺒﲑ( .اﻟﻄﺒﻌﺔ
اﻟﺜﺎﻟﺜﺔ .ﺑﲑوت ودﻣﺸﻖ :اﳌﻜﺘﺐ اﻹﺳﻼﻣﻲ.

اﳊﻴﻮان .ﲢﻘﻴﻖ ﻋﺒﺪ اﻟﺴﻼم ﳏﻤﺪ ﻫﺎرون .اﻟﻄﺒﻌﺔ
اﻟﺜﺎﻧﻴﺔ .ﻣﺼﺮ :ﺷﺮﻛﺔ ﻣﻜﺘﺒﺔ وﻣﻄﺒﻌﺔ ﻣﺼﻄﻔﻰ اﻟﺒﺎب
اﳊﻠﱯ وأوﻻدﻩ.

173

Ahmed Allaithy

ﺟﺎﻣﻌﺔ اﳌﻠﻚ ﺳﻌﻮد) .دﻳﺴﻤﱪ  .(2018اﳌﺼﺤﻒ
اﻹﻟﻴﻜﱰوﱐ:
http://quran.ksu.edu.sa/tafseer/baghawy/su
ra34-aya15.html
http://quran.ksu.edu.sa/tafseer/katheer/sur
a39-aya3.html
http://quran.ksu.edu.sa/tafseer/qortobi/sur
a33-aya33.html
http://quran.ksu.edu.sa/tafseer/qortobi/sur
a34-aya15.html
http://quran.ksu.edu.sa/tafseer/tabary/sura
33-aya33.html
http://quran.ksu.edu.sa/tafseer/tabary/sura
34-aya15.html
http://quran.ksu.edu.sa/tafseer/tabary/sura
45-aya24.html
http://quran.ksu.edu.sa/tafseer/tabary/sura
5-aya3.html
http://quran.ksu.edu.sa/tafseer/tabary/sura
72-aya6.html

اﳉﻨﺪي ،ﻋﻠﻲ .(1991) .ﰲ Xرﻳﺦ اﻷدب
اﳉﺎﻫﻠﻲ .اﻟﻘﺎﻫﺮة :ﻣﻜﺘﺒﺔ دار اﻟﱰاث.
اﳊﻤﻮي ،ﺷﻬﺎب اﻟﺪﻳﻦ أﺑﻮ ﻋﺒﺪ ﷲ .ﻗﻮت ﺑﻦ ﻋﺒﺪ
ﷲ اﻟﺮوﻣﻲ اﻟﺒﻐﺪادي .(1993) .ﻣﻌﺠﻢ اﻟﺒﻠﺪان.
ﺑﲑوت :دار ﺻﺎدر.
اﳋََﺮاﺋِ ِﻄ ّﻲ ،أَﺑُﻮ ﺑَ ْﻜ ٍﺮ ُﳏَ ﱠﻤ ِﺪ ﺑْ ِﻦ َﺟ ْﻌ َﻔ ِﺮ ﺑْ ِﻦ َﺳ ْﻬ ٍﻞ
ْ
اﳉِﻨَ ِ
اﻟﺴﺎﻣ ِﺮ ِيَ .(2001) .ﻫﻮاﺗِ ِ
ﺎن .ﲢﻘﻴﻖ
ﻒ ْ
َ
ﱠ َّ ّ

إﺑﺮاﻫﻴﻢ ﺻﺎﱀ .اﻟﻄﺒﻌﺔ اﻷوﱃ .دﻣﺸﻖ :دار اﻟﺒﺸﺎﺋﺮ
ﻟﻠﻄﺒﺎﻋﺔ واﻟﻨﺸﺮ واﻟﺘﻮزﻳﻊ.
اﳌﻔﻀﻞ أﺑﻮ اﻟﻘﺎﺳﻢ اﳊﺴﲔ
اﻟﺮاﻏﺐ اﻹﺻﻔﻬﺎﱐ ،اﺑﻦ ﱠ

