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Abstract: This article comparatively examines the approaches of Rudolf Karl Bultmann and Muhammad
Ahmad Khalafallah, two significant figures in twentieth-century debates on narrative, mythology, and symbolic
expression in sacred texts. The subject of the study is Bultmann’s attempt to demythologize the mythological
elements in the New Testament through an existential-hermeneutical interpretation, and Khalafallah’s effort to
interpret the Qur’anic narratives not primarily as historical events but within the framework of literary,
psychological, and symbolic messages. The scope of the study first establishes the conceptual framework of
mythology and narrative, then analyzes Bultmann’s method of demythologization, especially with reference to
Jesus, the crucifixion, resurrection, miracle, and revelation, together with Khalafallah’s literary-symbolic
interpretation of Qur’anic narratives such as the Companions of the Cave, Moses, the people of Ad,
eschatological descriptions, the dialogue between God and Jesus, and the expression asatir al-awwalin. The
significance of the article lies in its discussion of the position of sacred texts in Islamic and Christian traditions
in relation to modern reason, history, literature, and hermeneutics, as well as in its attempt to analyze, through
examples, the similarities and differences between Bultmann and Khalafallah that have previously been noted
only briefly. The aim of the study is to determine how these two thinkers interpreted sacred narratives in terms
of historical reality, mythological language, symbolic meaning, and religious message, and to show where their
interpretations agree or conflict with classical religious traditions. Methodologically, the study employs
conceptual analysis, comparative reading, and text-centered examination; Bultmann’s existential-
hermeneutical interpretation of the New Testament and Khalafallah’s literary approach to Qur’anic narratives
are evaluated through their main works and relevant secondary literature. The main hypothesis of the article is
that although Bultmann and Khalafallah belong to different religious traditions, both give priority to symbolic,
existential, and message-centered interpretation rather than historical factuality in order to make sacred
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narratives meaningful for modern readers; however, they differ in that Bultmann regards the mythological
language of the New Testament as problematic, whereas Khalafallah considers the literary style of the Qur’an
not as inconsistent but as unique and purposeful. The central problem of the research is whether the attempt to
demythologize or symbolically reinterpret narratives in sacred texts constitutes a modern interpretive
possibility that strengthens the text’s claim to religious truth, or whether it represents a problematic method
that weakens the historical and revelatory reality of these narratives. The study concludes that both Bultmann
and Khalafallah tend to read sacred narratives through symbolic meanings and therefore clearly depart from
traditional Christian and Islamic methods of interpretation; nevertheless, a fundamental difference remains
between them, since Khalafallah defends the linguistic and literary integrity of the Qur’an, while Bultmann
views the mythological language of the New Testament as a problem that must be overcome for modern
humanity.

Keywords: Demythologization, symbolic interpretation, Qur’anic narratives, Rudolf Bultmann, Muhammad
Ahmad Khalafallah.

Oz: Bu makale, 20. yiizy1lda kutsal metinlerde yer alan kissa, mitoloji ve sembolik anlatim tartigmalarinin iki
onemli temsilcisi olan Rudolf Karl Bultmann ile Muhammed Ahmed Halefullah’in yaklagimlarini
kargilagtirmali olarak incelemektedir. Arastirmanin konusu, Bultmann’m Yeni Ahit’teki mitolojik unsurlart
“mitolojiden arindirma” ve varolugsal-hermendtik yorumla sembollestirme cabasi ile Halefullah’in Kur’an
kissalarint tarihi vakia merkezli okumaktan ziyade edebi, psikolojik ve sembolik mesaj ekseninde
degerlendirme tesebbiisiidiir. Calisgmanin kapsami, mitoloji ve kissa kavramlarinin teorik ger¢evesini ortaya
koyduktan sonra Bultmann’in 6zellikle Hz. Isa, carmih, dirilis, mucize ve vahiy anlayis: etrafinda gelistirdigi
demitolojizasyon yontemini; Halefullah’mn ise Ashab-1 Kehf, Hz. Musa, Ad kavmi, ahiret tasvirleri, Allah-isa
diyalogu ve “esatirii’l-evvelin” ifadeleri baglaminda Kur’an kissalarina yiikledigi edebi-sembolik anlamlar1 ele
almaktadir. Makalenin énemi, Islam ve Hristiyan geleneklerinde kutsal metinlerin modern akil, tarih, edebiyat
ve hermenotik karsisindaki konumunu tartismasi; ayrica Bultmann ile Halefullah arasinda daha 6nce yalnizca
simirlt bigimde isaret edilen benzerlik ve farkliliklart ornekler {izerinden tahlil etmeye yoOnelmesidir.
Aragtirmanin amaci, iki diigiiniiriin kutsal metinlerdeki anlatilar1 tarihsel gergeklik, mitolojik dil, sembolik
anlam ve dini mesaj bakimindan nasil yorumladiklarini belirlemek; bu yorumlarin klasik dini geleneklerle
hangi noktalarda uyustugunu veya catistigini gostermektir. Calismada yontem olarak kavramsal analiz,
kargilagtirmali okuma ve metin merkezli tahlil benimsenmis; Bultmann’mn Yeni Ahit’e yonelik varolusgu-
hermendétik yorumu ile Halefullah’in Kur’an kissalarina iligskin edebi yaklagimi, temel eserleri ve ikincil
literatlir tizerinden degerlendirilmistir. Makalenin temel hipotezi, Bultmann ile Halefullah’in farkli dini
geleneklere mensup olmalarina ragmen kutsal metinlerdeki kissalart modern insanin anlam diinyasina
yaklagtirmak igin tarihsel gergeklesmislikten ¢ok sembolik, varolugsal ve mesaj merkezli bir yoruma agirlik
verdikleri; ancak Bultmann’in Yeni Ahit’teki mitolojik dili problemli gormesine karsilik Halefullah’in
Kur’an’in edebi sislubunu tutarsiz degil, bilakis essiz ve maksatli kabul etmesi bakimindan birbirlerinden
ayrildiklaridir. Arastirmanin temel sorunsali ise sudur: Kutsal metinlerdeki kissalari mitolojik unsurlardan
arindirma veya sembolik anlama indirgeme ¢abasi, metnin dini hakikat iddiasin1 giiglendiren modern bir yorum
imkani1 midir, yoksa kissalarin tarihi ve vahyi gercekligini zayiflatan problemli bir yontem midir? Calismanin
ulastig1 sonug, Bultmann ve Halefullah’in her ikisinin de kutsal metinlerdeki kissalar1 sembolik anlamlar
tizerinden okumaya yoneldikleri, bu sebeple geleneksel Hristiyan ve Islami yorum usullerinden belirgin
bicimde ayrildiklar;; buna ragmen Halefullah’in Kur’an’in dilsel ve edebi biitiinliigiinii savunmasi,
Bultmann’in ise Yeni Ahit’in mitolojik dilini modern insan igin agilmasi gereken bir problem olarak gérmesi
nedeniyle iki yaklagim arasinda esasli bir fark bulundugudur.

Anahtar Kelimeler: Mitolojiden Arindirma, Sembolik Yorum, Kur’an Kissalari, Rudolf Bultmann,
Muhammed Ahmed Halefullah.
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Structed Abstract:

The twentieth century witnessed intensive debates concerning the position of sacred texts in relation
to modern science, history, philosophy, literature, and hermeneutics. Within this intellectual climate, the
historical reality of scriptural narratives, the nature of mythological elements, and the limits of symbolic
interpretation emerged as major areas of inquiry in both Christian and Islamic thought. Rudolf Karl Bultmann’s
attempt to interpret the mythological narratives of the New Testament through the method of
“demythologization” and Muhammad Ahmad Khalafallah’s literary, psychological, and message-oriented
approach to Qur’anic narratives constitute two notable examples of these discussions. This study comparatively
examines the approaches of Bultmann and Khalafallah, who belonged to different religious and cultural
traditions, and aims to identify their convergences and divergences with regard to historical reality,
mythological language, symbolic meaning, and religious message.

The conceptual framework of the study is built upon the notions of mythology and narrative.
Throughout history, mythology has acquired various semantic layers, including sacred narrative, legend,
folktale, and the representation of supernatural events; in the modern period, it has been discussed particularly
in relation to historical and scientific truth. In Islamic literature, the term qissa refers to divinely revealed
accounts concerning earlier prophets, communities, and events, intended to provide guidance, moral
instruction, and lessons for humankind. In classical Islamic thought, Qur’anic narratives are not regarded
merely as literary or symbolic accounts, but also as reports possessing revelatory and historical truth. Therefore,
placing mythology and Qur’anic narratives on the same conceptual plane gives rise to certain methodological
and theological problems from the perspective of the Islamic doctrine of revelation.

The study employs qualitative research methods, including document analysis, conceptual analysis,
comparative reading, and text-centred interpretation. Bultmann’s views are examined primarily through the
concepts of the New Testament, Jesus, crucifixion, resurrection, miracle, revelation, kerygma, and eschatology.
Khalafallah’s approach is analysed within the framework of literary narration, historical reality, symbolic
meaning, and psychological effect in Qur’anic narratives. His interpretations of the Companions of the Cave,
Moses, the people of ‘Ad, eschatological depictions, the dialogue between God and Jesus, and the expression
“asatir al-awwalin” are assessed in detail. The principal works of both thinkers, together with the relevant
secondary literature, are subjected to comparative analysis.

At the centre of Bultmann’s understanding of sacred scripture lies the conviction that the mythological
worldview of the New Testament cannot be directly accepted by modern readers. According to him, modern
individuals, whose worldview has been shaped by scientific thought and causal reasoning, cannot readily
embrace traditional accounts involving demonic powers, miracles, descent from heaven, resurrection, and
eschatological events. Nevertheless, Bultmann does not maintain that mythological narratives are entirely
meaningless or devoid of value. His objective is not to eliminate these narratives, but to disclose the existential
and religious message underlying them. In this sense, demythologization refers to the hermeneutical
reinterpretation of mythological expressions in a manner capable of addressing the existential world of modern
humanity.

In Bultmann’s interpretation, the existential significance of Jesus for the believer takes precedence
over the historical personality of Jesus. The crucifixion is understood not merely as a historical event that
occurred in the past, but as an experience of faith in which the believer must existentially participate. The
resurrection, likewise, is associated less with an objective and physical occurrence than with the faith
experience of the earliest Christian community. Miracles are similarly interpreted not as extraordinary events
that suspend the laws of nature, but as symbolic expressions of God’s action and summons within human
existence. In this way, Bultmann seeks to translate the mythological language of the New Testament into an
existential idiom comprehensible to modern readers. However, because this approach relegates the historical
dimension of narratives and miracles to a secondary position, it has been subject to serious criticism from
traditional Christian interpretive circles.

Muhammad Ahmad Khalafallah’s approach to Qur’anic narratives was shaped under the influence of
his mentor Amin al-Khiil’s literary method of exegesis and modern theories of literature. Khalafallah regards
the Qur’an as an unparalleled work of Arabic language and literature and interprets its narratives not primarily
as chronological records of historical events, but as literary compositions designed to produce psychological,
moral, and religious effects upon their audience. In his view, the primary purpose of Qur’anic narratives is not

www.turkishstudies.net/religion



3866 Ali Acar - Biisra Ozdemir

to transmit the historical details of events, but to communicate the intended message through an effective mode
of narration. Accordingly, elements such as time, person, number, setting, and plot should be evaluated not
according to the criteria of historiography, but in terms of the functions of literary discourse.

Khalafallah interprets the references to the number of the Companions of the Cave and the duration
of their stay in the cave within the rhetorical relationship established between revelation and its audience, rather
than as attempts to provide precise historical information. According to him, the Qur’an’s inclusion of
divergent views or its avoidance of definitive details does not stem from any deficiency in divine knowledge,
but from the religious and psychological purpose of the narrative. He similarly explains the description of
Moses’ staff by means of different terms such as jan, thu‘ban, and hayya not as a historical inconsistency, but
as a literary representation of different psychological states and of the fear produced in the audience. The
destruction of the people of ‘Ad, the depictions of hell, and eschatological scenes are likewise interpreted as
symbolic tableaux intended to unsettle the human soul and evoke fear, reflection, and moral awareness.

Khalafallah’s tendency toward symbolic interpretation is also evident in his explanation of future
eschatological events being narrated in the Qur’an through the past tense. In his view, this mode of expression
does not indicate that the events have already occurred; rather, it emphasizes the certainty of their occurrence
and seeks to eliminate the audience’s grounds for denial. He also regards the classical exegetes’ discussions
concerning the temporal setting of the dialogue between God and Jesus as largely unnecessary. For Khalafallah,
the principal aim of this passage is to criticize the erroneous beliefs of Christians during the Prophet
Muhammad’s lifetime and to dissuade them from worshipping Jesus. In this interpretive model, the historical
time and precise mode of occurrence of an event are less significant than the religious and ethical message it
conveys.

Khalafallah’s interpretation of the expression “asatir al-awwalin” further demonstrates his openness
to analysing Qur’anic narratives within the framework of mythological language. According to him, the Qur’an
does not deny the existence of narratives described by the polytheists as “tales of the ancients”; rather, it rejects
their allegation that such accounts were fabricated by the Prophet Muhammad. This interpretation opens the
possibility that the Qur’an may contain narrative elements whose historical factuality is not essential to their
function. Khalafallah maintains that this does not contradict the Qur’an, but instead reveals its literary
excellence and message-oriented mode of expression. Nevertheless, because this approach renders the
historical reality of the narratives secondary, it has been criticized within the classical Islamic exegetical
tradition for potentially weakening the truth claim of revelation.

There are important similarities between the approaches of Bultmann and Khalafallah. Both thinkers
prioritize the symbolic, psychological, moral, and existential meanings of sacred narratives over their historical
factuality in order to render them intelligible to modern readers. Whereas Bultmann relates New Testament
narratives to the human being’s existential condition before God, Khalafallah regards Qur’anic narratives as
literary compositions that shape the emotional, intellectual, and behavioural world of their audience. Both
consider the primary function of these narratives to be the effective communication of a religious message
rather than the transmission of historical data. In this respect, both approaches differ markedly from traditional
Christian and Islamic interpretive methods.

Nevertheless, a fundamental distinction exists between the two thinkers. Bultmann regards the
mythological worldview of the New Testament as an obstacle to faith for modern humanity and therefore
argues that this language must be overcome through interpretation. Khalafallah, by contrast, maintains that the
linguistic and literary structure of the Qur’an contains no inconsistency or problem requiring elimination;
rather, he regards its style as unique, purposeful, and rhetorically powerful. While Bultmann’s method of
demythologization treats the mythological form of sacred scripture as problematic, Khalafallah’s literary
approach defends the Qur’an’s mode of expression, even though it does not consider the historical factuality
of the narratives indispensable. Thus, although the two thinkers employ similar interpretive tools, they reach
significantly different conclusions regarding the nature and authority of sacred scripture.

In conclusion, Bultmann and Khalafallah represent two significant attempts to reinterpret sacred texts
within the intellectual conditions of modernity. Both thinkers seek to bring sacred narratives closer to the
conceptual world of modern humanity by emphasizing their symbolic and message-oriented dimensions.
However, relegating the historical factuality of such narratives to a secondary position entails the risk of
weakening the revelatory and ontological truth claims of sacred texts. The didactic, moral, and guidance-
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oriented functions of Qur’anic narratives are also acknowledged within classical Islamic thought; nevertheless,
the recognition of these functions does not necessitate the denial of their historical reality. From this
perspective, Khalafallah’s approach offers important interpretive possibilities for explaining the literary and
psychological impact of Qur’anic narratives, yet it also raises methodological problems concerning their
historical and revelatory status. Bultmann’s approach similarly seeks to render the New Testament meaningful
for modern readers, but distances itself from traditional Christian belief by reducing the historical dimension
of mythological narratives to existential interpretation. The study demonstrates that these two approaches,
although developed within different scriptural traditions, employ comparable conceptual instruments while
diverging substantially in their understanding of linguistic integrity and the truth claims of sacred texts.

Keywords: Demythologization, Symbolic Interpretation, Qur’anic Narratives, Rudolf Bultmann,
Muhammad Ahmad Khalafallah.

phila padle:

ga‘y\}w\}@)m\}@aﬂ\e#gwkgbu\wwlb&dpw&au&wM\Q)ﬁl_\@_d
)m:x\;Jh,‘LJJ@E\FM\MJ‘:mussmu”u:\_mjm\asggm;)‘wsgs\émnmdz,(;, il ale
A_lh\j‘)n uuﬂyd)gujjﬁj‘)djmd&:j GAJ—MY\}M\)E‘L}AJS‘;WJ&—\MUYIMS“S‘)AJ\
ﬂu)ﬂ};;ujd\}wasd\}‘fd‘ﬁ\ﬂ\g_ﬂ;m\wc@q}c((‘\;))ku\ﬂd\)\»cg_md)s;w.\m;.“J@ﬂ\@ﬂ)}kﬂ‘}“
ﬂ\uhjuuﬂy@yuuMJuAM\Jﬂ\aM dj\.m claalal oJAécu.\)JL:u.\n_m ‘M\Jﬂ\uh\))l\cad.«\a_\j\és
Al 5 o o2l @815l (Blas Lo Lagriay CODUAY) 5 ol A gl auaa 1) Congy caliann 218 5 s Al ) oy (30
Al Al 5 5 ¢ s e mall g iy s,

ANV il bl i€l ol e Aol s ) skl e sgie ) Aulall aliall LY aiiy
Cuoall juasll 8y dhaglall 28 AN Glaall sl y dpedl) GG 5 allu g (uaiall 3 jull qxs@fu‘:m,m‘

@}A}‘ c_ab\j)l\ LA\ «UA‘ASM» CJ.L\..A.A)M cGA)\.MY\ c_mY\ uAJ Mﬂ\} 4.\;.1)\.\3\ 43.13;.“ dh“'gﬁu"hd&“” Culd "”

‘_g 4.:)»;;.“ w}).ﬂ\} 4.:9)\;‘27\ e.dl.ul\} 4.\;).\3\ ra.\.\s.\ ‘_A\ A_Mg_a SJU “u.\h.d\ k_l\.\;\ﬂ} &_:qu.\;..d\} ;L\.\.\y‘ uL.m & uALg_l
Ao sl A88al) Jaatd ol Wl paia® J e ey ol Al il 55 2 yae Al D) iyl gl piiad Y e SanDISH Y1 Sdl)
A5 A Aymgrial S any s (asliall (5 sinsall (s e AT ) ol 5l 5 bl quia s (8 el Ay 0 5
o sl Al Binl) i e

el g (A3 A 8ol 5 ¢ cappliall Jalaill g ¢33 sl Juba Gl Lay ¢ oo il Camall cullial Al jall o2 i

Lalll 5 ccaliall a5 caaaldl agadl aalin QDA (e JY) Al 8 Glail sy o) ] Al y0 gy aill Jsa ) saiallc

ixall 5 e )l @Bl gl g e a0 ) Ul 8l s g Jlad 55 5 Y1 saY) ale 5 el Sl g a5 65 anall 5

Aalaiall ol gl y cale gy oo ga s (agSH lanal ) i 4 Qg Al A Gacalll b edill L3 g s el

Gila ) e Saall A A jl) Jae Y1 aad s Jaaiilly i) 5Y) ey 3 ke 5 ¢ e 5 dll ) sall s AN ) ol
Oolie Julail (Alal) culd 4y il ey,

Leliiy o Sy ¥V paad) gl 8 allell 4 ) glasy) )}sﬂ\ub&uﬁémhu\u@}mmuuyﬂjﬁmgws
d‘}].\.\u‘}]b ‘;ALJ\ )Ssl\ d:m dedl rag_:)k.\ ks u.ml\ cw)m\:ud\ J\)&\J\ u\ﬁ al bﬁj} )..»L;A dS.uu uj)..a\:ud\ 9\)53\
A\Al:u.q\.\h;\_,suhsjccw\w‘ﬁ}}jcu‘)mjc@md)ﬁ > A_,,_J\MJAM\&_\\_\U)X\J.\&AU)H?@_\SAJY A_,,_u.-.nl\
g_ﬂ.:b)l\a.\m .J\.um\wul‘u.\@ M\J\M\é\b\.‘u MJJLAAY\Hb\JJ‘u\ULAJJ}JJS}Y‘dJCAJ Mhﬂ\e}uc
ol 3] ) ) st A 3y ellanma jady ¢ inall I3y lael s AalSl Al y g g Al e i€
8 _palnall Ay pill (5 san sl) allad) Alaliie e 5 old Ay ylay &y ) shans) <l yuetll Ly 301

Clal agdd Y5 A il Alpadd e A1 (o sall Apusilly & ud 40 g2 M) dpan W) 2805 (el gy o
Lo Al ol cBialls s Gosm s Lo Ly O ol (le amy St 3 08y cqualall (b a5 (2 5 Caom 3 S
t_q\A;\L@_\\ulct_q\)a.:.d\‘)us.\\)! cdad\..\_, Lgdhjsc}m_yu_\m\.@_kh.\‘)\ )JS\&}Y\M\@MM\.@\MJM
S Ol s Ayl 03y gl s sl (B aTsea s Al dee (e A ey Dl S Jy Aagdall () 8 (slad Al
snall g el 138 Y 1305 o3 s o ualnall 1) e e A2 sm s A3 ) pondl dgall By el AR den
Alal) Apspisal) il )il 50 (e Bk CINEY (ja yad 288 Ay gl AS je A D jaaall g il gl Ay ),

uu\mla.aw\dﬂ\M\@@J\J\c@d\)ubuxm\)ﬂ\uh\j‘)l\c@M\uLm\w 3 Js
a1 g A el Gl L 4e 55 (e Ty 8 Slee o jlie by o 3 ) 40 s iy umma\z\uu)u\gmua\m@}g\

www.turkishstudies.net/religion



3868 Ali Acar - Biisra Ozdemir

Q\)ﬁiﬂ&\hym&ujic&m}as&‘L&JUQ\A;‘YLJAJQ_I)ML@T&Ddj‘y‘e\ﬁd\‘;ﬁh\jj‘)my;¢@ﬂ\
Aad )l Jealall Ja 8 Al jdll Gaadll e suuwuaﬂ\dz@y‘mbss o sean e Aoy ARy A
uam‘d\,uuj\duﬂhceumu_uu‘dh@;;u, et 3y sl I8 (e 8 el Al Jl) Juay) 3 Js ulaadl

@JY\&.\M\@L&JJ}MUA@¢CQJU\MDS)MMNJM4&;]\JU\SAUJMU

sl O A A DU A a8 S 3 agilald] 520 5 CagSI) laaal e Il JLEY) 40 GilA

Aadaldl) Jealiil) asiad of Auliia 210 QAN Cpanal G ead G55 288 2pdy )l e glen wil Y glaaS Gl s o) sgan s

Aalide clalliag o se lac Ciuay oy cJially g 2 pull il 5 oall (o 3l e O e el alad) 3 i 6 e s ¥

sl G oal g () Al 5 Adliaa dpuads YA el QAR Uy ¢ ag )l (il adl e ad @iy 5 «lin s «lan Jie

:\.C‘)Q‘)‘;‘LJJ«_Y:\J‘)A‘)Q\A)SL@_I“;Q chw\eﬁw\ JAUAAX\} c(a;:;.;“ R eal g cdle e}&tﬂm ‘)LS;LASUJM.\MAM
SNV o g Sl 5 Casaldl 5 ) 5 Ay ) il