ﺑﻦ ﳏﻤﺪ .(1980).اﻟﺬرﻳﻌﺔ إﱃ ﻣﻜﺎرم اﻟﺸﺮﻳﻌﺔ.
اﻟﻄﺒﻌﺔ اﻷوﱃ .ﺑﲑوت :دار اﻟﻜﺘﺐ اﻟﻌﻠﻤﻴﺔ.
رﺷﺪي ،ﳏﻤﺪ .(1911) .ﻣﺪﻧﻴﺔ اﻟﻌﺮب ﰲ
اﳉﺎﻫﻠﻴﺔ واﻹﺳﻼم .اﻟﻘﺎﻫﺮة :ﻣﻄﺒﻌﺔ اﻟﺴﻌﺎدة.
اﻟﺮﻓﺎﻋﻲ ،ﳏﻤﺪ ﻋﺒﺪ اﳊﻤﻴﺪ .(1995) .دراﺳﺔ
وﺗﻠﺨﻴﺺ ﻟﻜﺘﺎب اﻷﻧﺴﺎبœ ،ﻟﻴﻒ أﺑﻮ اﳌﻨﺬر
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اﻟﺼﺤﺎري،
ﺳﻠﻤﺔ ﺑﻦ ﻣﺴﻠﻢ ﺑﻦ إﺑﺮاﻫﻴﻢ اﻟﻌﻮﺗﱯ
ﱠ
ﺿﻤﻦ اﳌﻮﺳﻮﻋﺔ اﳌﻴﺴﺮة ﻟﻠﱰاث اﻟﻌﻤﺎﱐ .اﻟﻄﺒﻌﺔ
اﻷوﱃُ .ﻋﻤﺎن :وزارة اﻟﱰاث اﻟﻘﻮﻣﻲ واﻟﺜﻘﺎﻓﺔ.

اﻟﺴﻴﻮﻃﻲ ،ﺟﻼل اﻟﺪﻳﻦ .(2008) .اﻹﺗﻘﺎن ﰲ
ﻋﻠﻮم اﻟﻘﺮآن .ﲢﻘﻴﻖ ﺷﻌﻴﺐ اﻷرmؤوط ،ﺗﻌﻠﻴﻖ
ﻣﺼﻄﻔﻰ ﺷﻴﺦ ﻣﺼﻄﻔﻰ .اﻟﻄﺒﻌﺔ اﻷوﱃ .ﺑﲑوت:
ﻣﺆﺳﺴﺔ اﻟﺮﺳﺎﻟﺔ mﺷﺮون.
اﻟﺸﻌﺎل ،ﳏﻤﺪ ﺧﲑ.

ﻣﻮﻗﻊ
’ shaal.com/news/49.htmlرﻳﺦ دﻳﺴﻤﱪ

http://dr-

.2018
اﻟﺸﻬﺮﺳﺘﺎﱐ ،أﺑﻮ اﻟﻔﺘﺢ ﳏﻤﺪ ﺑﻦ ﻋﺒﺪ اﻟﻜﺮﱘ.
) .(1992اﳌﻠﻞ واﻟﻨﺤﻞ .ﺻﺤﺤﻪ وﻋﻠﻖ ﻋﻠﻴﻪ
أﲪﺪ ﻓﻬﻤﻲ ﳏﻤﺪ .اﳉﺰء  ،3اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﻴﺔ .ﺑﲑوت:
دار اﻟﻜﺘﺐ اﻟﻌﻠﻤﻴﺔ.
اﻟﺼﺤﺎري ،أﺑﻮ اﳌﻨﺬر ﺳﻠﻤﺔ ﺑﻦ ﻣﺴﻠﻢ ﺑﻦ إﺑﺮاﻫﻴﻢ
ﱠ

اﻟﻌﻮﺗﱯ .(2006) .اﻷﻧﺴﺎب .ﲢﻘﻴﻖ ﳏﻤﺪ
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