@aw\wu\)ﬂ\wjjgd\w\e}y‘u\hﬂaw@df‘)ﬂM\}u&\uhduéuus

Clasd D3] ) orasi s Ldgan (y o 2S5 L) ¢dadlly Candy 8 Claal) o ) o2 el 38y 5l i Y el ) 8

SN A e e s ) G lsall el Y1 Gl GuSeadISH Gy judall ciLEBle ey 43 LS el (paaivaal) ISS)

a5 cdana il dge (8 G pueall AR ol sinall SEH g 5 R 63 G gusti Sl Ciagll G el CalAT Ayl s S aa

Aiall A 1 e dpanl 8 Caaad) & gand 2380 48 Sl 5 a0 Ul e 31 Gl ¢(g il 3 gail) 138 5 e 3ol (0
Loy Al 48NAY) 5,

Dl 8 Al a5 0 Jidas e aalian) e 5T IS8 0w «Jil 5V aalalyy 3 kel il Cils s o LS

o3 (b adeleal (b g b el sV by ()5S il Lgday (A Ll g ol 2sm s ORI (80 Y cad a3 2y ) shauY) Al
Ay )l Lgiaa JSE5Y 4 ju palic e of 3l (5 sing of Jlaind alel Gldl i) 138 i) dese i) i (g0 ) 5500
s da sall il 84l s a1 e ual e Sy i (A e (e Y 13 o A A S s Leiida s g Tl
6 il LI (i MY (m y 8 (L s el iyl 5 U A ) 8 g1 Gy gl 138 Y T ki g ey s AL )

Lonadill 5 4 3a 1) Slaall 4l s any G Sl o JS8 A Ay el agd On dage LI 4a sl ol

by 0 O b5 O pmabaall o Al s sgda Lglea dal (e et Sl Lgiaa Gl e Al iyl 5 5l 40 g 5l 5 28581

Alladl JS5 Al il e Al jal) il g 1 ey dl) ala (8 ) alal LBl (53 g o) a gl daall agall il lail s

el ind Al 5l Jladll e 5ill o il 1 o2 i) Aiyla 1) 0 Laa DS yiiny 5 L sgand (S sladl 5 (g Sall  dlalall
Al Sl 5 Apmna) pedil) Calld (e o sale IS0 (pangdll S iy canall 13y Fady b il J5,

Slasl alel e yaall agall b allall 4 ) shans) 8 laill iy el s o S8l (o (g8 5n (38 a0 oD e

ol 58 el o (gl e et cald Wl el A e Zalll o3a e il cany a8l (5 @A g ¢ palaall Glusy)

LDl Ush g ol 5 1358 o slad ey 43) Uy €lgil) ) o 3l Aia ) il (5 e (g 5ia3 Y () 40 5 4 salll 450,

Y el 8 A 4l e i) aill (5 ) shanl) JSAN el 5 Lgrly 1) ey skl Al 3y dangie ol Laind

Sle a5 aie e VT el iyl 5l dag il Aaadl gl e Y OIS Oy s (AN A ) Qsll e gl Al

Anpdny ey Lad S IS0 Adlide cilaliind ) (Sl 5ih Lagdl ) egalbitia 4 il ol gl ey 0 S8l (f (e 2 )
aihali g Geaiall Gaill,

Alaal) 4 Kl Cagplall s 8 Al [ gl jpasd gmyuwumjmwux;wmym‘eu\@

4l Lol e aslill DA (e daal) uu)d e liall Allall (pe Al by gl Cap i ) ySaall DS sy
Calele ) \JLI-AA‘ )La&c &}L.\.\M}Jb@f&\ uh\j)l\ u@_\m;_uu\ M\_}S\A\J\A\ UU cdhtAj A\J\.u)ﬂ }AJ“.GA}A&‘_’
Wil L o yima AT a0 il 5 50 g 5 5 A8UAY 5 2 50 il a5l (o LS 20 g 1) A 5l A8y Al (g gl
pdy ¢y slaiall 138 ey A )l Lgadl 5 IS o Sl Y Cailda gl odgs il e VIl cclld ey ¢ SIS aDluy) Sall
Lgaa s (3lacti Apngia CUSa Uyl ity i€l gl jall el 5 500 il 5 01 V1 o ) dlagn Ay paad ) ) CBlA g
iy (ol 43S0 ¢ pualaall )l Apnilly yaall agall e i slia) ) cJiadly ol s et (oams sl s M)
G Gl Al s sasay el (A ) s ) gl Al aal) O AT JA (e (sl spal) il (e
Uiya s DGR (ki Cpa b chgalitia dpalia il 5ol (Jlading (dilise LuUS & (pacia Lat ) shai e a2l e e(pngdl)

il (a gaaill & AR Clele ol 5 Ay sl Aadlall Lagag .

Al deal daaa suLuSy JJJ}‘) s@]‘)ﬂ‘ UMH\ S(é‘}A)n M\ s:t..g‘)}inu“ﬁ\ &J.} @atﬂ.&d\ calalsly,

Turkish Studies - Comprative Religious Studies, 21(3)



Muhammed Ahmed Khalafallah (1916-1997) and Rudolf Karl Bultmann... 3869

Résumé Structuré:

Le XXe siccle a été le théatre de débats intenses concernant la place des textes sacrés par rapport a la
science moderne, a I’histoire, a la philosophie, a la littérature et a I’herméneutique. Dans ce climat intellectuel,
la réalit¢ historique des récits scripturaires, la nature des éléments mythologiques et les limites de
I’interprétation symbolique sont apparues comme des axes de réflexion majeurs tant dans la pensée chrétienne
qu’islamique. La tentative de Rudolf Karl Bultmann d’interpréter les récits mythologiques du Nouveau
Testament a travers la méthode de la « démythologisation » et I’approche littéraire, psychologique et axée sur
le message adoptée par Muhammad Ahmad Khalafallah a 1’égard des récits coraniques constituent deux
exemples notables de ces discussions. La présente étude examine de maniére comparative les approches de
Bultmann et de Khalafallah, qui appartenaient a des traditions religieuses et culturelles différentes, et vise a
identifier leurs convergences et leurs divergences en ce qui concerne la réalité historique, le langage
mythologique, la signification symbolique et le message religieux.

Le cadre conceptuel de I’étude repose sur les notions de mythologie et de récit. Au fil de I’histoire, la
mythologie a acquis diverses strates sémantiques, notamment le récit sacré, la 1égende, le conte populaire et la
représentation d’événements surnaturels ; a ’époque moderne, elle a fait I’objet de débats notamment en
relation avec la vérité historique et scientifique. Dans la littérature islamique, le terme qissa désigne des récits
révélés par Dieu concernant d’anciens prophétes, des communautés et des événements, destinés a fournir des
orientations, des enseignements moraux et des lecons & I’humanité. Dans la pensée islamique classique, les
récits coraniques ne sont pas considérés comme de simples récits littéraires ou symboliques, mais aussi comme
des témoignages possédant une vérité révélatrice et historique. Par conséquent, placer la mythologie et les
récits coraniques sur le méme plan conceptuel souléve certains problémes méthodologiques et théologiques du
point de vue de la doctrine islamique de la révélation.

Cette étude recourt a des méthodes de recherche qualitatives, notamment 1’analyse documentaire,
I’analyse conceptuelle, la lecture comparative et I’ interprétation centrée sur le texte. Les opinions de Bultmann
sont examinées principalement a travers les concepts du Nouveau Testament, de Jésus, de la crucifixion, de la
résurrection, du miracle, de la révélation, du kérygme et de 1’eschatologie. L’approche de Khalafallah est
analysée dans le cadre de la narration littéraire, de la réalité historique, de la signification symbolique et de
I’effet psychologique dans les récits coraniques. Ses interprétations des Compagnons de la Caverne, de Mofse,
du peuple des ‘Ad, des représentations eschatologiques, du dialogue entre Dieu et Jésus, ainsi que de
I’expression « asatir al-awwalin » sont évaluées en détail. Les ouvrages principaux des deux penseurs, ainsi
que la littérature secondaire pertinente, font I’objet d’une analyse comparative.

Au ceeur de la conception que Bultmann se fait des Ecritures sacrées se trouve la conviction que la
vision mythologique du monde propre au Nouveau Testament ne peut étre acceptée telle quelle par les lecteurs
modernes. Selon lui, les individus modernes, dont la vision du monde a été fagonnée par la pensée scientifique
et le raisonnement causal, ne peuvent pas facilement adhérer a des récits traditionnels faisant intervenir des
pouvoirs démoniaques, des miracles, des descentes du ciel, des résurrections et des événements
eschatologiques. Néanmoins, Bultmann ne soutient pas que les récits mythologiques soient totalement dénués
de sens ou de valeur. Son objectif n’est pas d’éliminer ces récits, mais de mettre au jour le message existentiel
et religieux qui les sous-tend. En ce sens, la démythologisation désigne la réinterprétation herméneutique des
expressions mythologiques d’une maniére capable de s’adresser au monde existentiel de I’humanité moderne.

Dans I’interprétation de Bultmann, la signification existentielle de Jésus pour le croyant prime sur la
personnalité historique de Jésus. La crucifixion n’est pas simplement comprise comme un événement
historique survenu dans le passé, mais comme une expérience de foi a laquelle le croyant doit participer de
maniere existentielle. De méme, la résurrection est moins associée a un événement objectif et physique qu’a
I’expérience de foi de la premieére communauté chrétienne. De méme, les miracles ne sont pas interprétés
comme des événements extraordinaires suspendant les lois de la nature, mais comme des expressions
symboliques de I’action et de 1’appel de Dieu au sein de I’existence humaine. Ainsi, Bultmann cherche a
traduire le langage mythologique du Nouveau Testament en un langage existentiel compréhensible pour les
lecteurs modernes. Cependant, comme cette approche relégue la dimension historique des récits et des miracles
a un plan secondaire, elle a fait 1’objet de vives critiques de la part des cercles d’interprétation chrétiens
traditionnels.
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L’approche de Muhammad Ahmad Khalafallah vis-a-vis des récits coraniques s’est forgée sous
I’influence de la méthode d’exégese littéraire de son mentor Amin al-Khili et des théories littéraires modernes.
Khalafallah considére le Coran comme une ceuvre sans pareille de la langue et de la littérature arabes et
interpréte ses récits non pas principalement comme des comptes rendus chronologiques d’événements
historiques, mais comme des compositions littéraires destinées a produire des effets psychologiques, moraux
et religieux sur leur public. Selon lui, I’objectif premier des récits coraniques n’est pas de transmettre les détails
historiques des événements, mais de communiquer le message voulu par le biais d’un mode de narration
efficace. En conséquence, des éléments tels que le temps, les personnages, le nombre, le cadre et I’intrigue
doivent étre évalués non pas selon les critéres de ’historiographie, mais en fonction des fonctions du discours
littéraire.

Khalafallah interpréte les références au nombre des compagnons de la caverne et a la durée de leur
séjour dans celle-ci a la lumiére de la relation rhétorique établie entre la révélation et son public, plutdt que
comme des tentatives de fournir des informations historiques précises. Selon lui, le fait que le Coran intégre
des points de vue divergents ou qu’il évite de donner des détails définitifs ne découle pas d’une quelconque
lacune dans la connaissance divine, mais de la finalité religieuse et psychologique du récit. De méme, il
explique la description du baton de Moise a I’aide de différents termes tels que jan, thu‘ban et hayya non pas
comme une incohérence historique, mais comme une représentation littéraire de différents états psychologiques
et de la crainte suscitée chez le public. La destruction du peuple des ‘Ad, les descriptions de 1’enfer et les scénes
eschatologiques sont de méme interprétées comme des tableaux symboliques destinés a troubler I’ame humaine
et a susciter la peur, la réflexion et la conscience morale.

La tendance de Khalafallah a I’interprétation symbolique transparait également dans son explication
du fait que les événements eschatologiques futurs sont relatés dans le Coran au passé. Selon lui, ce mode
d’expression n’indique pas que les événements se sont déja produits ; il souligne plutdt la certitude de leur
survenue et vise a éliminer les motifs de déni chez le public. Il considére également comme largement
superflues les discussions des exégetes classiques concernant le cadre temporel du dialogue entre Dieu et Jésus.
Pour Khalafallah, 1’objectif principal de ce passage est de critiquer les croyances erronées des chrétiens a
I’époque du prophéte Mahomet et de les dissuader d’adorer Jésus. Dans ce modéle d’interprétation, le moment
historique et le mode précis de survenue d’un événement importent moins que le message religieux et éthique
qu’il véhicule.

L’interprétation que fait Khalafallah de I’expression « asatir al-awwalin » démontre en outre son
ouverture a ’analyse des récits coraniques dans le cadre d’un langage mythologique. Selon lui, le Coran ne nie
pas ’existence des récits décrits par les polythéistes comme des « contes des anciens » ; il rejette plutot leur
allégation selon laquelle ces récits auraient été inventés par le prophéte Mahomet. Cette interprétation ouvre la
possibilité que le Coran puisse contenir des éléments narratifs dont la véracité historique n’est pas essentielle
a leur fonction. Khalafallah soutient que cela ne contredit pas le Coran, mais révéle au contraire son excellence
littéraire et son mode d’expression axé sur le message. Néanmoins, comme cette approche relégue la réalité
historique des récits au second plan, elle a été critiquée au sein de la tradition exégétique islamique classique
pour risquer d’affaiblir la prétention a la vérité de la révélation.

Il existe d’importantes similitudes entre les approches de Bultmann et de Khalafallah. Les deux
penseurs privilégient les significations symboliques, psychologiques, morales et existentielles des récits sacrés
par rapport a leur véracité historique, afin de les rendre intelligibles aux lecteurs modernes. Alors que Bultmann
relie les récits du Nouveau Testament a la condition existentielle de 1’étre humain devant Dieu, Khalafallah
considére les récits coraniques comme des compositions littéraires qui fagonnent 1’univers émotionnel,
intellectuel et comportemental de leur public. Tous deux considérent que la fonction premiére de ces récits est
la communication efficace d’un message religieux plutot que la transmission de données historiques. A cet
égard, ces deux approches se distinguent nettement des méthodes d’interprétation chrétiennes et islamiques
traditionnelles.

Il existe néanmoins une distinction fondamentale entre les deux penseurs. Bultmann considére la
vision mythologique du monde propre au Nouveau Testament comme un obstacle a la foi pour ’humanité
moderne et soutient donc que ce langage doit étre surmonté par I’interprétation. Khalafallah, en revanche,
affirme que la structure linguistique et littéraire du Coran ne contient aucune incohérence ni aucun probléme
nécessitant d’étre éliminé ; il consideére au contraire son style comme unique, intentionnel et doté d’une grande
puissance rhétorique. Alors que la méthode de démythologisation de Bultmann considére la forme
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mythologique des Ecritures sacrées comme problématique, I’approche littéraire de Khalafallah défend le mode
d’expression du Coran, méme si elle ne considére pas la réalité historique des récits comme indispensable.
Ainsi, bien que les deux penseurs emploient des outils d’interprétation similaires, ils parviennent a des
conclusions sensiblement différentes concernant la nature et I’autorité des Ecritures sacrées.

En conclusion, Bultmann et Khalafallah représentent deux tentatives significatives de réinterprétation
des textes sacrés dans le contexte intellectuel de la modernité. Les deux penseurs cherchent a rapprocher les
récits sacrés de 1’univers conceptuel de I’humanité moderne en mettant I’accent sur leurs dimensions
symboliques et axées sur le message. Cependant, reléguer la réalité historique de ces récits a un plan secondaire
comporte le risque d’affaiblir les prétentions de vérité révélatrice et ontologique des textes sacrés. Les fonctions
didactiques, morales et d’orientation des récits coraniques sont également reconnues au sein de la pensée
islamique classique ; néanmoins, la reconnaissance de ces fonctions n’implique pas nécessairement la négation
de leur réalité historique. Dans cette perspective, I’approche de Khalafallah offre d’importantes possibilités
d’interprétation pour expliquer I’impact littéraire et psychologique des récits coraniques, mais elle souléve
également des problémes méthodologiques concernant leur statut historique et révélateur. L’approche de
Bultmann cherche de la méme maniére a donner un sens au Nouveau Testament pour les lecteurs modernes,
mais se distancie de la croyance chrétienne traditionnelle en réduisant la dimension historique des récits
mythologiques a une interprétation existentielle. L’étude démontre que ces deux approches, bien que
développées au sein de traditions scripturaires différentes, emploient des outils conceptuels comparables tout
en divergeant considérablement dans leur compréhension de I’intégrité linguistique et des revendications de
vérité des textes sacrés.

Mots-clés: démythologisation, interprétation symbolique, récits coraniques, Rudolf Bultmann,
Muhammad Ahmad Khalafallah.

Resumen Estructurado:

El siglo XX fue testigo de intensos debates sobre el lugar que ocupan los textos sagrados en relacion
con la ciencia moderna, la historia, la filosofia, la literatura y la hermenéutica. En este clima intelectual, la
realidad historica de las narraciones de las Escrituras, la naturaleza de los elementos mitologicos y los limites
de la interpretacion simbdlica se convirtieron en areas principales de investigacion tanto en el pensamiento
cristiano como en el islamico. El intento de Rudolf Karl Bultmann de interpretar las narraciones mitologicas
del Nuevo Testamento mediante el método de la «desmitificacion» y el enfoque literario, psicoldgico y
centrado en el mensaje de Muhammad Ahmad Khalafallah respecto a las narraciones coranicas constituyen
dos ejemplos destacados de estos debates. Este estudio examina de forma comparativa los enfoques de
Bultmann y Khalafallah, que pertenecian a tradiciones religiosas y culturales diferentes, y tiene como objetivo
identificar sus convergencias y divergencias en lo que respecta a la realidad histérica, el lenguaje mitolégico,
el significado simbdlico y el mensaje religioso.

El marco conceptual del estudio se basa en las nociones de mitologia y narrativa. A lo largo de la
historia, la mitologia ha adquirido diversas capas semanticas, entre las que se incluyen la narrativa sagrada, la
leyenda, el cuento popular y la representacion de acontecimientos sobrenaturales; en la época moderna, se ha
debatido especialmente en relacion con la verdad historica y cientifica. En la literatura islamica, el término
gissa se refiere a relatos revelados divinamente sobre profetas, comunidades y acontecimientos anteriores,
destinados a proporcionar orientacion, instruccion moral y lecciones para la humanidad. En el pensamiento
islamico clasico, las narraciones coranicas no se consideran meramente relatos literarios o simbdlicos, sino
también relatos que poseen verdad reveladora e historica. Por lo tanto, situar la mitologia y las narraciones
coranicas en el mismo plano conceptual plantea ciertos problemas metodologicos y teologicos desde la
perspectiva de la doctrina islamica de la revelacion.

El estudio emplea métodos de investigacion cualitativa, entre los que se incluyen el analisis
documental, el analisis conceptual, la lectura comparativa y la interpretacion centrada en el texto. Las opiniones
de Bultmann se examinan principalmente a través de los conceptos del Nuevo Testamento, Jesus, la crucifixion,
la resurreccion, el milagro, la revelacion, el kerigma y la escatologia. El enfoque de Khalafallah se analiza en
el marco de la narracion literaria, la realidad histérica, el significado simbolico y el efecto psicoldgico en las
narraciones cordnicas. Se evalian en detalle sus interpretaciones de los Compaieros de la Cueva, Moisés, el
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pueblo de ‘Ad, las representaciones escatoldgicas, el didlogo entre Dios y Jests, y la expresion «asatir al-
awwaliny». Las obras principales de ambos pensadores, junto con la bibliografia secundaria pertinente, se
someten a un analisis comparativo.

En el centro de la concepcion que tiene Bultmann de las escrituras sagradas se encuentra la conviccion
de que la cosmovision mitoldgica del Nuevo Testamento no puede ser aceptada directamente por los lectores
modernos. Segun ¢él, los individuos modernos, cuya cosmovision ha sido moldeada por el pensamiento
cientifico y el razonamiento causal, no pueden aceptar facilmente los relatos tradicionales que incluyen poderes
demoniacos, milagros, descensos del cielo, resurrecciones y acontecimientos escatologicos. No obstante,
Bultmann no sostiene que las narraciones mitologicas carezcan por completo de sentido o de valor. Su objetivo
no es eliminar estas narraciones, sino revelar el mensaje existencial y religioso que subyace en ellas. En este
sentido, la desmitificacion se refiere a la reinterpretacion hermenéutica de las expresiones mitoldgicas de una
manera capaz de abordar el mundo existencial de la humanidad moderna.

Seglin la interpretacion de Bultmann, el significado existencial de Jesus para el creyente prevalece
sobre la personalidad histérica de Jests. La crucifixion no se entiende meramente como un acontecimiento
histoérico ocurrido en el pasado, sino como una experiencia de fe en la que el creyente debe participar de manera
existencial. La resurreccion, del mismo modo, se asocia menos con un suceso objetivo y fisico que con la
experiencia de fe de la primera comunidad cristiana. De igual modo, los milagros no se interpretan como
acontecimientos extraordinarios que suspenden las leyes de la naturaleza, sino como expresiones simbolicas
de la accion y la llamada de Dios en el seno de la existencia humana. De este modo, Bultmann busca traducir
el lenguaje mitologico del Nuevo Testamento a un lenguaje existencial comprensible para los lectores
modernos. Sin embargo, dado que este enfoque relega la dimension histdrica de las narraciones y los milagros
a un segundo plano, ha sido objeto de serias criticas por parte de los circulos interpretativos cristianos
tradicionales.

El enfoque de Muhammad Ahmad Khalafallah respecto a las narraciones coranicas se forjo bajo la
influencia del método literario de exégesis de su mentor, Amin al-Khili, y de las teorias modernas de la
literatura. Khalafallah considera el Coran como una obra sin parangédn de la lengua y la literatura arabes e
interpreta sus narraciones no principalmente como registros cronoldgicos de acontecimientos histdricos, sino
como composiciones literarias disefiadas para producir efectos psicologicos, morales y religiosos en su ptblico.
En su opiniodn, el objetivo principal de las narraciones coranicas no es transmitir los detalles histdricos de los
acontecimientos, sino comunicar el mensaje pretendido a través de un modo eficaz de narracién. En
consecuencia, elementos como el tiempo, la persona, el nimero, el escenario y la trama deben evaluarse no
segun los criterios de la historiografia, sino en términos de las funciones del discurso literario.

Khalafallah interpreta las referencias al nimero de los Compaieros de la Cueva y a la duracion de su
estancia en la cueva en el marco de la relacion retorica establecida entre la revelacion y su ptblico, mas que
como intentos de proporcionar informacion historica precisa. Segtn €l, el hecho de que el Coran incluya puntos
de vista divergentes o evite detalles definitivos no se debe a ninguna deficiencia en el conocimiento divino,
sino al proposito religioso y psicologico de la narracion. Del mismo modo, explica la descripcion del baston
de Moisés mediante términos diferentes como jan, thu‘ban y hayya, no como una incoherencia histdrica, sino
como una representacion literaria de distintos estados psicologicos y del temor que se produce en el publico.
La destruccion del pueblo de ‘Ad, las descripciones del infierno y las escenas escatologicas se interpretan
asimismo como cuadros simbdlicos destinados a inquietar el alma humana y a evocar el miedo, la reflexion y
la conciencia moral.

La tendencia de Khalafallah hacia la interpretacion simbdlica también se hace evidente en su
explicacion de que los acontecimientos escatoldgicos futuros se narran en el Coran en tiempo pasado. En su
opinion, este modo de expresion no indica que los acontecimientos ya hayan ocurrido; mas bien, subraya la
certeza de que ocurrirdn y busca eliminar los motivos de negaciéon del publico. Asimismo, considera en gran
medida innecesarias las discusiones de los exégetas clasicos sobre el marco temporal del didlogo entre Dios y
Jesus. Para Khalafallah, el objetivo principal de este pasaje es criticar las creencias erroneas de los cristianos
durante la vida del profeta Mahoma y disuadirles de adorar a Jesus. En este modelo interpretativo, el momento
historico y el modo preciso en que se produce un acontecimiento son menos significativos que el mensaje
religioso y ético que transmite.
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La interpretacion que hace Khalafallah de la expresion «asatir al-awwalin» demuestra ademas su
apertura a analizar las narrativas coranicas en el marco del lenguaje mitologico. Segun ¢él, el Coran no niega la
existencia de las narrativas descritas por los politeistas como «relatos de los antiguos»; mas bien, rechaza su
alegacion de que tales relatos fueran inventados por el profeta Mahoma. Esta interpretacion abre la posibilidad
de que el Coran pueda contener elementos narrativos cuya veracidad histérica no sea esencial para su funcion.
Khalafallah sostiene que esto no contradice al Coran, sino que, por el contrario, revela su excelencia literaria
y su modo de expresion orientado al mensaje. No obstante, dado que este enfoque relegue a un segundo plano
la realidad historica de las narraciones, ha sido criticado dentro de la tradicion exegética islamica clasica por
debilitar potencialmente la pretension de verdad de la revelacion.

Existen importantes similitudes entre los enfoques de Bultmann y Khalafallah. Ambos pensadores dan
prioridad a los significados simbdlicos, psicologicos, morales y existenciales de las narraciones sagradas frente
a su veracidad historica, con el fin de hacerlas comprensibles para los lectores modernos. Mientras que
Bultmann relaciona las narraciones del Nuevo Testamento con la condicion existencial del ser humano ante
Dios, Khalafallah considera las narraciones coranicas como composiciones literarias que configuran el mundo
emocional, intelectual y conductual de su publico. Ambos consideran que la funcion principal de estas
narraciones es la comunicacion eficaz de un mensaje religioso, mas que la transmisién de datos historicos. En
este sentido, ambos enfoques difieren notablemente de los métodos interpretativos tradicionales cristianos e
islamicos.

No obstante, existe una distincion fundamental entre ambos pensadores. Bultmann considera que la
cosmovision mitoldgica del Nuevo Testamento constituye un obstaculo para la fe de la humanidad moderna y,
por lo tanto, sostiene que este lenguaje debe superarse mediante la interpretacion. Khalafallah, por el contrario,
sostiene que la estructura lingliistica y literaria del Coran no contiene ninguna incoherencia ni problema que
requiera ser eliminado; mas bien, considera que su estilo es unico, intencionado y retéricamente poderoso.
Mientras que el método de desmitificacion de Bultmann considera problematica la forma mitologica de las
escrituras sagradas, el enfoque literario de Khalafallah defiende el modo de expresion del Coran, aunque no
considere indispensable la veracidad histérica de las narraciones. Asi, aunque ambos pensadores emplean
herramientas interpretativas similares, llegan a conclusiones significativamente diferentes en cuanto a la
naturaleza y la autoridad de las escrituras sagradas.

En conclusion, Bultmann y Khalafallah representan dos intentos significativos de reinterpretar los
textos sagrados en el marco de las condiciones intelectuales de la modernidad. Ambos pensadores buscan
acercar las narraciones sagradas al mundo conceptual de la humanidad moderna haciendo hincapié en sus
dimensiones simbolicas y orientadas al mensaje. Sin embargo, relegar la veracidad histérica de dichas
narraciones a un plano secundario conlleva el riesgo de debilitar las pretensiones de verdad reveladora y
ontoldgica de los textos sagrados. Las funciones didacticas, morales y orientadas a la orientacion de las
narrativas coranicas también se reconocen en el pensamiento islamico clasico; no obstante, el reconocimiento
de estas funciones no implica necesariamente la negacion de su realidad historica. Desde esta perspectiva, el
enfoque de Khalafallah ofrece importantes posibilidades interpretativas para explicar el impacto literario y
psicologico de las narrativas coranicas, aunque también plantea problemas metodoldgicos en relacion con su
estatus historico y revelador. El enfoque de Bultmann busca igualmente dotar de sentido al Nuevo Testamento
para los lectores modernos, pero se distancia de la creencia cristiana tradicional al reducir la dimension historica
de las narraciones mitoldgicas a una interpretacion existencial. El estudio demuestra que estos dos enfoques,
aunque desarrollados dentro de tradiciones escriturales diferentes, emplean instrumentos conceptuales
comparables, al tiempo que divergen sustancialmente en su comprension de la integridad lingiistica y las
afirmaciones de verdad de los textos sagrados.

Palabras clave: Desmitificacion, interpretacion simbolica, narraciones coranicas, Rudolf Bultmann,
Muhammad Ahmad Khalafallah.
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CrpykrypupoBanHoe Pe3lome:

XX BeK CTajl CBUAETENIEM WHTEHCUBHBIX TUCKYCCHII O MECTE CBAILICHHBIX TEKCTOB B KOHTEKCTE
COBPEMEHHOW HayKH, HCTOpPHH, (MiIocodpuu, JUTEpaTypsl W TEPMEHEBTHKH. B 3TOH HMHTENIEKTyabHOU
00CTaHOBKE MCTOPHUYECKAs PEalbHOCTh OMOIEHCKUX MOBECTBOBAHUMN, IPHUPOAA MU(OIOTHIECKUX HIEMEHTOB
U TIpefensl CUMBOJIIMYECKON MHTEPIIPETaly BBIIUIM Ha TEPBBIM IUIAH B KaUE€CTBE OCHOBHBIX HAIIPABICHMI
WCCJIE/IOBaHMSl KaK B XPHUCTHAHCKOM, Tak M B uciaMckod Meiciu. IlombiTka Pynonega Kapna Bynsrmana
MHTEPIPETHPOBaTh  MUQOJIOTHUECKHE  IoBecTBOBaHMs HoBoro 3aBera ¢  MOMOIIBIO  MeToxA
«1eMA(OJIOTH3aIMK» W JINTEPATYPHO-TICUXOJIOTHYecKui moaxon Myxammana Axmana Xanadamnaxa K
KOPaHWYECKUM ITOBECTBOBAHHUSIM, OPHEHTHPOBAHHBIH Ha HX CMBICIOBYIO CyTh, NPEICTaBIAIOT coOOW aBa
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APKHUX MpUMeEpa 3TUX JUCKyCCHH. B TaHHOM HCCle0OBaHHM MPOBOJHUTCS CPAaBHUTEIBHBIN aHANIN3 ITOAXO/I0B
bynprMana n Xanadaninaxa, mpuHaUISKaBIINX K Pa3HBIM PEUTHO3HBIM U KYJIBTYPHBIM TPAIHULISIM, C IIETBI0
BBIIBJICHHUSI MX CXOJCTB M Pa3IW4Mil B OTHOLICHUH HCTOPHUYECKOH peasbHOCTH, MHU(OIOTHIECKOTO S3BIKA,
CHMBOJIMYECKOTO 3HAUYCHHUS U PEIUTHO3HOTO TOCIaHNUS.

KonnenryansHast OCHOBa HCCIIEIOBaHUS IIOCTPOCHA HA OHATHSIX MH(OJIOTHH U TOBecTBOBaHUs. Ha
NPOTSHKEHUH UCTOpHH MHosIorus mpruodperana pa3audHbIE CEMAaHTUYECKHE CIIOW, BKIIOYAs CBAIICHHBIC
TIOBECTBOBAHUS, JIETCH/IbI, HAPOHBIE CKa3KH M H300paKeHUE CBEPXbECTECTBEHHBIX COOBITHI; B COBPEMEHHBIH
Neprosl OHa 00CYyKJaeTcsi, B YaCTHOCTH, B CBS3M C MCTOPMYECKOW M Hay4yHOH HCTHHOH. B mcimamckoi
JUTEpaType TEPMHH «KHCCca» (qissa) 0003HaYaeT OOrOOTKPOBEHHBIE PACCKA3bl O IPEBHUX POPOKaX, OOIIMHAX
U COOBITHAX, TNpPHU3BAaHHbIE CIYXXHTb PYKOBOJCTBOM, HPAaBCTBEHHBIM HACTaBICHHEM W YPOKOM IS
gejoBedecTBa. B kiaccuueckoi MCIaMCKOW MBICTH KOpaHHUECKHE IOBECTBOBAHUS PAcCMAaTpPUBAIOTCA HE
NPOCTO KaK JIUTEpPaTypHBIE WM CHUMBOJIMYECKHE paccKa3bl, HO W KaK CBHAETENLCTBA, OOJalarolye
OTKPOBEHHOW M HCTOPHYECKON McTHHOHU. [ToaToMy mocTaHOBKa MH(OIIOTHN 1 KOPAHIMIECKIX TIOBECTBOBAHUI
Ha OJHY KOHUENTYallbHYI0 IUIOCKOCTh IMOPOXKIAET OINpPEIENIEHHBIE METONOJOTMYECKHE M TEONOTHYECKHE
MpOOJIEMBI ¢ TOUKH 3PCHHMS HCIAMCKOTO YUEHHSI 00 OTKPOBCHHUH.

B wuccnenoBaHMM HMCTIONB3YIOTCS KAaueCTBEHHBIE METOIBI HCCIECJOBAaHMSA, BKIIOUYAs aHAM3
JOKyMEHTOB, KOHIIENTYaJbHBIH aHAJM3, CPABHUTEIHGHOE YTEHHE W WHTEPIPETALHI0, OPUCHTHPOBAHHYIO Ha
TekcT. Barmsaasl bynbTMana paccMaTpuBaloTCs MPEUMYIIECTBEHHO Yepe3 NPU3MY TaKUX MOHATHH, Kak HoBbIi
3aBert, Mucyc, pacnsrue, BOCKpEeCeHUE, 4y10, OTKPOBEHHE, Kepurma u scxatonorus. [loaxox Xanapamniaxa
aHATM3UpPYyeTCs B paMKax JIMTEPATypHOTO IOBECTBOBAHUS, HCTOPUYECKOH pEaJIbHOCTH, CHMBOJIHYECKOTO
3HA4YCHUA U IICUXOJIOI'NYCCKOI'o BO3ILCﬁCTBHH B KOPaHUYCCKUX MMOBECTBOBAHUAX. HOZ[pO6HO OLCHUBAIOTCA €Io
unTepnperayn «CIyTHUKOB memeps», Mouces, Hapoia AJla, 5CXaToJIOrHYeCKuX 00pa3oB, JHAIora MExXIy
borom u Uucycom, a Takxke BBIpaKEHHS «acaTup ayib-aBBajuH». OCHOBHBIE TPYAbl 00OUX MBICIUTEINEH,
Hapsiy ¢ COOTBETCTBYIOLICH BTOPUYHOH JIUTEPATYPOH, TOIBEPTralOTCS CPAaBHUTEILHOMY aHAIIH3Y.

B ocHoBe monnMaHus byiapTMaHa CBAIIEHHOTO MHCAHMSA JISKUT yOeKAEHHUE, YTO MU(OIOTHIECKOE
MHupoBo33peHre HoBoro 3aBeTa He MOXKET OBITH HEITOCPEACTBECHHO IPHHATO COBPEMEHHBIMH YuTaTesiMu. [1o
€ro MHEHHIO, COBPEMEHHBIC JIOJH, MHPOBO33PEHHE KOTOPHIX C(HOPMHUPOBAHO HAYYHBIM MBIIUICHHEM H
MPUYUHHO-CJIC/ICTBEHHBIM PacCyXICHHEM, HE MOTYT 0e3 TpyAa HPHHATh TPAIWLHOHHBIC MOBECTBOBAHUS,
CBSI3aHHBIE C JIEMOHWYECKHMH CHJAMH, 4yJecaMH, HHCXOXKAEHHEeM ¢ Hebec, BOCKpECeHHEM W
ACXATOJOTMYeCKUMU coObITHAMU. TeM He MeHee BynbTMaHH He YTBEpXKIaeT, 4TO MH(OIOTHYECKUE
[IOBECTBOBAHMS IIOJIHOCTBIO JIMIIEHBI CMbICIIA WU LICHHOCTH. Ero 11e51b — He yCTpaHUTh 3TU IIOBECTBOBAHUS,
a PpacKpbIThb JK3UCTCHLUUAIbHBI M PEIUTHO3HBI CMBICI, JIeXKalluid B MX OCHOBE. B 3TOM cCMBICIE
JeMU(OIIOTU3alIys 03HAYAET TePMEHEBTHYECKYIO IEPEUHTEPIPETALII0 MUPOIOTHUECKUX BHIPAKEHHH TaKUM
00pa3oM, 4TOObI OHU MOTJIM 00pPAINAThCs K SK3UCTEHIMAIbHOMY MHPY COBPEMEHHOTO YEJI0BEUECTRA.

B wunTrepnperanun bympTMaHa SK3HCTEHIMalIbHOE 3HaueHHMe Mucyca Ui BEpyOLIET0 HMEeT
NPUOPUTET HaJ MUCTOPHYECKOH JmuHOCThIO Mucyca. Pacnisitne moHnmaercs He IPOCTO Kak HCTOPHUYECKOE
coObITHE, MPOU3OIIE/IIEe B IPOIIIOM, HO KaK OIBIT BEPHI, B KOTOPOM BEpPYIOUINH JIOJKEH SK3UCTEHITHATIBHO
ydJacTBOBaTh. BockpeceHue, aHAJOTMYHO, ACCOLMHPYETCS HE CTOJIBKO C OOBEKTUBHBIM M (H3MIECKUM
SBJICHHEM, CKOJIBKO C OINBITOM BEpbl paHHEH XPHCTHAHCKOW oOmIuHbBL. Yyzmeca aHaJIOTHYHBIM 00pazoM
MHTEPIPETHPYIOTCS HE KaK OKCTPAOPAMHAPHBIE COOBITHSA, NPHUOCTAHABIMBAIOUINE OEHCTBHE 3aKOHOB
MIPUPOBI, a KAK CHMBOJIMYECKHE MPOSIBICHIS b0oJKbero NefcTBUS U MPU3BIBA B pAMKaX YEJIOBEYECKOTO OBITHS.
Takum oOpasoMm, bBymeTmMan crTpemurcs mnepeBectn Muposorndeckuit s3sik HoBoro 3aBera Ha
9K3UCTCHIUAIBHBIN S3BIK, TIOHATHBIN COBpEMEHHBIM 4HTaTeNsIM. OHAKO, MMOCKOIBKY ATOT MOJIXOJ OTBOJIUT
HUCTOPUYIECKOMY M3MEPEHHIO IIOBECTBOBAHUH M UyJIEC BTOPOCTEIIEHHOE MECTO, OH ITOJIBEPraeTcs Cephe3HOU
KPUTHKE CO CTOPOHBI TPAIUIIMOHHBIX XPUCTHAHCKUX TOIKOBATEIBHBIX KPYTOB.

oxxox Myxammana Axmana Xanadamiaxa K KOpaHHUYECKHAM [TOBECTBOBAHUAM C(HOPMHUPOBAIICS O]
BIIMSTHUEM JIMTEPATYpPHOTO METO/a 3K3ere3bl ero HacTaBHMKAa AMMHA aib-XyJIH M COBPEMEHHBIX TEOpHH
nuteparypsl. Xanadamiax paccmMarpuBaeT Kopan kak OecrnpeneseHTHOe IPOU3BeIeHHE apaOCcKoro si3bIKa 1
JMTEpaTypbl U HHTEPIIPETUPYET €r0 MOBECTBOBAHHS HE CTOJIBKO KaK XPOHOJIOTMYECKUE 3aIIMCH UCTOPHUYECKUX
COOBITHH, CKOJIBKO KaK JINTEPATyPHbIE COUNHEHHS, IPU3BAHHBIE OKA3bIBATH IICHXO0JIOTHYECKOE, HPAaBCTBEHHOE
W PEIIMIHO3HOE BO3/eiicTBIE Ha ayanTopuio. [1o ero MHEHHIO, OCHOBHAS L1EJIb KOPAHUYECKHUX MTOBECTBOBAHUH
3aKII0YaeTcsl He B Iepejaye MCTOPHYECKHX JeTajeldl COOBITHH, a B JIOHECEHHH 3aJyMaHHOTO IOCIAHHA
nocpeacTBoM 3 (HEKTUBHOTO crocoba moBecTBoBaHUs. COOTBETCTBEHHO, TAKME DJIEMEHTHI, KaK BPEeMsl, JIUIIO,
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YHCII0, MECTO ACHCTBUS M CIOXKET, CIIEIyeT OLECHNBATh HE MO KPUTEPUSIM HCTOpUOTpaduu, a C TOUKH 3PEHUS
(yHKIMIH JINTEpaTypHOTO AUCKYpCa.

Xanadammax WHTEPHPETHPYET YIHOMHHAHMS O KOJIWYECTBE CIIOJBIDKHHKOB M3 TMEUIEPHl U
MPOJODKUTENFHOCTH MX NMPEOBIBAHUS B HEW B paMKaxX PUTOPHUYCCKHUX OTHOIICHHH, YCTaHOBICHHBIX MEXIY
OTKPOBEHHEM H €TO ayAUTOPUCH, a HE KaK IOTBITKY NIPEJOCTaBUTh TOUHYIO HCTOpHUIECKYI0 nHpopMmanuio. [1o
€ro MHEHHIO, BKIroueHne B KopaH pacxoasmuxcst ToUeK 3peHNs WIN YKIOHEHHE OT KOHKPETHBIX JeTaleh He
BBITEKA€T U3 KaKOro-1ubo Hemocrarka OO0XECTBEHHOTO 3HAHMS, a OOYCIOBIEHO pEIMIMO3HOW H
TICHXOJIOTHYECKOH 11eJIbI0 IOBECTBOBAHUS. AHAIIOTHYHBIM 00pa3oM OH OOBSCHSET onKcaHue xe3sa Mouces ¢
MOMOIIBIO Pa3IMYHBIX TEPMUHOB, TAaKHX KaK <« DKaH», «Ty’ 0aH» M «xals», HE KaKk HCTOPUYECKYIO
HECOTJIACOBAaHHOCTb, a KaK JINTEpaTypHOEe OTOOpaXKCHUE Pa3IMUHBIX NICHUXOJIOTHUECKUX COCTOSIHUM U CTpaxa,
BBI3BIBAEMOro y ciymiatened. ['mbens Haponma Apja, ONMMCaHHMS aja W 3CXaTOJOTHUECKHE CIIEHBI TaKKe
MHTEPIPETHPYIOTCS KaK CUMBOJIYECKHE 00pasbl, IPU3BaHHbBIC BCKOJIBIXHYTh Y€JIOBEYECKYIO AYIIY U BHI3BATh
CTpax, pa3MBIIUICHUS 1 HPABCTBEHHOE OCO3HAHUE.

CxionHocts Xanadamiaxa K CHMBOJIMYECKOW HHTEPHPETAIMH IPOCIC)KUBACTCS TakXKe B €ro
0OBSCHEHUH TOTO, UTO OyIyIIHe 3cxaTonorndeckrue coosTis B KopaHe n3mararoTcs B POIIEALIEM BPEMEHH.
[To ero MHEHHIO, TaKOH CIOCOO BBIPAXEHHUS HE O3HAYAET, YTO COOBITHS Y)K€ NMPOM3OILIM; HANPOTUB, OH
MOAYEPKUBAET HEM30C)KHOCTh MX HACTYIUICHUS M CTPEMHTCS YCTPAaHWTb y CIyIIaTeNed OCHOBaHMS JUIS
orpunanus. OH TakkKe CUMTAET AUCKYCCHU KJIACCHYECKUX DK3EreTOB O BPEMEHHBIX paMKaX AMANOra MEXay
Aunnaxom u Mucycom B 3HauuTeNbHOHU creneHu u3nuinHuMu. [To Mmuenuto Xanadamniaxa, riaBHas 1eib 3TOT0
OTPBIBKA 3aKJIFOYAETCS B KPUTHKE OIIMOOYHBIX BEPOBAaHUN XPUCTHAH, CYIIECTBOBABIINX NPH KU3HHU NPOPOKA
Myxammena, 1 B TOM, YTOObI OTFOBOPUTH WX OT TOKIOHeHHs HMucycy. B 3Toif Monenu TOIKOBaHUs
HUCTOPUYECKOE BpeMsS M TOUHBIH XapakTep IPOUCIIECTBUS COOBITHA HMEIOT MEHbIllee 3HAaueHHe, 4YeM
PENUrHO3HBIIA U 3TUYECKUH ITOCHLI, KOTOPBII OHO HECET.

Wnatepnperanns Xanadamioil BBIpaXCHUS «acaTHp alb-aBBAIHH» €IIe Pa3 JEeMOHCTPHPYET €ro
OTKPBITOCTH K aHAJIN3Y KOPAHWYCCKHUX TIOBECTBOBAHUI B paMKaX MH(OJIOTHYECKOTO s3bIKa. [Io ero MHEHMIO,
Kopar He oTpumaer CymiecTBOBaHHS MOBECTBOBAHWH, KOTOPHIE MHOTOOOKHUKH OITUCHIBAIOT KaK «CKa3Kd
JIPEBHUX»; CKOpee, OH OTBEpPracT WX YTBEPXKACHHE O TOM, YTO TaKHWE pPaccKa3bl ObUIH Cc(aOpUKOBAHBI
npopokoM MyxammanoM. Takass MHTeprnpeTanuss OTKpPBIBAET BO3MOXKHOCTb TOro, yto Kopan Moxer
COZIep)KaTh IOBECTBOBATEIbHBIE HIIEMEHTBI, HCTOPHYECKAsl JOCTOBEPHOCTh KOTOPBIX HE SBISIETCA
CYLIECTBEHHOI U1 uX QyHKumu. Xanadaia yTBepxKIaeT, 4To 3TO He nMpoTuBopeunt KopaHy, a, HanpoTus,
PacKpBIBaET €ro JUTEPAaTypHOE COBEPIICHCTBO U OPUEHTUPOBAHHBIN Ha ITOCIIAaHUE CTHIIb BRIpakeHHs. TeM He
MeHee, MOCKOJBbKY 3TOT MOJAXOJA OTBOIUT HCTOPUYECKOH pEalbHOCTH IOBECTBOBAHMUN BTOPOCTENEHHOE
3HAa4YeHHE, OH IOJBEpraeTcsi KPUTHKE B paMKax KJIACCHYECKON MCIaMCKOM 3K3ereTHUecKO TpaauIuH 3a To,
YTO MOTEHIINAIBHO 0CIa0IAeT IPETEH3UI0 OTKPOBEHHUS HAa UCTHHY.

Mexnay nomxonamu bynpTmana n Xamadamnaxa MMEIOTCS BakHble cxoicTBa. O0a MBICIHTENS
OTJAIOT NMPHOPHUTET CUMBOJIMYECKHAM, IICHXOJIOTMYECKHM, HPABCTBEHHBIM M SK3HCTEHIMAIBHBIM 3HAYCHHAM
CBSIILICHHBIX TIOBECTBOBAHMH IEpe] MX HCTOPHYECKOHW JIOCTOBEPHOCTHIO, YTOOBI CIENATh WX TNOHATHBIMH
COBPEMEHHBIM 4HTaTelsIM. B To Bpems kak bynbTMaH cBs3biBaeT mnosecTBoBaHus HoBoro 3asera c
9K3UCTEHIMAIBHBIM TOJOKEHHEM dYeloBeka mepen borom, Xamadamrax paccMaTpuBaeT KOpaHHYECKHE
MIOBECTBOBAHUS KaK JIMTEPATYpHBIE NMPOU3BEIACHNUS, (POPMHUPYIOLINE SMOLMOHAIBHBINA, HHTEIUIEKTYaIbHBIH U
MOBe/IeHUeCKHid MUp cBoed aymuropuu. O0a CYMTAIOT, YTO OCHOBHAs (DYyHKIHMS 3THX NOBECTBOBaHHIA
3akirouaercs B 3 ekTHBHOM nepenaue peMruo3HOro MociaHus, a He B Iepe/iade UCTOPUYECKUX AaHHbIX. B
3TOM OTHOIICHHUHU 00a MOX0/1a 3aMETHO OTINYAIOTCS OT TPAJUIIMOHHBIX XPUCTHAHCKUX M HCIIAMCKHX METOJIOB
TOJIKOBAHUSI.

Tem He MeHee MEXIy ITHMH JIBYMS MBICIUTEISIMH CYHIECTBYET (yHIaMEHTAJbHOE pa3inyue.
BynpTman paccmatpuBaeT Mugosormueckoe MuUpoBos3peHue HoBoro 3aBera Kak NpPEMATCTBUE IS BEPHI
COBPEMCHHOTO YEJIOBEYECTBA U ITO3TOMY YTBEPIKIIACT, YTO ITOT SA3BIK HEOOXOAUMO MPEOI0JIETh TOCPEICTBOM
ToNMKOBaHMs. Xanadauia, HAMPOTUB, YTBEPIKIACT, YTO TUHTBUCTUIECKAS U JINTepaTypHas cTpykTypa Kopana
HE COJICPXKHUT HUKAKHX HECOOTBETCTBHI WM NP00JIeM, TpeOYIOUINX YCTPAHSHHUS; HAIIPOTUB, OH CUUTAET €ro
CTHJIb YHUKAJIBHBIM, [I€JICHATIPABICHHBIM U PUTOPUYECKHA MOIIHBIM. B TO BpeMst Kak MeTo 1 ieMHI(OIOTH3aIUI
Bynprmana paccmarpuBaer wmudosorndeckyro (GopMy CBSIIEHHOTO TWHCAaHUS KaK IPOOJIEMaTHYHYIO,
JMUTEpaTypHBId Toaxon Xanadamiel 3amfum@aer crocod BhIpaxeHus KopaHa, XOTS W HE CYHTAcT
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HCTOPHYECKYIO JOCTOBEPHOCTH IIOBECTBOBAHMH HEMpeMEeHHOH. Takum oOpa3om, XOTS 00a MBICIUTENA
UCTIONB3YIOT CXOKHE MHCTPYMEHTHI TOJIKOBAHUS, OHU MPUXOAAT K 3HAYUTENBHO Pa3INYaoIINMCs BBIBOJAM
OTHOCHUTEJIFHO TIPUPOABI M aBTOPHUTETA CBAIIEHHOTO MICAHMS.

B 3axiroueHmne MOXKHO CKa3aTh, uTo bynpTMan u Xamadaiiax mpeacTaBisiroT co00i ABe 3HAUNMBIE
MOMBITKH TIEPEOCMBICIICHUS CBAIICHHBIX TEKCTOB B HHTEIUIEKTYAIBHBIX YCIOBHAX coBpeMeHHocTH. Oba
MBICITUTENS CTPEMSATCS NMPUOIM3UTE CBSIICHHBIC TOBECTBOBAHMS K KOHIIENTYaJIbHOMY MHPY COBPEMEHHOTO
4eJI0BeYeCTBa, MOJUEPKHBas UX CHMBOJUUYECKHE U OPUCHTUPOBAHHbIE Ha IOCIaHUE acmleKTel. OgHako
OTBEJICHHE HCTOPUYECKON JOCTOBEPHOCTH TAaKMX MOBECTBOBAHUI HAa BTOPOIl IJIaH CONPSKEHO C PUCKOM
0CJIabJIeHUs] TIPETEH3UH CBSIILIEHHBIX TEKCTOB HA OTKPOBEHHE W OHTOJIOTMYECKYIO MCTHHY. J{MIaKkTHYecKue,
HpPABCTBEHHbIE M OpPUEHTHUPOBAaHHbIE Ha HACTaBJICHHE (QYHKIMH KOPAHMYECKHX ITOBECTBOBAHUI TaKxke
MPU3HAIOTCS B paMKax KJIACCUYECKOH NCIIaMCKOM MBICIIH; TEM He MEHee PU3HaHUe 3TUX (QYHKIHH HE BIeYeT
3a co0oif HEOOXOOMMOCTh OTPHLAHMS WX HcTOpHYeckoil peansHOCTH. C 3TOH TOYKM 3PEHUS MOAXOI
Xanagamisl OTKPBHIBAET BAXKHBIE WHTEPIPETAIMOHHBIE BO3MOKHOCTH AJISI OOBSCHEHUS JUTEPATYPHOTO H
MICHXOJIOTHYECKOTO  BO3ICHCTBHS KOPAaHWYECKMX IIOBECTBOBAaHMH, OMHAKO OH TAKXE IIOJHHMACT
METOJIOJOTUYECKHE IPOOIeMBbl, KacalollMecs WX HCTOPHYECKOro M OTKpOBEHHOro craryca. Iloaxox
BynpT™MaHa aHanorudHbIM 00pa3oM cTpeMutcs npuaate HoBomy 3aBeTy CMBICIH [Tl COBPEMEHHBIX YHTATEICH,
HO JUCTaHIMpPYeTCs OT TPAJUIHOHHOTO XPUCTHAHCKOTO BEPOYYCHHs, CBOJSI HCTOPHUYECKOE HM3MEPEHHE
MH(}OJIIOTHYECKNX TOBECTBOBAHNH K 9K3UCTEHIIMAILHOHN HHTepHpeTanyy. MccinenoBanne 1eMOHCTPUPYET, 4TO
3TH JABa MOJXO0JAa, XOTA M pa3pabOTaHHBIE B paMKaxX pa3HbIX OWMONEHCKUX TpaTului, HCIOJIB3YIOT
COIIOCTAaBUMbIC KOHICHTYAJbHBIC HWHCTPYMCHTBI, IPHU O3TOM CYIIECTBEHHO pacXodsdChb B ITOHMMaHUU
JIMHTBUCTHUYCCKOM HCJIOCTHOCTHU U yTBep)KILeHI/Iﬁ 06 HUCTHUHC CBAILICHHBIX TCKCTOB.

KaioueBble ciaoBa: jemudororusanysi, CHMBOJNMYECKas HMHTEpIpeTalnusi, KOpaHHYEeCKUe
noBectBoBanus, Pynonsd Bynerman, Myxamman Axman Xanagannax.

TRf=ra AR

dradt el 3 sy fagm, sfaem, 33, Tfige oIk areRIRG & ey & ufex Tt o fRufa
P AP e TgH! D1 34| U e Trera #, yrfiia Hursh 1 Afoehie arafiear, dRifdie adf
ﬁu%;?ﬁf, 3R UeliepTerrd RS 1 YHATE STE SR 3Xamt S foraRi & S¥U & W &5 & & 3
I

TSIh PI Gead BT "SIHCIATSHRU" BT UG & LM ¥ T¢ g0 31 GRIMUS Hatell $i
R FH53 HT T 3R eHIE 3MgHE TAThealg b1 SR wu1sft & ufa wifefes, T-iage ok
A3 DI, T I3l & &l Ieeia-id Iae g |

g AT e 3R Wiferwrare, o fafis fifer ofik Tiafas wuvrsit @ 3, & eRa o
IS T A S BT 8, 3R 3BT Iexd Ugiics arafadsdr, TRifdre wTon, Tedtetatas orf ok
eTfifer a1 & ey B I FRRT 3R fawra &t ugaH a1 8 |

3T DT IR ST URIOTD HUT 3R HYUT D1 TURUMNSN TR MR B

gfaer WR o, URIfre Hurst & fafte sl rd gt §, 5w ufas wur, fhaddt, Aeaur, sik
3fciifores TeTelt &1 farr wnfia §; snyfie &1d #, 39 R faRy wu ¥ el ok axnfie 9 &
ey 7 ==t ot 718 31 sxan it #, T Weg &1 o s TieRl, et 3R gerel ¥ Tefird
faon U T ybe B TS HUISN A 7, SFHT I35 ATl B AnfexH, Afde R 3k &6 UM &1
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T3 B S T B |

U T B OUITAS SIeT Al &1 Iy fasar man &, forad g fa=eon, damie
fIRQIwoT, TS UaH 3R UTa-dhisd re WM €| geeiy & Rl &1 Sk T & 9 U fgm,
Y], et W 9GNS, T, THDR, FHeIdbul, BT 3R 3ifay wg fagm &) srayronsit &
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oegw F F TS ¢ WATBIAE & PP &1 fazawn grife FHurst # aifefds wuF, e
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2= geA3T & UfaeTRies faavun &1 Wiftd =1 781 7, afch U UuTdt HUFe & [Teqd 9 sfasd Wew
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mé??iﬁmﬁ:m R & faon, 3R sifan T0g & =2af @ of St RE UdbrHs Tud & ®u o
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Fias: S Ao, TNedd AR, FRIFG HUN, FSIeh gecdH, JoHe 38Hg
FATHEATS |

Yapilandirilmis Ozet:

XX. ylizyil, kutsal metinlerin modern bilim, tarih, felsefe, edebiyat ve hermendtik karsisindaki
konumunun yogun bigimde tartisildig1 bir donemdir. Bu siirecte kutsal metinlerde yer alan kissalarin tarihsel
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gercekligi, mitolojik unsurlarin mahiyeti ve sembolik anlatimin sinirlari hem Hristiyan hem de Islam
diisiincesinde dnemli bir problem alani haline gelmistir. Rudolf Karl Bultmann’in Yeni Ahit’teki mitolojik
anlatilar1 “mitolojiden arindirma” ydntemiyle yorumlama tesebbiisii ile Muhammed Ahmed Halefullah’in
Kur’an kissalarmi edebi, psikolojik ve sembolik mesajlar ekseninde ele alan yaklasimi, bu tartigmalarin iki
dikkat ¢ekici 6rnegini olusturmaktadir. Bu ¢aligma, farkli dini ve kiiltiirel geleneklere mensup olan Bultmann
ile Halefullah’in kutsal metinlerdeki anlatilara iliskin goriislerini karsilastirmali bicimde incelemekte; iki
disiiniiriin tarihsel gergeklik, mitolojik dil, sembolik anlam ve dinl mesaj konularindaki ortak ve farkli
yonlerini ortaya koymay1 amaglamaktadir.

Aragtirmanin kavramsal zeminini mitoloji ve kissa kavramlari olusturmaktadir. Mitoloji, tarihsel
stire¢ icerisinde kutsal anlati, efsane, masal ve dogaiistii olaylarin aktarimi gibi farkli anlam katmanlar
kazanmig; 6zellikle modern donemde tarihsel ve bilimsel gerceklikle iliskisi bakimindan tartigilmistir. Kissa
ise Islami literatiirde gegmis peygamberler, toplumlar ve olaylar hakkinda bilgi veren; insanlara ibret, hidayet
ve ahlaki yonlendirme sunmay1 amaglayan ilahi anlatilar1 ifade etmektedir. Kur’an kissalari, klasik islam
diisiincesinde yalnizca edebi veya sembolik anlatilar olarak degil, ayn1 zamanda vahyi ve tarihsel hakikat
tastyan haberler olarak kabul edilmektedir. Bu nedenle mitoloji ile Kur’an kissalarinin ayni kavramsal
diizlemde degerlendirilmesi, Islami vahiy anlayist bakimindan birtakim yéntemsel ve itikadi sorunlari
beraberinde getirmektedir.

Calismada nitel aragtirma yontemlerinden dokiiman incelemesi, kavramsal analiz, karsilastirmali
okuma ve metin merkezli tahlil yontemleri kullanilmistir. Bultmann’in goriigleri agirlikli olarak Yeni Ahit, Hz.
Isa, ¢armih, dirilis, mucize, vahiy, kerigma ve eskatoloji kavramlari iizerinden incelenmigtir. Halefullah’in
yaklagimi ise Kur’an kissalarindaki edebi anlatim, tarihsel gerceklik, sembolik anlam ve psikolojik etki
cergevesinde ele alinmis; Ashab-1 Kehf, Hz. Musa, Ad kavmi, ahiret tasvirleri, Allah ile Hz. Isa arasinda gegen
diyalog ve “esatirii’l-evvelin” ifadelerine iligkin yorumlari iizerinden degerlendirilmistir. Her iki diigtiniiriin
temel eserleri ile konuya iligkin ikincil literatiir karsilastirmali bi¢imde analiz edilmistir.

Bultmann’in kutsal metin anlayisinin merkezinde, Yeni Ahit’te yer alan mitolojik diinya tasavvurunun
modern insan agisindan dogrudan kabul edilebilir olmadig1 diisiincesi bulunmaktadir. Ona gdre bilimsel
diisiince ve nedensellik anlayisiyla sekillenmis modern insanin, Yeni Ahit’teki seytani gii¢ler, mucizeler,
gokten inis, dirilis ve eskatolojik hadiseler gibi anlatimlar1 klasik bicimiyle benimsemesi miimkiin degildir.
Bununla birlikte Bultmann, mitolojik anlatilarin biitiiniiyle degersiz veya anlamsiz oldugunu
savunmamaktadir. Onun amaci, s6z konusu anlatilar1 ortadan kaldirmak degil, bu anlatilarin arkasinda bulunan
varolugsal ve dini mesaj1 agiga ¢ikarmaktir. Bu baglamda mitolojiden arindirma, mitolojik ifadelerin modern
insanin varolus diinyasina hitap edecek bigimde hermendétik olarak yeniden yorumlanmasini ifade etmektedir.

Bultmann’m yorumunda Hz. Isa’nin tarihsel kisiliginden ziyade inanan insanin hayatindaki varolussal
anlami 6n plana ¢ikmaktadir. Carmih hadisesi, yalnizca gegmiste gerceklesmis tarihsel bir olay degil, inanan
kisinin kendi varolusunda istirak etmesi gereken imani bir tecriibe olarak degerlendirilmektedir. Dirilis ise
nesnel ve fiziksel bir olaydan ¢ok ilk Hristiyan cemaatinin iman tecriibesiyle iliskilendirilmektedir. Benzer
sekilde mucizeler de doga yasalarini bozan olaganiistii hadiseler olarak degil, Tanri’nin insan hayatindaki fiilini
ve cagrisini ifade eden sembolik anlatimlar olarak yorumlanmaktadir. Bdylece Bultmann, Yeni Ahit’in
mitolojik dilini modern insanin anlayabilecegi varolusgu bir dile doniistiirmeye g¢aligmaktadir. Ancak bu
yaklagim, kissalarin ve mucizelerin tarihsel gergeklik boyutunu ikincil plana itmesi sebebiyle geleneksel
Hristiyan yorum ¢evrelerinin ciddi elestirilerine maruz kalmistir.

Muhammed Ahmed Halefullah’in Kur’an kissalarina iliskin yaklagimi ise hocasi Emin el-Hali’nin
edebi tefsir yontemi ve modern edebiyat kuramlarinin etkisi altinda sekillenmistir. Halefullah, Kur’an’1 Arap
dili ve edebiyatinin essiz bir drnegi olarak gérmekte ve kissalari tarihi olaylar1 kronolojik bigimde aktaran
metinlerden ziyade, muhatap tizerinde psikolojik, ahlaki ve dini etki meydana getiren edebi anlatilar olarak
degerlendirmektedir. Ona gore Kur’an kissalarinda asil amag, olaylarin tarihsel ayrintilarini bildirmek degil,
muhataplara verilmek istenen mesaji etkili bir anlatim yoluyla sunmaktir. Bu nedenle kissalardaki zaman, kisi,
say1l, mekan ve olay Orgiisiine iliskin unsurlar, tarih biliminin 6lgiitlerinden ¢ok edebi anlatimin islevleri
dogrultusunda ele alinmalidir.

Halefullah, Ashab-1 Kehf kissasinda genglerin sayis1 ve magarada kalis siireleriyle ilgili anlatimlari,
tarihsel bilgi vermekten ziyade vahyin muhataplariyla kurdugu hitabi iliski baglaminda degerlendirmektedir.
Ona gore Kur’an’in bu konularda farkli goriislere yer vermesi veya kesin ayrintilardan kaginmasi, ilahi bilginin
yetersizliginden degil, anlatinin dini ve psikolojik amacindan kaynaklanmaktadir. Hz. Musa’nin asasinin

www.turkishstudies.net/religion



3882 Ali Acar - Biisra Ozdemir
“can”, “sii’ban” ve “hayye” gibi farkli kelimelerle nitelendirilmesini de tarihsel bir tutarsizlik olarak degil,
olaym farkli psikolojik durumlarini ve muhataplarda meydana getirdigi korku duygusunu yansitan edebi bir
tasvir olarak yorumlamaktadir. Ad kavminin helaki, cehennem tasvirleri ve ahiret sahneleri ise insan ruhunu
sarsan, korku ve ibret uyandiran sembolik tablolar seklinde degerlendirilmektedir.

Halefullah’in sembolik yorum anlayisi, heniiz ger¢eklesmemis ahiret olaylarinin Kur’an’da gegmis
zaman kipiyle anlatilmasina iligkin agiklamalarinda da belirginlesmektedir. Ona gore bu anlatim bigimi,
olaylarin gergeklesmis oldugunu bildirmekten ziyade ger¢eklesmelerinin kesinligini vurgulamakta ve
mubhataplarin inkar yollarin1 kapatmay1 amaglamaktadir. Allah ile Hz. Isa arasinda gecen diyalogun zamani
konusunda klasik miifessirlerin tartigmalarini gereksiz bulan Halefullah, anlatinin temel hedefinin Hz.
Peygamber donemindeki Hristiyanlarin yanls inanglarini elestirmek ve onlar1 Hz. Isa’ya ibadetten
vazgecirmek oldugunu savunmaktadir. Bu yaklasimda olayn tarihsel zamani ve gerceklesme bigiminden ¢ok
tagidig1 dini ve ahlaki mesaj 6nem kazanmaktadir.

1)

Halefullah’in “esatirii’l-evvelin” ifadelerine iliskin yorumu da onun Kur’an’daki anlatilart mitolojik
dil baglaminda degerlendirmeye acik oldugunu goéstermektedir. Ona gore Kur’an, miisriklerin kendisine
yonelttigi “Oncekilerin masallar1” ithaminda anlatilarin varligini degil, bunlarin Hz. Muhammed tarafindan
uyduruldugu iddiasimi reddetmektedir. Bu degerlendirme, Kur’an’da mitolojik veya tarihsel gercekligi kesin
olmayan anlatilarin bulunabilecegi diisiincesine kap1 aralamaktadir. Halefullah, bu goriisleriyle Kur’an’a aykirt
bir yaklasim gelistirmedigini, aksine Kur’an’in edebi iistlinliigiinii ve mesaj merkezli anlatim yontemini ortaya
koydugunu savunmaktadir. Bununla birlikte kissalarin tarihsel gergekligini ikincil plana iten bu yaklagim,
klasik Islami tefsir gelenegi tarafindan vahyin hakikat iddiasimi zayiflattig1 gerekcesiyle elestirilmistir.

Bultmann ile Halefullah’in yaklagimlar: arasinda 6nemli benzerlikler bulunmaktadir. Her iki diisiiniir
de kutsal metinlerdeki anlatilarin modern insan tarafindan anlagilabilmesi igin olaylarin tarihsel
gerceklesmisliginden ziyade sembolik, psikolojik, ahlaki ve varolugsal anlamlarmi 6ne ¢ikarmaktadir.
Bultmann, Yeni Ahit’teki kissalar1 insanin Tanr1 karsisindaki varolugsal durumuyla iligkilendirirken
Halefullah, Kur’an kissalarint muhataplarin duygu, diisiince ve davranis diinyasin sekillendiren edebi anlatilar
olarak degerlendirmektedir. Her ikisi de kissalarin temel iglevini tarih1 bilgi aktarmaktan ¢ok dini mesaj1 etkili
bigimde iletmek olarak gormektedir. Bu yoniiyle iki yaklasim da geleneksel Hristiyan ve Islam yorum
usullerinden belirgin bi¢cimde ayrilmaktadir.

Bununla birlikte iki diisiiniir arasinda esaslh bir farklilik da bulunmaktadir. Bultmann, Yeni Ahit’in
mitolojik diinya goriisiinii modern insanin iman etmesinin Oniinde bir engel olarak gérmekte ve bu dilin
asilmas1 gerektigini savunmaktadir. Halefullah ise Kur’an’in dilsel ve edebi yapisinda herhangi bir tutarsizlik
veya asilmasi gereken bir problem bulunmadigini, aksine Kur’an’in essiz, maksathi ve etkileyici bir edebi
iisluba sahip oldugunu ileri siirmektedir. Bultmann’mn mitolojiden arindirma ydntemi kutsal metnin mitolojik
bi¢imini problemli kabul ederken Halefullah’in edebi yaklagimi1 Kur’an’in anlatim bi¢imini savunmakta, ancak
kissalarin tarihsel gercekligini zorunlu gérmemektedir. Bu durum, iki diisiiniiriin benzer yorum araglarina
bagvurmalarina ragmen kutsal metinlerin mahiyeti konusunda farkli sonuglara ulastiklarini gostermektedir.

Sonug olarak Bultmann ve Halefullah, kutsal metinlerin modern donemde yeniden anlasilmasi
cabalarinin iki 6nemli temsilcisidir. Her iki diisiiniir de kissalarin sembolik ve mesaj merkezli boyutunu 6ne
¢ikararak kutsal metinleri modern insanin anlam diinyasina yaklastirmaya caligmistir. Bununla birlikte
kissalarin tarihsel ger¢eklesmisliginin geri plana itilmesi, kutsal metinlerin vahyi ve ontolojik hakikat
iddiasmin zayiflamasi riskini beraberinde getirmektedir. Kur’an kissalarinin ibret, 6giit, hidayet ve ahlaki
yonlendirme islevi klasik Islam diisiincesinde de kabul edilmektedir. Ancak bu islevlerin kabul edilmesi,
kissalarin tarihsel gergekliginin reddedilmesini zorunlu kilmamaktadir. Bu bakimdan Halefullah’in yaklasima,
Kur’an’in edebi ve psikolojik etkisini agiklama konusunda Onemli imkanlar sunmakla birlikte kissalarin
tarihsel ve vahyi niteligi bakimindan yontemsel sorunlar tagimaktadir. Bultmann’in yaklagimi ise Yeni Ahit’in
modern insan i¢in anlamli hale getirilmesini amaglamakta, ancak mitolojik anlatilarin tarihsel boyutunu
varolussal yoruma indirgemesi sebebiyle geleneksel Hristiyan inang anlayisindan uzaklagmaktadir. Caligma,
farkli kutsal metin geleneklerinde gelisen bu iki yaklasimin benzer kavramsal araglara sahip oldugunu, fakat
kutsal metnin dilsel biitiinliigii ve hakikat iddias1 bakimindan 6nemli dl¢iide ayrigtigini ortaya koymaktadir.

Anahtar Kelimeler: Mitolojiden Arindirma, Sembolik Yorum, Kur’an Kissalari, Rudolf Bultmann,
Muhammed Ahmed Halefullah.
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Muhammed Ahmed Khalafallah (1916-1997) and Rudolf Karl Bultmann’s (1874-1976)
Attempts to Interpret the Mythological Elements in Sacred Texts Symbolically

Introduction

The modern philosophical currents and intellectual movements that emerged in the Islamic
world from the nineteenth century onward profoundly influenced approaches to Islamic texts. One
of the clearest manifestations of this influence can be observed in Qur’anic exegesis (tafsir). The
intellectual foundations of Islamic modernism first became evident in the Indian subcontinent
through the ideas of Sayyid Ahmad Khan (1817-1898), whose exegetical work reflected the
principles of this emerging movement. Subsequently, these ideas continued to develop in Egypt
under the influence of Jamal al-Din al-Afghani (1838—1897). One of the prominent representatives
of this intellectual lineage was Muhammad Ahmad Khalafallah. Influenced by the philosophical and
intellectual climate of the twentieth century, Khalafallah produced his doctoral dissertation, al-Fann
al-Qasast fT al-Qur’an (The Narrative Art in the Qur’an), which provoked extensive scholarly debate.
The significance of this work lies in the fact that it brought the nature of Qur’anic narratives (qasas)
and the methodology of their interpretation to the forefront of modern exegetical discussions.

Khalafallah’s primary objective was to interpret the Qur’anic narratives through the
framework of literary exegesis. He sought to substantiate this approach particularly through his
analysis of Qur’anic stories. While examining the nature of these narratives from a literary
perspective, he tended to interpret what he regarded as mythological elements symbolically and in a
manner centered on their religious message. His attempt to demythologize these narratives was thus
grounded in literary criticism rather than in historical inquiry. From the time of its publication,
however, this approach attracted considerable criticism.

A comparable tendency can be found in Rudolf Karl Bultmann’s New Testament and
Mythology, in which he adopted a critical stance toward the traditional Christian interpretive
heritage. Bultmann argued that the narratives contained in the New Testament should be understood
according to a different conception of their nature and, like Khalafallah, maintained that they should
be reinterpreted in a manner compatible with the modern age. This approach was based on the
conviction that the mythological elements embedded in the New Testament narratives ought to be
removed through a process of demythologization. From Bultmann’s perspective, the events narrated
in Scripture—particularly those concerning Jesus—possess existential and spiritual significance
rather than merely historical value. Consequently, his views were met with strong criticism from
many Christian theologians and church authorities.

This article aims to provide a comparative analysis of the efforts of Khalafallah and
Bultmann to demythologize, or alternatively to interpret symbolically, the narratives found in their
respective sacred texts. Although Mustafa Oztiirk’s article Demythologization and the Qur’an points
to certain similarities between the intellectual approaches of Bultmann and Khalafallah, its treatment
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of the subject remains limited and does not offer a comprehensive comparative analysis. Likewise,
Sara Toscuoglu Jeghel’s 2020 master’s thesis, Muhammed Ahmed Halefullah’s Method of Using
Classical Sources in al-Fann al-Qasast (Istanbul 29 Mayis University, Institute of Social Sciences,
Department of Basic Islamic Sciences, Division of Qur’anic Exegesis), briefly notes certain parallels
between the two scholars’ understanding of sacred narratives; however, this comparison is not
examined in sufficient depth.

The present study seeks to fill this gap by comparatively examining the similarities and
differences between the two thinkers’ approaches to demythologizing the narratives contained in the
Qur’an and the New Testament through illustrative examples. In this respect, it offers an original
contribution to the existing scholarship. Furthermore, it critically analyzes the interpretive
methodologies employed by both Khalafallah and Bultmann. Their respective approaches continue
to occupy a significant place within contemporary debates on the interpretation of sacred texts, while
both scholars remain the subject of sustained scholarly criticism. These criticisms, in turn, reveal
important methodological issues underlying their respective hermeneutical frameworks.

1. The Concept of Mythology

The term mythology is derived from the Greek words mythos and logos, whose combination
forms the word mythology. In Turkish, the term refers to the study of myths. From a terminological
perspective, mythology denotes the legendary narratives associated with ancient Greek philosophy
that were transmitted orally from one generation to another. More broadly, it also refers to the body
of myths, epics, and legends compiled in written sources. From a historical perspective, Greek myths
were first recorded in writing by Homer and Hesiod (Demir, 2003). One of the most widely accepted
characteristics of myths is their sacred nature. They contain sacred narratives, particularly stories
concerning the creation of the universe or its constituent parts. In explaining the origin of the
universe, myths employ both factual expressions and supernatural beings (Demir, 1996).

For the purposes of this study, it is appropriate to briefly discuss the historical development
of the concept of mythology, since the term has acquired different layers of meaning throughout
history and is now used in various contexts. The intended meaning of mythology can therefore be
understood differently today. Although the concept is primarily associated with ancient Greek
thought and culture, mythological narratives have also occupied an important place in the cultural
memory of many other societies. Similar legendary narratives are found in Eastern traditions, such
as the story of the eagle of Zeus, which has been transmitted from generation to generation. Likewise,
in certain Jewish sources, the hoopoe is regarded as the messenger of the Prophet Solomon, and the
symbolic significance attributed to this bird has been interpreted as an example of cultural interaction.
It is also noteworthy that these narratives emerged within the same geographical region. The Ziz bird
in Jewish tradition, the Phoenix in Greek mythology, the Ziimriid-ii Anka in Arabic legends, and the
Simurgh in Persian mythology can all be regarded as reflections of a common geographical and
cultural heritage (Tezokur, 2020).

A point of particular importance for the present study is the process through which myth and
mythology entered the Christian tradition. From the time of the Bible onward, Christian theologians
generally maintained a critical distance from the concept and existence of myth. In the New
Testament, the concept of myth is expressed as follows: “They will turn their ears away from the
truth and turn aside to myths.” It has also been argued that the Gospels contain numerous
mythological elements as well as symbols of Jewish and Mediterranean origin (Demir, 1996).

During the spread of Christianity, missionaries encountered considerable difficulties in
establishing contact with other cultures in Central and Western Europe, where pagan culture
remained deeply influential. In addition, the political authorities of these regions often hindered their
missionary activities. Nevertheless, as Christianity gradually expanded and gained acceptance among
local populations, communities that embraced the new faith began to reinterpret the mythological
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elements inherited from their own cultural traditions within a Christian religious framework. Over
time, the hero or deity who slew monsters in pagan mythology came to be identified with Saint
George. Storm deities were associated with Saint Elijah, while fertility goddesses were identified
with the Virgin Mary and various saints. Likewise, symbols originating from Asian and
Mediterranean cultures were gradually Christianized. Another undeniable aspect of the Christian
mythological tradition is the attribution of Platonic philosophy and certain pagan elements to Jesus.
At this point, Irenaeus offered strong criticism, arguing that the primary reason for this development
was the influence of Saint Paul (Demir, 1996).

In this context, another important issue to be considered is the influence of Greek thought on
the formation of Christian culture. The earliest Gospels were originally written in Hebrew. They
were subsequently translated into Greek. Although not all of the Gospels were intended to address
Greek culture, the process of departing from the original text had already begun. More importantly,
the Hebrew versions of the Gospels gradually disappeared over time. In 387 CE, Saint Jerome
translated the Greek version into Latin. This translation, together with its subsequent translations into
various languages, has given rise to significant debates concerning the historical development and
textual transformation of the Gospel texts. Nietzsche even described the Christian worldview as
“Platonism for the masses.” (Demir, 1996).!

2. The Concept of Qissa

The term qissa is derived from the triliteral root g-s-s. Its verbal form is qassa. Although it
is also used as a verbal noun (masdar), the Qur’an employs the term in the form qasas. Based on its
usage in the Qur’an, the term primarily denotes following (Qur’an, Al-Qasas 28:11; Al-Kahf 18:64;
Yusuf 12:5), tracing, or pursuing the footsteps of someone or something. In other contexts, it also
carries the meanings of cutting, the chest or the upper or central part of the chest, and the essential
or significant part of a thing or a subject (Demir, 1996).

From a terminological perspective, qissa refers to narratives that provide the finest accounts
of past prophets, nations, and communities, generally presented independently of specific time and

! For studies examining the relationships between mythology and language, literature, religion, history, art, and social life;
narratives of creation and origins, cosmological conceptions, sacred beings, natural elements, colour and number
symbolism, folk beliefs, and rituals; mythological motifs, archetypes, the hero’s journey, initiation processes, and
representations of family and women in epics, legends, folktales, masnavis, poetry, novels, and drama; the literary and
cultural manifestations of Turkish, Greek, Roman, Persian, and Mesopotamian mythologies and their connections with
religious narratives and political legitimacy; the use of mythological imagery in architecture, painting, miniature art,
sculpture, ceramics, coinage, jewellery, costume, and graphic design; and the reproduction of myths, the transmission of
cultural memory, and narrative transformations in the contexts of cinema, video games, artificial intelligence, information
technology, consumer culture, and tourism, see also: Alyounes, 2025; Civgin, 2025; Demirci, 2019; Aydin & Demir, 2026;
Beydiz, 2021; Biitiiner, 2021; Cakin, 2019; Kaplan & Aydin, 2021; Kardas, 2019; Kilig, 2020; Kutlar Oguz & Ugur, 2021;
Sezgintiirk, 2019; Tung & Celebi, 2021; Ulwisik, 2021; Ak¢esme, 2022; H. Aydin, 2021; M. Aydin, 2023; Ener Su, 2021;
Erbek, 2021; Giiven, 2023; Karoglu, 2021; Kufaci, 2021; Reyhanogullari, 2021; Sahin & Agbaht, 2021; Yasak & Ozdemir,
2021; Dogan, 2024; Giiven, 2026; Kazanci, 2025; Oktay, 2024; Saribas, 2025; Saritung, 2025; Sezgin, 2025; Toprak, 2024;
Ulu, 2024; Yaseen, 2025; Bayrak Kaya & Kaya, 2019; Giiltepe, 2019; Isik, 2020; Sezer, 2019; Unal & Unalan Ozdemir,
2019; Arikan & Kallimei, 2008; A. Aydm, 2010; E. Aydin, 2009; Bayat, 2008; Durbilmez, 2008; Gariper, 2011; Inayet &
Oger, 2009; Onal, 2010; Onciil, 2010; Senocak, 2008; Uzun, 2007; Yekbas, 2009; Aksoy, 2012; Cerrahoglu, 2012; Demir,
2013; Durukoglu, 2013; Duymus Florioti & Eser, 2013; Erzen, 2013; I¢li, 2012; Karakas, 2012; Kiiciik & Odabas, 2012;
Onal, 2013; Ozmenli, 2013; Sir, 2013; Senocak, 2013; Andaniyozova, 2015; Balaban, 2013; Bars, 2014; Cihan, 2015; Cek,
2015; Ciftgi, 2013; Derin, 2014; Deveci, 2013; Erdemir Goze, 2013; G6gebakan, 2015; Giirbiiz, 2014; Karabulut, 2015;
Kavlak, 2014; Parla, 2014; E. Sahin, 2014; Yusoglu, 2015; Zorkul, 2015; Avsar & Cengiz, 2017; Cihaner Keser & Telli,
2017; Cevirme, 2018; ilhan, 2015; Kayabas1, 2016; Kocaer, 2016; Kocak & Giircay, 2017; Kulusakli & Kulusakl, 2017;
Kiigiik, 2016; Nazarova, 2017; Senocak, 2017; Senocak & Alsag, 2017; Tepekoylii, 2016; Ulutas, 2016; Yesilyurt, 2015;
Yiicel & Yozgat, 2018; Zengin, 2017; Aslan & Ilik, 2025; Atasever, 2018; Berkli, 2020; Cevik, 2025; Erim & Coskun
Onan, 2021; Gokcen Kayabas1 & Aydogan, 2018; Giiltepe, 2019; Giinaydin & Akkol, 2025; Giiney, 2022; Mamur Yilmaz,
2019; Saklavci, 2021; Savas, 2025; C. Sahin, 2025; Sar Isbilen, 2020; Erdogan & Sénmez Okulmus, 2026; Ergin & Dore,
2026; Sezgin & Sahin, 2026; Yalcinkaya, 2026.
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place, with the purpose of enabling people to draw lessons and attain guidance (al-Isfahani, n.d.; Ibn
Manzur, 1993; Demir; see also Soylu, 2024). The narratives in the Qur’an possess an instructive
method and are founded upon doctrinal and moral principles. In essence, there is no disagreement
among people of reason and those endowed with sound judgment regarding the understanding of
these narratives and the manner in which they should be interpreted. This perspective encompasses
both the outward and the inward dimensions of the Qur’anic narratives (Ismail, 1999).

As the contemporary scholar Salah al-Khalidi (1947-2022) also points out, the study of
Qur’anic narratives is closely related to the historical dimension of the Qur’an’s miraculous nature
(i‘jaz), particularly with respect to knowledge of the unseen concerning past events. The intended
purpose of the Qur’an in recounting the accounts of earlier peoples is that these narratives correspond
to and confirm the realities of human history (Khalidi, 2014).

In light of the foregoing definitions, it is evident that mythology and the Qur’anic narratives
cannot be regarded as conceptually identical. Although the definitions associated with other sacred
texts and the Qur’an may appear to share certain common features, they differ in terms of their
theological foundations and the ways they have been understood by Muslim scholars. The central
issue, therefore, is how Bultmann and Khalafallah understood these two concepts and how each
sought to eliminate mythological elements from the sacred texts.

3. Rudolf Karl Bultmann’s Critical Approach to the Mythological Elements in the New
Testament and His Pursuit of Symbolism

According to Kuscu (2006) Rudolf Karl Bultmann was one of the most influential
theologians of twentieth-century Christian theology, particularly through his interpretations of the
New Testament. Adopting a critical stance toward the classical Christian exegetical tradition,
Bultmann developed a distinctive interpretive method within the framework of modern
hermeneutics. His approach was grounded in the effort to reinterpret the mythological elements of
the New Testament in a manner that would be meaningful to the modern individual. To achieve this,
he attributed new meanings to the concept of myth and mythology. Rather than regarding myth
merely as a primitive explanation of events that early humans could not fully comprehend, Bultmann
understood myth in relation to human existence. Accordingly, his conception of mythology is best
explained through the perspective of philosophical hermeneutics.

According to Bultmann, mythology concerns phenomena that are understood not primarily
through cosmological explanations but through personal interpretation and the reality of human
existence. Moreover, mythology is grounded in an anthropological framework. Since this
anthropological foundation individualizes mythology, its primary aim is to distinguish itself from the
historical pantheism inherent in approaches that interpret creation and salvation as events within the
course of world history.

In general, Bultmann argued that the mythological worldview of the Bible was no longer
acceptable to the modern individual. In his view, the modern worldview is shaped by the practical
realities through which people carry out their everyday lives. Likewise, the Christian kerygma
(Kuscu, 20006) is also foreign to the modern scientific worldview.

The central question at this point is whether Bultmann’s understanding of mythology and his
perspective on myth constitute a genuine method of demythologization. His emphasis on the modern
individual demonstrates that he regarded demythologization not merely as a theoretical proposal but
also as a hermeneutical necessity. At the same time, however, Bultmann maintained that modern
people, whose worldview has been shaped by scientific thinking, can no longer meaningfully relate
to mythology. He therefore subjected the mythological language and narrative style of the Bible to
critical scrutiny, arguing that such forms of expression hinder modern individuals from embracing
faith. Consequently, scientific reasoning tends to prevail, giving rise to an explicit tension between
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science and mythology. Kuscu (2006) further notes that Bultmann was also dissatisfied with the close
relationship between the New Testament and Greek philosophy. He argued that the New Testament
should be understood as an independent text while emphasizing that its conception of the human
being differs fundamentally from that of Greek philosophy, which, unlike the Bible, is detached from
history. Moreover, Bultmann maintained that the apocalyptic themes of Judaism had been adapted
into Christian eschatology, thereby producing a new form of mythological existence. In this respect,
he advocated a return to the essential message of the Bible and supported the idea of liberating
Christian sacred texts from mythology.

According to Kuscu (2006), Bultmann emphasized that the problem of demythologizing the
mythological expressions found in the New Testament could only be resolved through a
philosophical hermeneutic. He therefore sought a new interpretive method to replace approaches to
history that failed to comprehend modern philosophies of history, which had superseded the
apocalyptic understanding of historical events. In his view, such a method would free the biblical
texts from their mythological framework. Bultmann argued that historical events should be
understood within relationships of causality. A historical event must first be acknowledged as a
historical fact and subsequently interpreted in light of its significance for the individual’s future
existence. He further maintained that historical events should be interpreted within history itself,
emphasizing that what ultimately matters is not whether the historical Jesus was a heroic or
extraordinary figure but rather the demands that Jesus places upon the Christian believer. Bultmann
regarded the Synoptic Gospels as an important source for reconstructing the historical portrait of
Jesus, yet his primary concern was to articulate the existential encounter with Christ. Accordingly,
the principal purpose of the Gospel is to convey a message that speaks to the reader’s everyday
existence. For example, the concept of Spirit, which nineteenth-century German theologians
interpreted under the influence of idealism as the rational power residing within the human soul, was
likewise understood in this manner in the interpretation of the New Testament. Furthermore,
Bultmann argued that the interpretation of the biblical texts requires a proper hermeneutical method,
maintaining that knowledge of God is attained through Christ’s concrete act upon the individual. By
way of illustration, our knowledge of the death of Socrates is mediated through tradition; without
tradition, such knowledge would be inaccessible. Similarly, historians must possess the necessary
prior understanding of their historical context in order to interpret historical events adequately. In
this way, Bultmann also defended the close relationship between method and tradition, arguing that
Christianity constitutes the primary source for grasping the existential meaning of history, since
liberation from mythological texts can ultimately be understood only through the concept of
existence.

Bultmann’s most influential work is Theology of the New Testament. This work, which
focuses particularly on Jesus and the events surrounding his life, may be regarded as one of the most
significant attempts to reinterpret the theological message of the New Testament through the lens of
modern hermeneutical methods. It can first be observed that Bultmann’s approach to the New
Testament is fundamentally centered on the person of Jesus. This is because the principal point of
divergence within the Christian tradition begins with the perception of and belief in Jesus. From an
Islamic perspective, the Christian doctrine of the Trinity, which is considered incompatible with the
principle of tawhid, has made debates concerning the status of Jesus all the more significant. In the
chapter entitled “The Message of Jesus,” Bultmann discusses the history of Christian belief from the
standpoint of modern philosophical thought and places particular emphasis on its eschatological
message (Bultmann, 1951).

According to Bultmann (1951), the central message of Jesus is fundamentally grounded in
the sovereignty of God. The reign of God is understood as an eschatological concept, while God is
portrayed as the one who will ultimately destroy the satanic world. Developing his philosophical

www.turkishstudies.net/religion



3888 Ali Acar - Biisra Ozdemir

interpretation further, Bultmann describes the message of Jesus as an interpretation of God’s will and
as a form of resistance to Jewish legalism. He also characterizes Jesus’ understanding of God as a
synthesis of ethical and eschatological principles. Ultimately, Bultmann attributes these ideas to the
influence of Hellenistic culture on St. Paul, who played a central role in disseminating the teachings
of Jesus. It should be noted, however, that Bultmann does not deny the Christian belief that Jesus is
the Son of God and the Lord.

This raises the important question of how Bultmann departs from the traditional Christian
understanding. Addressing this issue is essential, for Bultmann argues that the historical Jesus serves
as a bridge between faith and the Messiah, integrating these two concepts into a unified whole. In
this way, Jesus transcends the limitations imposed by positivist conceptions of history (Kuscu, 2012).

Bultmann’s proposed solution to the mythological portrayal of Jesus is fundamentally based
on his method of demythologization. According to Kuscu (2012), Bultmann sought to remove
mythological elements from the Gospel in order to recover its authentic meaning. In his view,
Christ’s primary role is to proclaim the call to abandon everything for the sake of God. Kuscu (2012)
further argues that Bultmann believed the mythological expressions associated with Jesus obstruct
the existential demand of the Christian kerygma. According to Bultmann, his thought rests upon four
principal foundations concerning the proper understanding of Christ: liberal theology, Heideggerian
theology, dialectical theology, and the history of religions. The conclusion that emerges from these
influences is that Christ is not an object among other objects but rather an existential reality
experienced through the believer’s faith. Thus, for Bultmann, believing in the crucifixion of Christ
is not merely accepting an objective historical event; instead, it involves the believer’s existential
identification with Christ on the cross. In this respect, Bultmann presents Christ not primarily as a
historical fact but as a symbol of faith. Consequently, mythology itself comes to be understood as
the individual’s attempt to attain self-understanding through existential experience (Kuscu, 2012).

Kuscu further explains that Bultmann maintained that the miracles described in mythological
narratives can only be comprehended through faith. In his view, miracles cannot be explained in
scientific terms because, from a scientific perspective, a miracle as an act of God remains a mystery.
Bultmann distinguishes between two types of miracles. The first, Wunder, refers to acts of God that
lie beyond the natural cause-and-effect processes experienced by human beings. The second,
Mirakel, denotes an event that intervenes directly in the causal order of nature. Having made this
distinction, Bultmann argues that the true meaning of Scripture becomes apparent only when the
Gospel narratives are demythologized or when miracles are understood not as mythological
phenomena but as acts of God (Kuscu, 2012). To illustrate this point, he refers to the account of
Abraham’s sacrifice of his son. For Abraham, the uncertainty of whether the commanding voice
came from God or from Satan represents a profound existential struggle. Human beings cannot attain
genuine certainty until they discern whether a command originates from God or from evil, and they
therefore remain caught in a continual process of decision-making. Nevertheless, when one
surrenders to God’s miracle, the hidden God becomes revealed. Thus, for Bultmann, the essential
significance of mythology and miracles lies in their symbolic meaning for human existence.

As noted previously, because the New Testament is fundamentally centered on Jesus, the
meaning conveyed through the events of his life is of primary importance. At this point, Kuscu (2012)
explains that Bultmann raises the central question of the Christian tradition: how should the event of
the cross, understood as God’s miraculous act and as a unique event in history, be interpreted? The
answer, according to Bultmann, requires a hermeneutical interpretation grounded in an understanding
of that historical moment. This interpretive process extends from the birth of Jesus to his death and
even to his anticipated return. While the birth and death of Jesus belong to the domain of historical
inquiry, the resurrection is understood as an experience witnessed only by the apostles. Bultmann
further argues that the crucifixion is not merely a historical event but also the beginning of an
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existential history, constituting a saving event for humanity. The mythological language employed
in the New Testament serves to express the profound significance of this event. Moreover, he
maintains that the crucifixion introduced a new reality in terms of historical eschatology. Since the
event belongs to the past, however, it cannot be reconstructed for later generations. Consequently,
miraculous events such as the crucifixion and the resurrection of Christ should not be understood
simply as objective historical occurrences but rather as historical expressions of faith within the
earliest Christian community (Kuscu, 2012).

Building upon the events surrounding Christ, Kuscu (2012) explains that, for Bultmann,
Christ represents the ultimate horizon of meaning for the believer. Even the unbeliever may attain a
renewed mode of existence by allowing the act of God proclaimed in the Christian kerygma to take
effect in his or her life. Accordingly, Bultmann interprets the purpose of Christ’s death as the
deliverance of humanity from the evil of the present age. The significance of Christ’s death, therefore,
is not merely to rescue humanity from divine punishment but also to liberate it from the powers of
sin and death. Another noteworthy aspect of Bultmann’s thought is his observation that the Synoptic
Gospels and the Gospel of John differ in their accounts of the resurrection. Whereas the Synoptic
Gospels present the resurrection as a physical event, the Gospel of John portrays the risen Christ in
a manner that avoids physical contact and instead emphasizes the Christ of faith (Kuscu, 2012).

Kuscu (2012) further notes that Bultmann’s understanding of the relationship between
revelation and mythology differs significantly from that of traditional Christianity. He argues that
revelation and mythology are fundamentally distinct realities. According to Bultmann, revelation
does not belong to the mythological framework in which the Bible is expressed, and
demythologization is a process that goes beyond mythology without negating revelation itself. He
also distinguishes the Christian understanding of revelation from the Gnostic conception. Whereas
Gnostic myth focuses on humanity’s estrangement and loss, Christian revelation proclaims God’s
saving act on behalf of humanity (Kuscu, 2012).

4. Muhammad Ahmad Khalafallah’s Mythological Approach to Qur’anic Narratives
and His Pursuit of Symbolism

Muhammad Ahmad Khalafallah is one of the most prominent figures in the twentieth-
century debates on Qur’anic narratives. His approach to Qur’anic stories has generated extensive
discussion in both academic and religious circles. His influence continues to the present day,
providing an important foundation for historical approaches to the Qur’an. Similar to Bultmann’s
treatment of biblical mythology, Khalafallah’s interpretation of Qur’anic narratives departs
significantly from the fundamental assumptions of the classical Islamic exegetical tradition. Indeed,
much like Bultmann, his overall approach to scripture ultimately leads to a degree of interpretive
ambiguity. In this context, one of the most important factors to consider is the profound intellectual
influence of his doctoral supervisor, Amin al-Khuli, on the formation of his thought. Khalafallah’s
doctoral dissertation, al-Fann al-Qasasi fi al-Qur’an al-Karim, completed under al-Khuli’s
supervision, attracted considerable attention and laid the foundations for what is now recognized as
the Khalafallah school of interpretation, a systematic approach to understanding and communicating
the message of the Qur’an. Some scholars have even argued that Khalafallah’s work represents the
practical implementation of the theoretical principles advanced by Muhammad Abduh (1849—-1905)
and the magasid-oriented historical approach associated with Amin al-Khuli (Jeghel, 2020).

Jeghel (2020) further notes that the influence of Gustave Lanson (1857—-1934) on Khalafallah
should not be overlooked. Drawing upon Lanson’s literary philosophy, Khalafallah argues that the
Qur’anic narratives are not only related to historical data but are also intrinsically connected with
literature. Accordingly, he regards the Qur’an as the greatest masterpiece of Arabic language and
literature and approaches its narratives primarily from a literary perspective.
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Khalafallah’s interpretation of Qur’anic narratives, much like Bultmann’s reading of the
mythological elements in the New Testament, ultimately moves toward a symbolic understanding of
the text. Although the two thinkers arrive at different conclusions in certain respects, an examination
of their writings reveals that both emphasize the symbolic dimension of scriptural narratives and the
centrality of their message. Khalafallah begins by focusing on the narrative style of the Qur’anic
stories, arguing that the Qur’an conveys its message through a distinctive literary mode of expression
grounded in concrete narrative forms. Just as authors possess artistic freedom in literary composition,
he contends that the Qur’an likewise employs literary freedom in its presentation of narratives. In
Khalafallah’s view, this literary freedom is fully compatible with historical inquiry and should be
understood within that framework (Jeghel, 2020).

For example, the Qur’anic narrative of the People of the Cave is discussed from two
perspectives: first, the number of the youths who took refuge in the cave, and second, the length of
time they remained there (Qur’an, Al-Kahf 18:22-24).

According to Khalafallah, the differing accounts concerning the number of the People of the
Cave in the Qur’anic narrative should not be understood as a discussion of the nature of divine
knowledge. Rather, they should be interpreted within the rhetorical relationship established between
revelation and its audience. He argues that the Jewish rabbis themselves disagreed over the number
of the youths who stayed in the cave. Consequently, the Qur’an addresses these differing opinions in
a manner intended to affirm the truthfulness of the Prophet’s mission. Had the Qur’an simply stated
the exact number while ignoring the existing Jewish claims, unbelievers would have repeatedly
accused the Prophet of being unaware of the actual number of the youths in the cave. Such
accusations, Khalafallah maintains, would have been used to cast doubt on the authenticity of
revelation itself and to argue that the Qur’an had not truly been revealed to the Prophet (Khalafallah,
2012).

The same principle applies to the length of time the youths remained in the cave. Rather than
specifying a definitive period, God indicates that the ultimate knowledge of this matter belongs to
Him alone (Qur’an, Al-Kahf 18:26). In another example, Khalafallah interprets the Qur’anic
descriptions of Hell, the food of its inhabitants, and those afflicted by Satan (Qur’an, As-Saffat
37:65-66; Al-Baqarah 2:275) as representations that correspond to mental imagery and
psychological reality rather than literal depictions. He further argues that, in these passages, the
Qur’an adopts a mode of expression consistent with the conceptual world accepted and imagined by
the Arabs, rather than describing an objective rational reality or a historically verifiable event
(Khalafallah, 2012). This interpretation demonstrates that Khalafallah evaluates the descriptive
language of the Qur’an primarily through its symbolic significance.

Similarly, in the account of the people of ‘Ad and the Prophet Hud, the Qur’an does not
dwell on historical details but moves directly to the description of divine punishment (Qur’an, Al-
Qamar 54:18-21). According to Khalafallah, the symbolic message of this narrative is conveyed
through an unparalleled literary style designed to stir emotions, provoke a powerful response, and
profoundly affect both the hearts and minds of its audience. The depiction of punishment centers on
the overwhelming force of a violent wind that brings relentless destruction, sweeping people away
as though they were uprooted palm trunks (Khalafallah, 2012).

Khalafallah applies the same interpretive approach to the narrative of Moses and the
magicians. He argues that the terms jan and thu‘ban used in the Qur’anic account (Qur’an, An-Naml
27:10; Al-Qasas 28:31) are intended primarily to evoke an emotional response. In his view, the word
jan conveys the image of a terrifying creature from which people instinctively flee without looking
back, whereas the terms thu‘ban and hayyah function as vivid literary expressions within the
narrative of Pharaoh, Moses, and the magicians. Likewise, the staff symbolizes the fact that Moses
ultimately had no reason to fear once God’s command had been made manifest (Khalafallah, 2012).
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Khalafallah’s tendency toward symbolic interpretation is also evident in his treatment of
eschatological descriptions. The Qur’anic accounts depicting the oppressed, the oppressors, Satan,
and those who follow him are frequently expressed in the past tense. According to Khalafallah, the
primary purpose of these narratives is not to establish the chronological occurrence of the events but
to produce a profound psychological and moral impact upon their audience. He argues that this
stylistic choice reflects a subtle linguistic feature through which the Qur’an seeks to instill fear and
apprehension in the Prophet and his contemporaries, encourage the oppressed to seek deliverance
from their oppressors, and warn people against following Satan. For this reason, the Qur’an presents
these future realities as though they had already taken place by employing the past tense. Khalafallah
explains that this rhetorical strategy was intended to confront the Meccan polytheists, who denied
the resurrection, by leaving no room for escape from the certainty of the events being described.
Thus, while rational logic would regard these events as belonging to the future, from a literary and
emotional perspective their realization is portrayed as inevitable. Khalafallah therefore argues that
such passages should not be interpreted solely through rational categories but should also be
appreciated for their literary artistry and emotional force. In his view, a literary approach provides a
more adequate explanation of the function of these narratives. Ultimately, what matters is not
whether the event has already occurred but the message and effect that the narrative is intended to
convey (Khalafallah, 2012). In another example drawn from Surah al-Ma’idah, Khalafallah argues
that the classical exegetes fell into a significant error in their interpretation of the passage. He
criticizes them for concentrating on the timing of the dialogue between God and Jesus rather than on
the message conveyed by the narrative (Qur’an, Al-Ma’idah 5:116-119).

According to Khalafallah, the primary purpose of this passage is to criticize the Christians
of the Prophet’s time and to discourage the worship of Jesus. Why, then, is the dialogue once again
presented as though it had already taken place? Khalafallah explains that the use of the past tense
serves a rhetorical function: it closes every avenue for denial, undermines the erroneous beliefs of
Christians, and instills fear of God’s punishment. Thus, the narrative form is intended not to establish
the chronology of the event but to reinforce the certainty and persuasive force of the Qur’anic
message (Khalafallah, 2012). One of Khalafallah’s most noteworthy interpretations concerns the
Qur’anic response to the accusation of asatir al-awwalin (“legends of the ancients”) advanced by the
polytheists. References to asatir (myths or legends) appear in several Qur’anic passages (Qur’an, Al-
An’am 6:25; Al-Anfal 8:31-32; An-Nahl 16:24; Al-Mu’minun 23:81-83; Al-Furqan 25:5-6; An-
Naml 27:67-68; Al-Ahqaf 46:17; Al-Qalam 68:10-15; Al-Mutaffifin 83:10-13).

Khalafallah raises a fundamental question regarding this issue: Does the Qur’an’s reference
to this accusation imply that the polytheists held a firm conviction based on evidence within the
Qur’an itself that prompted them to describe it as asatir al-awwalin ?In answering this question, he
argues that the Qur’an’s primary concern is to refute the accusation directed against it rather than to
deny the existence of such narratives altogether. Khalafallah explains in detail that the term asatir
should be understood in light of the Qur’an’s own discourse. According to him, the Qur’an does not
reject the presence of narratives that its opponents labeled as asatir ;rather, it rejects the claim that
these narratives originated with Muhammad instead of God. The Meccan polytheists persistently
maintained that the Qur’an consisted of the legends of earlier peoples. In response, the Qur’an does
not deny their characterization as “legends of the ancients” but instead refutes the allegation that they
were fabricated or transmitted by Muhammad. These observations demonstrate that Khalafallah is
willing to interpret certain Qur’anic narratives within the framework of mythological language and
literary representation. At the same time, he insists that this approach does not contradict the explicit
statements of the Qur’an itself (Khalafallah, 2012).
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Conclusion

Rudolf Karl Bultmann and Muhammad Ahmad Khalafallah are two of the most influential
figures in the twentieth-century debates concerning sacred narratives, mythology, and symbolic
interpretation. This study has comparatively examined their respective approaches to scriptural
narratives, with the aim of identifying both their shared methodological assumptions and the points
at which they diverge through selected textual examples.

Bultmann’s interpretation of the narratives of the New Testament focuses primarily on the
symbolic and existential significance of stories centered on Jesus. His broader program of
demythologization demonstrates that he evaluates biblical narratives not chiefly in terms of their
historical factuality but according to their symbolic and existential meaning. For Bultmann, the
primary function of the New Testament narratives is to convey symbolic truth. Consequently, human-
centered existential meanings are brought to the foreground, while the historical dimension of the
narratives assumes a secondary role. In this framework, interpreting the concept of God through Jesus
and pursuing a hermeneutical understanding of the Christian message are ultimately expressed
through symbolic categories intended to lead humanity toward faith. As a result, Bultmann’s
approach represents a significant departure from the methods of traditional Christian theology. This
development may be understood in light of the renewed prominence of philosophy in post-
Renaissance European intellectual life, which profoundly shaped Bultmann’s intellectual formation.
Ultimately, his project sought to leave the historical events of the New Testament in the past, placing
less emphasis on whether they actually occurred and instead concentrating on their symbolic meaning
as the foundation of authentic Christian faith.

The present study further demonstrates that Khalafallah’s approach shares several important
methodological features with that of Bultmann. Within the broader context of the Islamic world, the
growing influence of rational and philosophical approaches that characterized nineteenth- and
twentieth-century Western thought also affected certain modernist trends in Qur’anic interpretation.
This intellectual climate appears to have influenced Khalafallah’s reading of Qur’anic narratives.
According to Khalafallah, the primary emphasis of these narratives lies not in their historical
occurrence but in the symbolic, moral, and religious messages they communicate. In his
interpretation, the encounters between the prophets and their communities, together with the concept
of Satan and his relationship with humanity, function primarily as symbolic representations centered
on the human condition. Whether Bultmann directly influenced Khalafallah cannot be established
with certainty. Nevertheless, both thinkers were clearly shaped by the modern intellectual emphasis
on history, reason, literature, and hermeneutics. Their methodological similarities demonstrate that,
despite belonging to different religious traditions, they confronted the interpretive challenges of
modernity through comparable conceptual frameworks. Like Bultmann, Khalafallah distanced
himself from the traditional methods of Islamic scholarship and approached the language of scripture
from a historical perspective. At the same time, an important distinction separates the two thinkers.
Although Bultmann regarded certain linguistic forms and narrative styles in the New Testament—
particularly those found in the Synoptic Gospels—as problematic, Khalafallah consistently
maintained that the Qur’an contains no linguistic inconsistency whatsoever. On the contrary, he
explicitly affirmed the Qur’an’s unique literary excellence and incomparable rhetorical style.

Within the classical Islamic exegetical tradition, Qur’anic narratives occupy a central place
because of their function in conveying moral guidance, religious instruction, and spiritual
admonition. According to this tradition, the narratives of the Qur’an are intended to provide humanity
with guidance, ethical lessons, and religious direction. Nevertheless, approaches that subordinate the
historical reality of these narratives while emphasizing only their symbolic message risk weakening
the historical and ontological truth claims of divine revelation from the perspective of classical
Islamic thought. This distinction represents one of the fundamental differences between the Islamic
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understanding of revelation and the Christian tradition of biblical interpretation. In Islamic theology,
the conception of God is grounded in the principle of tanzih ,according to which the divine essence
is absolutely transcendent and free from all human attributes. God is unique and without equal, and
this doctrine constitutes one of the defining characteristics that distinguishes Islam from other major
religious traditions.
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Muhammed Ahmed Halefullah (1916-1997) Ve Rudolf Karl Bultmann’in (1874-1976) Kutsal
Metinlerde Bulunan Mitolojik Unsurlar1 Sembollestirme Cabalar:

Giris

Islam cografyasinda 19. Yiizyildan itibaren baslayan modern felsefi akimlar ve mefkureler
Islami metinlere bakis agisin1 etkilemistir. Bu etkinin en bariz 6rnegini telif edilen tefsir kitaplarinda
gorebilmekteyiz. Ilk olarak Hindistan alt kitasinda Seyyid Ahmed Han (1817-1898) ile baslayan
modern Islami hareket fikirleri Han’mn yazdig: tefsir kitabinda kendisini gdstermektedir. Devaminda
ise Misir’da Cemaleddin Efgani (1838-1897) ile siiregelen bir silsile olusturmaktadir. Bu zincirin
halkalarindan birisi d¢ Muhammed Ahmed Halefullah’tir. XX. yiizyilin felsefi ve modern diistince
ikliminden etkilenen Halefullah’in doktora tezi olan el-Fennii’l-kasasi fi’l-Kur’an, ilmi ¢evrelerde
Onemli tartigmalara yol agmustir. Zira bu eser, modern donem tefsir tartigmalarinda kissalarin
mahiyeti ve yorum yontemi meselesini belirgin bicimde giindeme tagimistir. Halefullah’in temel
yonelimi, Kur’an kissalarin1 edebi tefsir yaklagimi ¢ergevesinde degerlendirmektir. Bu yaklagimi
ozellikle Kur’an kissalari {izerinden temellendirmeye ¢aligmistir. Halefullah, kissalarin mahiyetini
edebi bir zeminde ele alirken, bu anlatilarda bulundugunu diisiindiigii mitolojik unsurlar1 sembolik
ve mesaj merkezli bir yorumla degerlendirme egilimi gdstermistir. Mitolojik unsurlardan arindirma
meselesini ise edebi yaklagimlara dayandirdi. Yasadigi donemden itibaren ise ciddi elestiriler ald1.

Benzer bir yaklasim, klasik Hristiyan yorum gelenegine elestirel bir mesafeden yaklagan
Rudolf Karl Bultmann’in New Testament and Mythology adli ¢alismasinda da goriilmektedir.
Bultmann, Yeni Ahit’te mevcut bulunan kissalarin farkli bir mahiyet tasidigini, cagdasi Halefullah
gibi modern ¢aga uyum saglamasi gerektigini savunmustur. Bu yaklagim, Yeni Ahit’teki anlatilarin
mitolojik unsurlardan arindirilmas: gerektigi diigiincesine dayanmaktadir. Bultmann’in bakis agisi
ise yasanilan olaylarin 6zellikle Hz. isa kissasinda manevi karsiliklar1 oldugunu belirtmesiydi. Bu
baglamda Hristiyan din adamlar tarafindan ciddi elestirilere maruz kalmustir.

Bu ¢aligsma, iki diisiiniiriin dini metinlerde yer alan kissalar1 mitolojik unsurlardan arindirma
veya sembolik bi¢imde yorumlama cabalarin1 karsilagtirmali olarak incelemeyi amaglamaktadir.
Daha 6nce Mustafa Oztiirk’iin kaleme aldig1 Demitolojizasyon ve Kur’an makalesi her ne kadar
Bultmann ve Halefullah’1n benzer fikir yapilarina sahip olduklarina isaret etse de bu benzerlik tespiti,
konunun kapsamli bigimde agiklanmasi bakimmdan sinirli kalmaktadir. Akabinde 2020 yilinda Sara
Toscuoglu Jeghel’in Istanbul 29 Mayis Universitesi- Sosyal Bilimler Enstitiisii Temel Islami
Bilimleri- Tefsir dalinda yazilan “Muhammed Ahmed Halefullah’in el-Fennii’l-Kasasi Adli Eserinde
Klasik Kaynaklart Kullanma Yo6ntemi” adli yiiksek lisans tezinde her iki miiellifin kissalara bakisi
hakkinda ¢ok kisa bir benzerlikten bahsetmis, lakin bu benzerlik fikri yeterli gelmemektedir. Bu
makale, iki miellifin kutsal metinlerdeki kissalar1 mitolojik unsurlardan arindirma cabalarini
benzerlik ve farkliliklariyla, 6rnekler esliginde incelemesi bakimindan 6zgiinliik tagimaktadir. Ayni
zamanda her iki miellifin goriislerini tahlil etmektir. Ayrica Bultmann ve Halefullah’in yaklagimlari,
cagdas kutsal metin yorumlarinda etkisini siirdiiren tartisma alanlarindan biri olarak Gnem
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tagimaktadir. Bir diger husus her ikisi de ciddi elestiriler almaya devam etmektedir. Bu elestiriler
ikisinin yontem problemini de ortaya koymaktadir.

1. Mitoloji Kavram

Mitoloji kavrami, Yunanca mythos ve logos sozciiklerinin birlesiminden tliremistir.
Tiirkgede ise genel olarak mitlerin incelenmesini ifade etmektedir. Terim olarak mitoloji, Eski Yunan
diisiincesine ait olup nesilden nesile sozlii olarak aktarilan efsanevi anlatilar ifade eder. Daha genis
anlamda ise yazili kaynaklarda derlenen mit, destan ve efsanelerin biitiiniinii kapsamaktadir. Tarihsel
acidan bakildiginda, Yunan mitleri ilk kez Homeros ve Hesiodos tarafindan yaziya gecirilmistir
(Demir, 2003). Mitlerin en yaygin kabul goren 6zelliklerinden biri kutsal bir nitelik tagimalaridir.
Ozellikle evrenin ya da onu olusturan unsurlarin yaratilisma iliskin kutsal anlatilar igermektedirler.
Mitler, evrenin kokenini agiklarken hem olgusal anlatimlardan hem de dogaiistii varliklardan
yararlanmaktadir (Demir, 1996).

Bu caligma agisindan mitoloji kavraminin tarihsel gelisimine kisaca deginmek uygun
olacaktir. Zira kavram, tarihsel siire¢ igerisinde farkli anlam katmanlar1 kazanmis ve giiniimiizde
cesitli baglamlarda kullanilmaya baslanmistir. Dolayisiyla mitoloji kavramindan neyin kastedildigi
bugiin farkli sekillerde anlasilabilmektedir. Her ne kadar kavram oncelikle Eski Yunan diislincesi ve
kiiltiiriiyle iligkilendirilse de mitolojik anlatilar bircok toplumun kiiltiirel hafizasinda da énemli bir
yer edinmistir. Zeus’un kartalina iliskin anlatida oldugu gibi, Dogu kiiltiirlerinde de nesilden nesile
aktarilan benzer efsanevi anlatilar bulunmaktadir. Benzer sekilde bazi Yahudi kaynaklarinda Hiidhiid
kusu Hz. Siileyman’in habercisi olarak kabul edilmekte ve bu kusa yiiklenen sembolik anlam kiiltiirel
etkilesimin bir 6rnegi olarak degerlendirilmektedir. Ayrica bu anlatilarin ayni cografi havzada ortaya
¢ikmis olmasi da dikkat ¢ekicidir. Yahudi gelenegindeki Ziz kusu, Yunan mitolojisindeki Phoenix,
Arap efsanelerindeki Ziimriidilanka ve Iran mitolojisindeki Simurg, ortak bir cografi ve kiiltiirel
mirasin farkli yansimalari olarak degerlendirilebilir (Tezokur, 2020).

Bu c¢aligma agisindan oOzellikle 6nem tasiyan hususlardan biri ise mit ve mitoloji
kavramlarimin Hristiyan gelenegine giris siirecidir. Kitdb-1 Mukaddes doneminden itibaren Hristiyan
ilahiyatcilar genel olarak mit kavramina ve mitlerin varligina elestirel bir mesafeyle yaklasmislardir.
Yeni Ahit’te mit kavrami su sekilde ifade edilmektedir: “Kulaklarini gergekten cevirip efsanelere
sapacaklardir.” Bununla birlikte Incillerde Yahudi ve Akdeniz kokenli sembollerin yani sira ¢ok
saylda mitolojik unsurun da bulundugu ileri siiriilmektedir (Demir, 1996).

Hristiyanligin yayilis siirecinde misyonerler, putperest kiiltiiriin gii¢lii etkisini siirdiirdiigii
Orta ve Bati Avrupa toplumlartyla iligki kurmakta énemli gii¢liiklerle karsilasmiglardir. Ayrica bu
bolgelerdeki siyasi otoriteler de misyonerlik faaliyetlerini ¢ogu zaman engellemistir. Bununla
birlikte Hristiyanligin zamanla yayilmasi ve yerel halklar tarafindan benimsenmesiyle birlikte, yeni
dini kabul eden topluluklar kendi kiiltiirel geleneklerinden devraldiklar1 mitolojik unsurlar1 Hristiyan
dini ¢ercevesi igerisinde yeniden yorumlamaya baslamislardir. BoOylece pagan mitolojisinde
canavarlar1 6ldiiren kahraman veya tann figliri zamanla Aziz George ile 6zdeslestirilmis; firtina
tanrilar1 Aziz llyas ile, bereket tanrigalar1 ise Meryem Ana ve gesitli azizlerle iliskilendirilmistir.
Benzer sekilde Asya ve Akdeniz kokenli birgok sembol de siireg igerisinde Hristiyanlastirilmigtir.
Hristiyan mitolojik geleneginin dikkat ¢eken bir diger yonii ise Platoncu felsefenin ve bazi pagan
unsurlarin Hz. isa’ya atfedilmis olmasidir. Bu noktada irenaeus, s6z konusu gelismeyi sert bicimde
elestirmis ve bunun temel sebebinin Aziz Pavlus’un etkisi oldugunu ileri siirmiistiir (Demir, 1996).

Bu baglamda tizerinde durulmasi gereken bir diger 6nemli husus, Yunan diisiincesinin
Hristiyan kiiltiiriiniin olusumu iizerindeki etkisidir. Ilk inciller baslangigta Ibranice kaleme alinmus,
daha sonra Yunancaya gevrilmistir. Her ne kadar Incillerin tamami dogrudan Yunan kiiltiiriine hitap
etmek amaciyla yazilmamis olsa da 6zgiin metinden uzaklagma siireci bu cevirilerle birlikte
baslamistir. Daha da onemlisi, Incillerin Ibranice niishalar1 zamanla ortadan kaybolmustur. Aziz
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Jerome, MS 387 yilinda Yunanca metni Latinceye ¢evirmistir. Bu ¢eviri ve daha sonra farkli dillere
yapilan terciimeler, incil metinlerinin tarihsel gelisimi ve metinsel doniisiimii konusunda énemli
tartismalarin ortaya ¢ikmasina yol agmistir. Nitekim Nietzsche, Hristiyan diinya goriisiinii “halk i¢in
Platonculuk” olarak nitelendirmistir (Demir, 1996).?

2. Kissa Kavramm

Kissa kavrami, Arapcada k-s-s (U=-0=-03) kokiinden tiiremis olup fiil sekli gassa’dir. Her ne
kadar mastar olarak da kullanilsa da Kur’an-1 Kerim’de daha ¢ok gasas bi¢ciminde yer almaktadir.
Kur’an’daki kullanimina bakildiginda kavram 6ncelikle bir kimsenin veya bir seyin izini takip etmek,
pesinden gitmek anlamlarini ifade etmektedir (Kur’an, Kasas 28:11; Kehf 18:64; Yusuf 12:5). Bunun
yani sira kesmek, gégiis veya gogsiin orta kismu ile bir seyin ya da konunun 6zii ve en 6nemli kismi
gibi anlamlarda da kullanilmaktadir (Demir, 1996).

Terim olarak kissa ise, gegmiste yasamis peygamberler, kavimler ve toplumlara iligskin en
giizel anlatimlari ifade etmekte; bu anlatilar, insanlara ibret vermek ve hidayete ulagtirmak amaciyla,
cogunlukla belirli bir zaman ve mekana bagli kalmaksizin sunulmaktadir (al-Isfahani, t.y.; Ibn
Manzur, 1993; Demir, 1996; ayrica bkz. Soylu, 2024). Kur’an kissalar1 6gretici bir anlatim
yontemine sahip olup itikadi ve ahlaki esaslar iizerine bina edilmistir. Esasen akil sahipleri ile
sagduyu sahibi kimseler arasinda bu kissalarin anlasilmasi ve yorumlanmasi hususunda herhangi bir
ihtilaf bulunmamaktadir. Bu yaklasim, Kur’an kissalarinin hem zahiri hem de batini boyutlarin
kapsamaktadir (Ismail, 1999).

Cagdas arastirmacilardan Salah al-Khalidi’nin (1947-2022) de belirttigi ilizere, Kur’an
kissalarmin incelenmesi, 6zellikle gecmise iliskin gaybi haberler bakimindan Kur’an’in i’cazinin
tarihsel boyutuyla yakindan iligkilidir. Kur’an’in dnceki toplumlara ait kissalar1 aktarmaktaki temel
amaci, bu anlatilarin insanlik tarihinin gergekligiyle Ortiistiigiinii ve onu tasdik ettigini ortaya
koymaktir (Khalidi, 2014).

Yukaridaki tanimlar 1g181inda mitoloji ile Kur’an kissalarimin kavramsal a¢idan 6zdes kabul
edilemeyecegi agiktir. Diger kutsal metinlere iliskin tanimlar ile Kur’an kissalarina yonelik tanimlar

2 Mitolojinin dil, edebiyat, din, tarih, sanat ve toplumsal yasamla iliskilerini; yaratilig ve tiireyis anlatilarini, kozmolojik
tasavvurlari, kutsal varliklari, doga unsurlarini, renk ve say1 sembolizmini, halk inanislarini ve ritiielleri; destan, efsane,
masal, mesnevi, siir, roman ve tiyatroda mitolojik motifleri, arketipleri, kahramanin yolculugunu, erginlenme siireclerini,
aile ve kadin temsillerini; Tiirk, Yunan, Latin, iran ve Mezopotamya mitolojilerinin edebi ve kiiltiirel yansimalarin,
mitlerin dini anlatilarla ve siyasal mesruiyetle iliskilerini; mimari, resim, minyatiir, heykel, seramik, sikke, taki, kostiim ve
grafik tasarimda mitolojik imgelerin kullanimini; sinema, video oyunlari, yapay zeka, bilgi teknolojileri, tiiketim kiiltiirii
ve turizm baglaminda mitlerin yeniden iiretimini, kiiltiirel bellegin aktarimini ve anlatisal doniigiimleri farkli yonleriyle ele
alan ¢aligmalar i¢in ayrica bk. Alyounes, 2025; Civgin, 2025; Demirci, 2019; Aydin & Demir, 2026; Beydiz, 2021; Biitiiner,
2021; Cakin, 2019; Kaplan & Aydin, 2021; Kardas, 2019; Kilig, 2020; Kutlar Oguz & Ugur, 2021; Sezgintiirk, 2019; Tung
& Celebi, 2021; Ulusik, 2021; Akgesme, 2022; H. Aydm, 2021; M. Aydin, 2023; Ener Su, 2021; Erbek, 2021; Giiven,
2023; Karoglu, 2021; Kufaci, 2021; Reyhanogullari, 2021; Sahin & Agbaht, 2021; Yasak & Ozdemir, 2021; Dogan, 2024;
Giiven, 2026; Kazanci, 2025; Oktay, 2024; Saribas, 2025; Saritung, 2025; Sezgin, 2025; Toprak, 2024; Ulu, 2024; Yaseen,
2025; Bayrak Kaya & Kaya, 2019; Giiltepe, 2019; Isik, 2020; Sezer, 2019; Unal & Unalan Ozdemir, 2019; Arikan &
Kallimci, 2008; A. Aydin, 2010; E. Aydin, 2009; Bayat, 2008; Durbilmez, 2008; Gariper, 2011; Inayet & Oger, 2009; Onal,
2010; Onciil, 2010; Senocak, 2008; Uzun, 2007; Yekbas, 2009; Aksoy, 2012; Cerrahoglu, 2012; Demir, 2013; Durukoglu,
2013; Duymus Florioti & Eser, 2013; Erzen, 2013; I¢li, 2012; Karakas, 2012; Kii¢iik & Odabas, 2012; Onal, 2013; Ozmenli,
2013; Sir, 2013; Senocak, 2013; Andaniyozova, 2015; Balaban, 2013; Bars, 2014; Cihan, 2015; Cek, 2015; Ciftci, 2013;
Derin, 2014; Deveci, 2013; Erdemir Goze, 2013; Gégebakan, 2015; Giirbiiz, 2014; Karabulut, 2015; Kavlak, 2014; Parla,
2014; E. Sahin, 2014; Yusoglu, 2015; Zorkul, 2015; Avsar & Cengiz, 2017; Cihaner Keser & Telli, 2017; Cevirme, 2018;
Ilhan, 2015; Kayabasi, 2016; Kocaer, 2016; Kogak & Giircay, 2017; Kulusakli & Kulusakli, 2017; Kiiciik, 2016; Nazarova,
2017; Senocak, 2017; Senocak & Alsag, 2017; Tepekdylii, 2016; Ulutas, 2016; Yesilyurt, 2015; Yiicel & Yozgat, 2018;
Zengin, 2017; Aslan & 1lik, 2025; Atasever, 2018; Berkli, 2020; Cevik, 2025; Erim & Coskun Onan, 2021; Gokcen
Kayabas1 & Aydogan, 2018; Giiltepe, 2019; Giinaydin & Akkol, 2025; Giiney, 2022; Mamur Yilmaz, 2019; Saklavc,
2021; Savas, 2025; C. Sahin, 2025; Sar Isbilen, 2020; Erdogan & Sénmez Okulmus, 2026; Ergin & Dore, 2026; Sezgin &
Sahin, 2026; Yalginkaya, 2026.
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bazi ortak 6zellikler tasiyor gibi goriinse de bunlar gerek teolojik temelleri gerekse Miisliiman alimler
tarafindan anlagilma bigimleri bakimindan 6nemli farkliliklar géstermektedir. Bu ¢aligmanin temel
problemi ise Bultmann ile Halefullah’in bu iki kavrami nasil anladiklar1 ve her iki diisiiniiriin kutsal
metinlerde yer alan mitolojik unsurlar1 hangi yontemlerle ortadan kaldirmaya ¢alistiklaridir.

3. Rudolf Karl Bultmann’in Yeni Ahit’teki Mitolojik Unsurlara Yonelik Elestirel
Yaklasimi ve Sembolizm Arayisi

Kuscu’ya (2006) gore Rudolf Karl Bultmann, 6zellikle Yeni Ahit’e iliskin yorumlartyla
yirminci yiizy1l Hristiyan teolojisinin en etkili ilahiyat¢ilarindan biridir. Klasik Hristiyan tefsir
gelenegine elestirel bir yaklagim benimseyen Bultmann, modern hermenétik ¢ercevesinde kendine
0zgill bir yorum yontemi gelistirmistir. Onun yaklasimi, Yeni Ahit’te yer alan mitolojik unsurlar
modern insan i¢in anlamli hale gelecek sekilde yeniden yorumlama ¢abasina dayanmaktadir. Bu
dogrultuda mit ve mitoloji kavramlarina yeni anlamlar yiiklemistir. Bultmann, miti yalnizca ilk
insanlarin agiklamakta giigliik ¢ektikleri olaylart agiklama girigimi olarak degil, insanin varoluguyla
dogrudan iliskili bir olgu olarak degerlendirmistir. Bu nedenle onun mitoloji anlayisi, en iyi felsefi
hermendétik perspektifi cergevesinde agiklanabilir.

Bultmann’a gore mitoloji, dncelikle kozmolojik agiklamalarla degil, kisisel yorum ve insanin
varolussal gercekligiyle kavranan olgulara iligkindir. Ayrica mitoloji antropolojik bir temele
dayanmaktadir. Bu antropolojik temel, mitolojiyi bireysellestirdigi icin temel amaci, yaratilis1 ve
kurtulusu diinya tarihinin akigi igerisinde gergeklesen olaylar olarak yorumlayan tarihsel panteist
yaklagimlardan ayrilmaktir.

Genel olarak Bultmann, Kitdb-1 Mukaddes’in mitolojik diinya tasavvurunun artik modern
insan tarafindan kabul edilemeyecegini savunmustur. Ona gére modern diinya goriisii, insanlarin
giindelik yasamlarimi siirdiiriirken karsilastiklart pratik gergeklikler tarafindan sekillendirilmektedir.
Benzer sekilde Hristiyan kerigmasi da (Kusgu, 2006) modern bilimsel diinya goriisiine yabancidir.

Bu noktada temel soru, Bultmann’in mitoloji anlayisinin ve mite iligkin yaklagiminin
gergekten bir demitolojizasyon yontemi olusturup olusturmadigidir. Onun modern insan1 merkeze
alan yaklasimi, demitolojizasyonu yalnizca teorik bir dneri olarak degil, ayn1 zamanda hermenotik
bir zorunluluk olarak gordiiglinii ortaya koymaktadir. Bununla birlikte Bultmann, diinya goriisii
bilimsel diisiince tarafindan sekillenen modern insanin mitolojiyle artik anlamli bir iliski
kuramayacagini ileri stirmiistiir. Bu nedenle Kitdb-1 Mukaddes’in mitolojik dili ve anlatim bi¢imini
elestirel incelemeye tabi tutmus; bu ifade bigimlerinin modern insanin imana yodnelmesini
engelledigini savunmustur. Boylece bilimsel akil yiiriitme 6n plana ¢ikmakta ve bilim ile mitoloji
arasinda agik bir gerilim ortaya ¢ikmaktadir. Kusgu (2006), ayrica Bultmann’in Yeni Ahit ile Yunan
felsefesi arasindaki yakin iliskiden de rahatsizlik duydugunu belirtmektedir. Ona gére Yeni Ahit
bagimsiz bir metin olarak anlasilmali; insan anlayisi ise tarihten kopuk olan Yunan felsefesinden
temelde farkli degerlendirilmelidir. Bunun yaninda Bultmann, Yahudiligin apokaliptik temalarinin
Hristiyan eskatolojisine aktarilmasiyla yeni bir mitolojik varolus anlayisinin ortaya ¢iktigini ileri
stirmektedir. Bu bakimdan Kitab-1 Mukaddes’in 6z mesajina doniilmesini savunmus ve Hristiyan
kutsal metinlerinin mitolojiden arindirilmasi gerektigini ileri stirmiistiir.

Kusgu’ya (2006) gore Bultmann, Yeni Ahit’te yer alan mitolojik ifadelerin
demitolojizasyonu probleminin ancak felsefi bir hermendtik araciligiyla c¢oziilebilecegini
vurgulamistir. Bu nedenle, tarihsel olaylara iliskin apokaliptik anlayigin yerini alan modern tarih
felsefelerini kavrayamayan tarih yaklagimlarimin yerine yeni bir yorum ydntemi gelistirmeye
calismigtir. Ona gore bu yontem, Kitab-1 Mukaddes metinlerini mitolojik ¢ercevesinden
kurtaracaktir. Bultmann, tarihsel olaylarin nedensellik iliskileri icerisinde anlasilmasi gerektigini
savunmustur. Bir tarihsel olay oncelikle tarihsel bir olgu olarak kabul edilmeli, ardindan bireyin
gelecekteki varolusu acisindan tasidigi anlam dogrultusunda yorumlanmalidir. Ayrica tarihsel
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olaylarin yine tarihin kendi baglam icerisinde degerlendirilmesi gerektigini ileri siirmiis; asil 6nemli
olanin tarihsel Isa’nin kahraman veya sira dis1 bir sahsiyet olup olmadig1 degil, Isa’nin Hristiyan
miimine yonelttigi varolussal ¢agri oldugunu vurgulamistir. Bultmann, tarihsel Isa’nin portresinin
yeniden insasinda Sinoptik Incilleri nemli bir kaynak olarak gérmekle birlikte, asil amacin1 Mesih
ile yasanan varolussal karsilasmay1 agiklamak olarak belirlemistir. Buna gére Incil’in temel amact,
okuyucunun giindelik varolusuna hitap eden bir mesaj sunmaktir. Ornegin, on dokuzuncu yiizy1l
Alman ilahiyatcilarinin idealizmin etkisiyle insan ruhunda bulunan akli gii¢ olarak yorumladiklar
Ruh kavrami, Yeni Ahit’in yorumunda da bu sekilde ele alinmistir. Ayrica Bultmann, Kitab-1
Mukaddes metinlerinin dogru bigimde anlagilabilmesi i¢in uygun bir hermendtik yontemin gerekli
oldugunu savunmus; Tanri bilgisinin, Mesih’in birey iizerindeki somut fiili araciligiyla elde
edildigini ileri stirmiistiir. Nitekim Sokrates’in 6liimiine iliskin bilgimiz gelenegin aktarimi sayesinde
miimkiindiir; gelenek olmasaydi bu bilgiye ulagmamiz miimkiin olmayacakti. Ayni sekilde tarihgiler
de tarihsel olaylar1 saglikli bicimde yorumlayabilmek icin i¢inde bulunduklar tarihsel baglama
iliskin 6n bilgiye sahip olmak zorundadirlar. Bu ¢ergevede Bultmann, yontem ile gelenek arasindaki
yakin iligkiyi de savunmus; mitolojik metinlerden kurtulusun nihayetinde ancak varolus kavrami
araciligiyla anlagsilabilecegini, ¢iinkii tarihin varolussal anlamini kavramanin temel kaynaginin
Hristiyanlik oldugunu ileri stirmiistiir.

Bultmann’m en etkili eseri Theology of the New Testament’tir. Ozellikle Hz. isa ve onun
hayat1 etrafinda sekillenen olaylara odaklanan bu eser, Yeni Ahit’in teolojik mesajini modern
hermenétik yontemler 1s18inda yeniden yorumlamaya yonelik en énemli girisimlerden biri olarak
degerlendirilebilir. Oncelikle Bultmann’in Yeni Ahit’e yaklasimmmin temelde Hz. isa merkezli
oldugu gériilmektedir. Zira Hristiyan geleneginde temel ayrisma noktas1, Hz. isa’ya iliskin alg1 ve
inanctan baslamaktadir. islam agisindan tevhid ilkesiyle bagdasmadig: diisiiniilen teslis doktrini, Hz.
Isa’nm konumuna iliskin tartigmalar1 daha da onemli hale getirmistir. Bultmann, “Isa’nin Mesaji”
baslikl1 boliimde Hristiyan inang tarihini modern felsefi diisiince agisindan ele almakta ve 6zellikle
onun eskatolojik mesaji1 iizerinde durmaktadir (Bultmann, 1951).

Bultmann’a (1951) gore Hz. Isa’min temel mesaji esas itibartyla Tanri’nin egemenligine
dayanmaktadir. Tanri’nin hiikiimranlig1r eskatolojik bir kavram olarak anlasilmakta; Tanr ise
nihayetinde seytani diinyay1 ortadan kaldiracak olan varlik seklinde tasvir edilmektedir. Felsefi
yorumunu daha da gelistiren Bultmann, Hz. Isa’nin mesajim Tanri’nin iradesinin bir yorumu ve
Yahudi hukuke¢uluguna kars1 bir direng bigimi olarak degerlendirmektedir. Ayn1 zamanda Hz. Isa’nin
Tanr anlayisim ahlaki ve eskatolojik ilkelerin bir sentezi olarak nitelendirmektedir. Sonug olarak
Bultmann, bu diisiinceleri Hz. Isa’nin dgretilerini yaymada merkezi bir rol iistlenen Aziz Pavlus
iizerindeki Helenistik kiiltiiriin etkisine baglamaktadir. Bununla birlikte Bultmann’in, Hz. Isa’nin
Tanr1’nin Oglu ve Rab oldugu yoniindeki Hristiyan inancini reddetmedigi de belirtilmelidir.

Bu durum, Bultmann’in geleneksel Hristiyan anlayisindan hangi noktalarda ayrildigini
onemli bir mesele haline getirmektedir. Bu sorunun ele alinmasi gereklidir. Ciinkii Bultmann’a gore
tarihsel Isa, iman ile Mesih arasinda bir kdprii islevi gormekte ve bu iki kavram biitiinlesik bir yapi
icerisinde bir araya getirmektedir. Bdylece Hz. Isa, pozitivist tarih anlayisinin ortaya koydugu
sinirlamalar1 agmaktadir (Kuseu, 2012).

Bultmann’in Hz. Isa’nin mitolojik tasvirine y&nelik ¢oziim Onerisi, temelde
demitolojizasyon yéntemine dayanmaktadir. Kuscu’ya (2012) gore Bultmann, Incil’in gergek
anlamini ortaya ¢ikarabilmek amaciyla ondaki mitolojik unsurlari ayiklamaya calismistir. Ona gore
Mesih’in temel gorevi, insan1 Tanr1 ugruna her seyden vazgegmeye cagirmaktir. Kusgu (2012),
Bultmann’mn Hz. Isa ile iliskilendirilen mitolojik ifadelerin Hristiyan kerigmasinin varolussal
cagrisint engelledigini disiindiigiinii belirtmektedir. Bultmann’a goére diisiincesi, Mesih’in dogru
anlasilmasina iligkin dort temel dayanaga sahiptir: liberal teoloji, Heideggerci teoloji, diyalektik
teoloji ve dinler tarihi. Bu etkilerden ulasilan sonug, Mesih’in diger nesneler arasinda yer alan bir

Turkish Studies - Comprative Religious Studies, 21(3)



Muhammed Ahmed Khalafallah (1916-1997) and Rudolf Karl Bultmann... 3899

nesne degil, miiminin iman1 aracilifiyla tecriibe edilen varolugsal bir gerceklik oldugudur.
Dolayisiyla Bultmann’a gdre Mesih’in ¢armiha gerildigine inanmak, yalnizca nesnel bir tarihsel
olay1 kabul etmek anlamina gelmez; ayn1 zamanda miiminin ¢armihta Mesih ile varolugsal diizeyde
0zdeslesmesini ifade eder. Bu bakimdan Bultmann, Mesih’i 6ncelikle tarihsel bir olgu olarak degil,
imanin sembolii olarak sunmaktadir. Boylece mitoloji de insanin varolugsal deneyim yoluyla
kendisini anlama cabasi olarak degerlendirilmektedir (Kuscu, 2012).

Kuscu ayrica, Bultmann’in mitolojik anlatilarda yer alan mucizelerin ancak iman araciligryla
kavranabilecegini savundugunu belirtmektedir. Ona goére mucizeler bilimsel yontemlerle
aciklanamaz. Ciinkii bilimsel agidan bakildiginda mucize, Tanri’nin fiili olarak gizemini
korumaktadir. Bultmann mucizeleri ikiye ayirmaktadir. Bunlardan ilki olan Wunder ,insanin tabi
oldugu dogal neden-sonug iliskilerinin 6tesinde gergeklesen ilahi fiilleri ifade etmektedir. ikincisi
olan Mirakel ise doganin nedensellik diizenine dogrudan miidahale eden olaylar1 belirtmektedir. Bu
ayrimi yaptiktan sonra Bultmann, Kutsal Kitap’m gercek anlaminin ancak incil anlatilar:
demitolojize edildiginde veya mucizeler mitolojik olgular olarak degil, Tanri’nin fiilleri olarak
anlasildiginda ortaya ¢ikacagini savunmaktadir (Kusgu, 2012). Bu gorisiinii agiklamak i¢in Hz.
Ibrahim’in oglunu kurban etme kissasin1 6rnek gostermektedir. Hz. Ibrahim agisindan emreden sesin
Tanr1’dan m1 yoksa seytandan m1 geldigine iliskin belirsizlik derin bir varolussal miicadeleyi ifade
etmektedir. Insan, kendisine yonelen buyrugun Tanri’dan mu yoksa kétiiliikkten mi kaynaklandigim
ayirt edinceye kadar gergek bir kesinlige ulasamaz ve siirekli bir karar verme siireci igerisinde kalir.
Buna ragmen kisi Tanr1’nin mucizesine teslim oldugunda gizli olan Tanr1 kendisini agiga vurur. Bu
nedenle Bultmann’a gére mitolojinin ve mucizelerin asil 6nemi, insanin varolusu a¢isindan tagidigi
sembolik anlamda yatmaktadir.

Daha &nce de belirtildigi iizere Yeni Ahit esas itibartyla Hz. Isa merkezli oldugu igin onun
hayatindaki olaylarin ifade ettigi anlam temel Oneme sahiptir. Bu noktada Kuscu (2012),
Bultmann’in Hristiyan geleneginin temel sorusunu giindeme getirdigini belirtmektedir: Tanri’nin
mucizevi fiili ve tarihte biricik bir olay olarak kabul edilen ¢armih hadisesi nasil yorumlanmalidir?
Bultmann’a gére bunun cevabi, s6z konusu tarihsel anin dogru anlasilmasina dayanan hermendtik
bir yorum gerektirmektedir. Bu yorum siireci, Hz. isa’nin dogumundan &liimiine ve hatta yeniden
doniis beklentisine kadar uzanmaktadir. Hz. Isa’nin dogumu ve &liimii tarih arastirmasinin konusu
olmakla birlikte dirilis yalnizca havarilerin taniklik ettigi bir tecriibe olarak degerlendirilmektedir.
Bultmann ayrica ¢armiha gerilmenin yalnizca tarihsel bir olay olmadigini, ayn1 zamanda insanlik
icin kurtarici bir hadise olusturan varolussal tarihin baglangici oldugunu ileri siirmektedir. Yeni
Ahit’te kullanilan mitolojik dil, bu olayin derin anlamini ifade etmek amaci tagimaktadir. Bunun
yaninda ¢armiha gerilmenin tarihsel eskatoloji acisindan yeni bir gerceklik meydana getirdigini
savunmaktadir. Ancak bu olay gecmiste kaldigindan sonraki nesiller tarafindan yeniden insa edilmesi
miimkiin degildir. Dolayisiyla Hz. Isa’nin garmiha gerilmesi ve dirilisi gibi mucizevi olaylar yalmzca
nesnel tarihsel vakalar olarak degil, ilk Hristiyan toplulugunun imanini yansitan tarihsel ifadeler
olarak anlasilmalidir (Kusgu, 2012).

Mesih etrafinda sekillenen bu olaylardan hareketle Kuscu (2012), Bultmann’a gére Mesih’in
miimin i¢in nihai anlam ufkunu temsil ettigini belirtmektedir. Hatta inanmayan kimse bile Hristiyan
kerigmasinda ilan edilen Tann fiilinin kendi hayatinda etkili olmasina izin verdiginde yeni bir
varolus bi¢imine ulasabilir. Buna gore Bultmann, Mesih’in 6limiiniin amacini insanligi mevcut
cagin kotiiliigiinden kurtarmak seklinde yorumlamaktadir. Dolayisiyla Mesih’in 6liimiiniin anlami
yalmzca insam ilahi cezadan kurtarmak degil, ayn1 zamanda giinahin ve Sliimiin giiclerinden
ozgiirlestirmektir. Bultmann’in dikkat cekici tespitlerinden biri de Sinoptik Inciller ile Yuhanna
Incili’nin dirilis olaymi farkli bicimlerde aktarmasidir. Sinoptik Inciller dirilisi fiziksel bir olay olarak
sunarken, Yuhanna Incili dirilmis Mesih’i fiziksel temastan kaginan ve imanin Mesih’ini dne ¢ikaran
bir sekilde tasvir etmektedir (Kusgu, 2012).
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Kuscu (2012), Bultmann’in vahiy ile mitoloji arasindaki iliskiye dair anlayisinin geleneksel
Hristiyan yaklagimindan 6nemli 6lgiide ayrildigini da belirtmektedir. Bultmann’a gore vahiy ile
mitoloji birbirinden temelde farkli iki gercekliktir. Vahiy, Kitab-1 Mukaddes’in ifade edildigi
mitolojik ¢ercevenin bir pargasi degildir. Demitolojizasyon ise vahyi reddetmeden mitolojinin
Otesine gegen bir yorum siirecini ifade etmektedir. Ayrica Bultmann, Hristiyan vahiy anlayisim
Gnostik vahiy anlayisindan da ayirmaktadir. Gnostik mit, insanin yabancilagsmasi ve kaybi lizerinde
dururken, Hristiyan vahyi Tanri’nin insanlik adina gerceklestirdigi kurtarici fiili ilan etmektedir
(Kuscu, 2012).

4. Muhammed Ahmed Halefullah’in Kur’an Kissalarina Mitolojik Yaklasim ve
Sembolizm Arayisi

Muhammed Ahmed Halefullah, yirminci yiizyilda Kur’an kissalari iizerine yiiriitiilen
tartigmalarin en 6nemli isimlerinden biridir. Kur’an kissalaria yonelik yaklasimi, hem akademik
cevrelerde hem de dini ¢evrelerde genis yanki uyandirmistir. Onun etkisi giinlimiize kadar devam
etmis ve Kur’an’a yonelik tarihselci yaklasimlarin 6nemli dayanaklarindan biri haline gelmistir.
Bultmann’in Kitab-1 Mukaddes’teki mitolojik unsurlara yaklasimina benzer sekilde Halefullah’in
Kur’an kissalarina iliskin yorumu da klasik Islam tefsir geleneginin temel kabullerinden énemli
Olciide ayrilmaktadir. Nitekim Bultmann’da oldugu gibi onun kutsal metne yonelik genel yaklagimi
da nihayetinde belirli 6l¢iide yorumsal bir belirsizlige yol agmaktadir. Bu noktada 6zellikle dikkate
almmasi gereken hususlardan biri, doktora danigsmani Emin el-Hal1’nin diigiince diinyasinin olusumu
tizerindeki derin etkisidir. Halefullah’in, el-Hal1 danismanliginda tamamladig1 el-Fennii’l-Kasasi
fi’'l-Kur’ani’l-Kerim adl1 doktora tezi biiyiik ilgi gormiis ve glinlimiizde Halefullah ekolii olarak
bilinen, Kur’an’in mesajini anlama ve aktarmaya yonelik sistematik yorum yaklagiminin temellerini
atmistir. Hatta baz1 aragtirmacilar, Halefullah’in ¢alismalarini Muhammed Abduh’un (1849-1905)
ileri siirdiigii teorik ilkeler ile Emin el-Huli’nin makésid merkezli tarihsel yaklasiminin pratik
uygulamasi olarak degerlendirmistir (Jeghel, 2020).

Jeghel (2020), ayrica Gustave Lanson’un (1857-1934) Halefullah {izerindeki etkisinin goz
ardi edilmemesi gerektigini belirtmektedir. Lanson’un edebiyat felsefesinden hareket eden
Halefullah, Kur’an kissalarinin yalnizca tarihsel verilerle degil, ayn1 zamanda edebiyatla da 6zsel bir
iligki igerisinde bulundugunu savunmaktadir. Bu dogrultuda Kur’an’1 Arap dili ve edebiyatinin en
biiylik saheseri olarak gérmekte ve kissalara oncelikle edebi bir perspektiften yaklagsmaktadir.

Halefullah’in Kur’an kissalarma iligkin yorumu, Bultmann’in Yeni Ahit’teki mitolojik
unsurlar1 yorumlayisina benzer bigimde nihayetinde metnin sembolik anlamina yonelmektedir. Her
ne kadar iki disiiniir baz1 noktalarda farkli sonuglara ulagmis olsalar da eserleri incelendiginde her
ikisinin de kutsal metin anlatilarinin sembolik boyutunu ve tasidigi mesaji merkeze aldiklar
gorlilmektedir. Halefullah oncelikle Kur’an kissalarinin anlatim tdislubuna odaklanmakta ve
Kur’an’in mesajin1 somut anlat1 bigimlerine dayanan 6zgiin bir edebl anlatim tarziyla ilettigini
savunmaktadir. Nasil ki yazarlar edebi eserlerini olustururken sanatsal 6zgiirliige sahiplerse, Kur’an
da kissalarini aktarirken ayni sekilde edebi bir serbestlikten yararlanmaktadir. Halefullah’a gore bu
edebi ozgiirliik tarihsel arastirmayla tamamen uyumludur ve bu ger¢evede degerlendirilmelidir
(Jeghel, 2020).

Ornegin Ashab-1 Kehf kissasi iki temel agidan ele alinmaktadir: Bunlardan ilki magaraya
siginan genglerin sayisi, ikincisi ise magarada ne kadar siire kaldiklar1 meselesidir (Kur’an, Kehf
18:22-24).

Halefullah’a gore Kur’an’da Ashéab-1 Kehf’in sayisina iliskin farkli rivayetlerin yer almasi,
ilahi bilginin mahiyetine iliskin bir tartisma olarak anlasilmamalidir. Aksine bu durum, vahiy ile
muhatap kitlesi arasinda kurulan hitabi iliskinin bir pargasi olarak degerlendirilmelidir. Ona gore
Yahudi hahamlar1 da magaraya sigman genglerin sayis1 konusunda kendi aralarinda ihtilaf
etmislerdir. Bu nedenle Kur’an, s6z konusu farkli goriisleri Hz. Peygamber’in dogrulugunu teyit
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edecek sekilde ele almaktadir. Eger Kur’an mevcut Yahudi iddialarini dikkate almaksizin dogrudan
kesin sayty1 bildirmis olsaydi inkarcilar, Hz. Peygamber’i magaradaki genclerin gercek sayisini
bilmemekle siirekli sucglayacaklardi. Halefullah’a goére bu tiir ithamlar, vahyin giivenilirligini
sarsmak ve Kur’an’in gercekten Hz. Peygamber’e indirilmedigini ileri slirmek amaciyla
kullanilacakt1 (Halefullah, 2012).

Ayni ilke genglerin magarada kaldiklar siire bakimindan da gegerlidir. Kur’an kesin bir siire
bildirmek yerine bu bilginin nihai olarak yalnizca Allah’a ait oldugunu ifade etmektedir (Kur’an,
Kehf 18:26). Bir baska drnekte Halefullah, cehennem tasvirlerini, cehennem ehlinin yiyeceklerini ve
seytanin etkisine maruz kalan kimseleri konu alan ayetleri (Kur’an, Saffat 37:65-66; Bakara 2:275),
literal tasvirler olarak degil, zihinsel tasavvurlara ve psikolojik gergeklige karsilik gelen anlatimlar
olarak yorumlamaktadir. Ona gore Kur’an bu pasajlarda nesnel akli gercekligi veya tarihsel olarak
dogrulanabilir olaylar1 tasvir etmek yerine, Arap toplumunun kabul ettigi ve zihninde canlandirdig
kavramsal diinyaya uygun bir anlatim tarzi benimsemektedir (Halefullah, 2012). Bu yorum,
Halefullah’in Kur’an’in tasvir dilini oncelikle sembolik anlami bakimindan degerlendirdigini
gostermektedir.

Benzer sekilde Ad kavmi ile Hz. Had kissasinda da Kur’an tarihsel ayrmtilar iizerinde
durmamakta, dogrudan ilahi azabin tasvirine gegmektedir (Kur’an, Kamer 54:18-21). Halefullah’a
gore bu kissanin sembolik mesaji, duygular1 harekete gegiren, giiclii bir etki meydana getiren ve
mubhataplarin kalpleri ile zihinlerini derinden etkileyen essiz bir edebi {islupla aktarilmaktadir. Azap
tasviri, insanlar1 kokiinden sokiilmiis hurma kiitiikleri gibi savuran, durmaksizin yikim getiren
siddetli bir riizgarin ezici giicii etrafinda sekillenmektedir (Halefullah, 2012).

Halefullah ayn1 yorum yontemini Hz. Musa ile sihirbazlar kissasina da uygulamaktadir. Ona
gore Kur’an’da gecen cdn ve su’bdn kelimeleri (Kur’an, Neml 27:10; Kasas 28:31) oOncelikle
duygusal etki meydana getirmeyi amaclamaktadir. Halefullah’a goére cdn kelimesi, insanlarin
korkuyla arkalarina bakmadan kactiklar1 trkiitiicii bir varligi ¢agristirirken ;su’bdn ve hayye
kelimeleri Firavun, Hz. Musa ve sihirbazlar kissasinda kullanilan canli edebi anlatim unsurlaridir.
Aymi sekilde asa da Allah’in emri tecelli ettikten sonra Hz. Musa’nin artik korkmasina gerek
olmadigini simgelemektedir (Halefullah, 2012).

Halefullah’in sembolik yoruma yonelme egilimi ahiret tasvirlerine iligkin agiklamalarinda
da acik¢a goriilmektedir. Kur’an’da mazlumlar, zalimler, seytan ve ona uyan kimselerle ilgili
anlatimlar cogu zaman ge¢mis zaman kipinde ifade edilmektedir. Halefullah’a gore bu anlatimlarin
temel amaci olaylarin kronolojik olarak gergeklestigini gostermek degil, muhataplar iizerinde derin
psikolojik ve ahlaki bir etki meydana getirmektir. Ona goére bu islup tercihi, Kur’an’in Hz.
Peygamber ve c¢agdaslarimin kalplerine korku ve endise yerlestirmeyi, mazlumlar1 zalimlerden
kurtulmaya tesvik etmeyi ve insanlari seytanin pesinden gitmekten sakindirmay1 amaglayan ince bir
dilsel 6zelligi yansitmaktadir. Bu nedenle Kur’an gelecekte gerceklesecek olaylari, gegmis zaman
kipini kullanarak sanki coktan meydana gelmis gibi sunmaktadir. Halefullah’a gore bu hitabi strateji,
dirilisi inkar eden Mekke miisriklerini, anlatilan olaylarin kesinliginden kagis imkani birakmayacak
sekilde ylizlestirmeyi amaglamaktadir. Dolayisiyla akll mantik bakimindan bu olaylar gelecege ait
olsa da edebi ve duygusal a¢idan ger¢eklesmeleri kaginilmaz bigimde tasvir edilmektedir. Bu nedenle
Halefullah, s6z konusu pasajlarin yalnizca akli kategorilerle yorumlanmamasi, ayni1 zamanda edebi
sanatlar1 ve duygusal etkileri bakimindan da degerlendirilmesi gerektigini savunmaktadir. Ona gore
edebi yaklasim, bu kissalarin islevini daha yeterli bigcimde agiklamaktadir. Sonugta 6nemli olan
olayin gerceklesmis olmas1 degil, kissanin vermek istedigi mesaj ve meydana getirmeyi amagladig
etkidir (Halefullah, 2012). Maide sfresinden verdigi baska bir ornekte ise Halefullah, klasik
miifessirlerin ilgili ayeti yorumlarken 6nemli bir hataya diistiiklerini ileri siirmektedir. Onlarin
dikkatlerini Allah ile Hz. Isa arasindaki konusmamin ne zaman gergeklestigi meselesine
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yogunlastirdiklarini, oysa asil tizerinde durulmasi gereken hususun kissanin ilettigi mesaj oldugunu
ifade etmektedir (Kur’an, Maide 5:116-119).

Halefullah’a goére bu pasajin temel amaci, Hz. Peygamber donemindeki Hristiyanlar
elestirmek ve Hz. Isa’ya ibadet edilmesini engellemektir. Peki, diyalog neden bir kez daha
gergeklesmis gibi gegmis zaman kipinde sunulmaktadir? Halefullah’a gére bunun hitabi bir islevi
vardir. Gegmis zaman kullanimi, inkar ihtimalini tamamen ortadan kaldirmakta, Hristiyanlarin yanlig
inanglarini gecersiz kilmakta ve onlar1 Allah’1in azabiyla korkutmaktadir. Dolayisiyla anlatim bigimi
olaymm kronolojisini ortaya koymayr degil, Kur’an’in mesajmin kesinligini ve ikna giiciinii
pekistirmeyi amaglamaktadir (Halefullah, 2012).

Halefullah’in en dikkat ¢ekici yorumlarindan biri de miisriklerin Kur’an’a yonelttikleri
esatiru’l-evvelin (6ncekilerin efsaneleri) ithamina verdigi aciklamadir .Esdtir kavramina Kur’an’in
bircok ayetinde yer verilmektedir (Kur’an, En’am 6:25; Enfal 8:31-32; Nahl 16:24; Mii’min{in
23:81-83; Furkan 25:5-6; Neml 27:67—68; Ahkaf 46:17; Kalem 68:10-15; Mutaffifin 83:10-13).

Halefullah bu konuda su temel soruyu giindeme getirmektedir: Kur’an’in bu ithama yer
vermesi, misriklerin Kur’an’1n iceriginden hareketle onun gercekten esdtiru 'I-evvelin olduguna dair
giiclii bir kanaate sahip olduklar1 anlamima m1 gelmektedir? Halefullah bu soruya cevap verirken
Kur’an’in temel amacinin bu ithami reddetmek oldugunu, yoksa bu tiir anlatilarin varligini biitiintiyle
inkdr etmek olmadigin1 savunmaktadir. Ona gore esdtir kavrami Kur’an’m kendi sOylemi
cergevesinde degerlendirilmelidir. Kur’an, muhataplarinin esdtir olarak nitelendirdigi anlatilarin
varligini reddetmemekte; asil olarak bu anlatilarin Allah’tan degil, Hz. Muhammed tarafindan ortaya
konuldugu iddiasin1 reddetmektedir. Mekke miisrikleri siirekli olarak Kur’an’in dnceki milletlerin
efsanelerinden olustugunu ileri siirmiislerdir. Buna karsilik Kur’an, onlarin “dncekilerin efsaneleri”
nitelemesini dogrudan reddetmek yerine, bu anlatilarin Hz. Muhammed tarafindan uyduruldugu veya
nakledildigi iddiasini ciiriitmektedir. Bu degerlendirmeler, Halefullah’in bazi Kur’an kissalarini
mitolojik dil ve edebi temsil ¢ergcevesinde yorumlamaya istekli oldugunu gostermektedir. Bununla
birlikte o, bu yaklasimin Kur’an’in agik ifadeleriyle celismedigini &zellikle vurgulamaktadir
(Halefullah, 2012).

Sonu¢

Rudolf Karl Bultmann ile Muhammed Ahmed Halefullah, yirminci yiizyilda kutsal anlatilar,
mitoloji ve sembolik yorum iizerine yiiriitiilen tartismalarin en etkili isimlerinden ikisidir. Bu
calismada, her iki diisiiniiriin kutsal metin anlatilarina yonelik yaklasimlar1 karsilagtirmali olarak
incelenmis; se¢ilmis metin Ornekleri iizerinden ortak metodolojik kabulleri ile birbirlerinden
ayrildiklar1 noktalar ortaya konulmaya galisilmistir.

Bultmann’m Yeni Ahit anlatilarma iliskin yorumu, dncelikle Hz. isa merkezli anlatilarin
sembolik ve varolugsal anlami lizerinde yogunlagsmaktadir. Onun genel demitolojizasyon programi,
Kitdb-1 Mukaddes anlatilarin1 esas itibariyla tarihsel gergeklikleri bakimindan degil, tasidiklari
sembolik ve varolugsal anlam agisindan degerlendirdigini gostermektedir. Bultmann’a gore Yeni
Ahit anlatilarinin temel islevi sembolik hakikati aktarmaktir. Bu nedenle insan merkezli varolussal
anlamlar 6n plana ¢ikarken, anlatilarin tarihsel boyutu ikincil konuma diismektedir. Bu gercevede
Tanr1 kavraminin Hz. Isa {izerinden yorumlanmasi ve Hristiyan mesajinin hermenétik bir anlayisla
aciklanmasi, nihayetinde insan1 imana yonlendirmeyi amaglayan sembolik kategoriler araciligiyla
ifade edilmektedir. Bu yoniiyle Bultmann’in yaklasimi, geleneksel Hristiyan teolojisinin
yontemlerinden onemli 6l¢iide ayrilmaktadir. Bu gelisme, Ronesans sonrasinda Avrupa diisiince
hayatinda yeniden gii¢ kazanan felsefenin Bultmann’in entelektiiel olusumu {izerindeki derin etkisi
cergevesinde anlagilabilir. Sonug olarak onun projesi, Yeni Ahit’te anlatilan tarihsel olaylar1 ge¢gmiste
birakmay1; bu olaylarin gergekten meydana gelip gelmedigi meselesinden ziyade, gercek Hristiyan
imaninin temeli olarak tagidiklar1 sembolik anlam iizerinde yogunlasmay1 hedeflemistir.
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Bu c¢alisma ayrica Halefullah’in yaklasiminin Bultmann’in yontemiyle onemli 6lg¢iide
benzerlik gosterdigini ortaya koymaktadir. Islam diinyasinda, on dokuzuncu ve yirminci yiizyil Bati
diisiincesine hakim olan akile1 ve felsefi yaklasimlarin giderek etkisini artirmasi, Kur’an
yorumundaki bazi modernist egilimleri de etkilemistir. Bu entelektiiel atmosferin Halefullah’in
Kur’an kissalarina yaklagimmi da sekillendirdigi anlagilmaktadir. Halefullah’a goére Kur’an
kissalarinda asil Oonemli olan, olaylarin tarihsel olarak gerceklesmis olmasi degil, tasidiklari
sembolik, ahlaki ve dinl mesajlardir. Onun yorumunda peygamberlerle toplumlar1 arasinda gecen
olaylar ile seytan kavrami ve onun insanla iligkisi, 6ncelikle insanin varolusunu merkeze alan
sembolik temsiller olarak degerlendirilmektedir. Bultmann’in Halefullah iizerinde dogrudan bir
etkisinin bulunup bulunmadigi kesin olarak ortaya konulamamaktadir. Bununla birlikte her iki
diisiiniiriin de tarih, akil, edebiyat ve hermendtik ekseninde sekillenen modern entelektiiel
atmosferden etkilendikleri acgiktir. Metodolojik benzerlikleri, farkli dini geleneklere mensup
olmalarma ragmen modernitenin ortaya ¢ikardigi yorum problemlerine benzer kavramsal
cercevelerle cevap vermeye calistiklarin gostermektedir. Bultmann gibi Halefullah da klasik Islam
ilim geleneginin yontemlerinden uzaklagmis ve kutsal metnin diline tarihsel bir perspektifle
yaklagmistir. Bununla birlikte iki diisiiniir arasinda énemli bir farklilik bulunmaktadir. Bultmann,
ozellikle Sinoptik Incillerde yer alan bazi dilsel bigimleri ve anlatim tarzlarini problemli gériirken,
Halefullah Kur’an’da hicbir dilsel tutarsizligin bulunmadigini siirekli vurgulamistir. Aksine o,
Kur’an’m essiz edebi lstiinliiglinii ve benzersiz belagatini agik¢a savunmustur.

Klasik islam tefsir geleneginde Kur’an kissalari, ahlaki rehberlik, dini egitim ve manevi 6giit
sunma islevleri nedeniyle merkezi bir konuma sahiptir. Bu gelenege gore Kur’an kissalari, insanliga
hidayet gostermek, ahlaki ilkeleri 6gretmek ve dini yonlendirmede bulunmak amaciyla anlatilmigtir.
Bununla birlikte kissalarin tarihsel gergekligini ikinci plana iterek yalnizca sembolik mesajlarini 6ne
cikaran yaklagimlar, klasik Islam diisiincesi agisindan ilahi vahyin tarihsel ve ontolojik hakikat
iddiasin1 zayiflatma riski tasimaktadir. Bu ayrim, Islam’in vahiy anlayisi ile Hristiyan kutsal metin
yorum gelenegi arasindaki temel farkliliklardan birini olusturmaktadir. islam teolojisinde Tanr1
tasavvuru, ilahi zatin biitiin beseri niteliklerden mutlak anlamda miinezzeh oldugunu ifade eden
tenzih ilkesi iizerine kuruludur. Buna gore Allah tektir, esi ve benzeri yoktur. Bu ilke, Islam’1 diger
biiyiik dini geleneklerden ayiran temel 6zelliklerden birini olusturmaktadir.
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