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CHAPTER I
INTRODUCTION
Scope, Objective, and importance

This dissertation is primarily concerned with the belief held by a majority of
traditional scholars that “al-Tafsir bi al-Ma'thir” (Traditional exegesis) is fujja (a
binding proof). This type of ‘afsir (Qur’asic exegesis) is based upon the traditions of the
Prophet, his ,S‘atza‘bc{ (Companions), and the 7abi ‘an (immediate Successors of the
Companions). This thesis argues the viewpoint of al-Ghazili and others that only the
tafsir of the Prophet Muhammad is fwjja. Therefore, oniy his zafsir should be called al-
Tafsir bi al-Ma’thar. Al-Tafsir bi al-Ma'thar is one of the two major types of afsir. The
second type is al-Tafsir bi al-Ra’y, (exegesis based on independent opinion). The focus
of this study will be the concepts of al-Tafsi bi al-Ma'thir, its various definitions, the
reasons for these variations, and their implications. 4/-Tafsir bi al-Ra’y will be discussed
in lesser detail.

Aspects of the Qur’anic studies dealing with the authenticity of the Qur’anic text,
its comﬁilation, style, and coherence are beyond the scope of this research. Another major
aspect which will not be discussed is that of the “ikhtil3f al-gira’at” (differences in proper
Qur’anic recitation). Our aim is to highlight the problems involved in the definitions of al-

Tafsir bi al-Ma'thur and to offer some suggestions that might help resolve the problem.

- — Lee  =ms e e A——— -, -,
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Although the Qur’an has occupied a high place of interest for both Muslim and
non-Muslim scholar’s, some aspects of Qur’anic studies have as yet received little
attention.' Al-Tafsir bi al-Ma’thir is one of these areas; it needs further objective
investigation.

Al- Tafsir bi al-Ma’thor has generally been understood in four different ways.
Some scholars, including Malik Ibn Anas [d. 179-801]° and Ahmad Ibn Hanbal [d. 241-
855]° held that al-Tafsir bi al-Ma’thar is the exegesis of the Qur’an by the Prophet and

his Companions. Others, including Ibn al-Salah [d. 643-1257],% understood it to be the

! In his article " TafsirStudies”, Rippin has expressed the need for an adequate general introduction to
Tafsir. He recognized the good attempt Kenneth Cragg made in his “ The Mind of the Qur'an™ and that
of Ise Lichtenstadter in her article "Qur’an and Qur'an Exegesis” Yet he stated that “ there still
remains, however, a need for a suitable textbook to introduce students and fellow Islamicists to the general
field in an appropriately technical manner”. Andrew Rippin, The Muslim World, Vol. LXX1I, (1982), p.
237. Similarly, he called to the need of a new history of fafsi, but he recognized the problems involved in
such a project. He asked "... how to go about writing such a history" What form should such a work take?
What approach should it take? Who would, in fact, be qualified to take on such a task?" Rippin.
Approach to the History of Interpretation of the Qur an (Oxford: Clarendon Press, 1988). p. 4. Hereafter
referred to as AHIQ.

2 Imam Malik Ibn Anas was born in Medina [93-715]. Malik was an outstanding scholar of Medina.
Malik, known as the founder of the Maliki school of thought. His major work is titled Muwwatza, See
Abu ‘Abd Aliah Shams al-Din Mubammad Ibn ‘Uthman al-Dhahabi, Siyar 4 ‘Ian al-Nubala' (Cairo:
Ma‘had al-Makhtiitat al-*Arabivya, 1956-1952). 8: 47-9.

> Ahmad Ibn Hanbal was born in Baghdad [164-778] Ahmad, an outstanding scholar of Hadith and Figh,
is known "as the founder of the Hanbali School of thought. His works include Musnad al-Iinan Almad,
Masa’il Afomad Ibn Hanbal . See Abii ‘Abd Allah Shams al-Din Muhamad Ibn ‘Uthman al-Dhahabi,
Meian al-I'tidal, ed. “Ali Mubammad al-Bajawi (Cairo: Dar al-Kutub al-*Arabiyya ‘isi al-Babi al-Halabi,
1963). 1: 345. ¢

* Taqi al-Din ‘Uthman Ibn ‘Abd al-Rahman Ion al-Salah was born in Sharakhan (near present Irbil,
Iraq). Ibn al-Salal, is a renowned jurist and scholar of hadith. His most popular work is Mugaddimat Ibn
al-Salaf. See, Khayr al-Din al-Zirikli, A /zm: Qamus Tardjin li Ashhar al-Rijsl wa al-Nisa’ min al-
‘Arab wa al-Mustashrigin (Beirut: Dar al-Malayin, 1980, 9: 458).
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explanation of the Qur’an by the Prophet and “asbab al-nuzil” (the occasions of
revelation).’

Some contemporary Qur’anic scholars, such as the late Egyptian Muhammad ai-
Zurqgani and the Syrian ‘Ali al-Sabuni, understood al-Tajfsir bi al-Ma 'thar to be the
interpretation of the Qur’an that made use of other Qur’anic verses and the exegesis of the
Prophet and his Companions.® Many modern scholars including Muhammad al-Dhahabi,
Subhi al-Salih, Shaykh Ibn Uthaymin, and others agreed with the latter definition adding
the interpretation of the Qur’an by the T:abi ‘an.’

The question that arises here is: Why did the scholars differ in defining al-Tafsir bi
al- Ma’'thur? The réason was connected to the notion of fujja (binding proof) which, in
turn, has been tied to the definition of Ma 'thur (oral or written transmitted text) and the
authorit;l of the transmitter.

The scholars who considered transmission emanating from the Sahaba as fujja
naturally included their tafsir within al-Tafsir bi al- M 'thar, based on the assumption that
the Sahaba had learned all they knew about the Qur’an from the Prophet. The scholars
who considered both the tafsir of the Sahaba and the 73bi ‘an to be fmjja included the

tafsir of the latter, because they believed that the T2bi ‘on had directly learned the meaning

5 Tagqi al-Din ‘Uthmin Iba ‘Abd al-Rahman Ibn al-Salah, Mugaddimat Ibn Salih, ed. ‘A’isha Bint al-
Shati’ (Cairo: Dar al-Kutub, n.d). P. 128.

¢ Mubhammad ‘Abd al-*Azim al-Zurgani, Manalil al-‘Irfan (Cairo: Dar Ihya’ al-Kutub al- Arabiyya,
n.d). 2: 18.

" Mubammad Husayn al-Dhahabi, al-Tafsi-wa al-Mufassirin (Cairo: Dar al-Kutub al-Haditha, 1961-
1381, 1sted). 1: 78.
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of the Qur’an from the Companions. Such reasoning placed the afsir of both groups
within the definition of al-Tafsir bi al- Ma'thar and, thus equal to fujja.

In this manner we see that the application of the term fujja is the key component
concerning the scholarly debate about what constitutes al-Tafsir bi al-Ma'thar. The
traditioqal Muslim scholars have never precisely defined this expression (the English
translation “binding proof,” notwithstanding). Throughout my search for the definition of
the term fwjja to determine if it does indeed mean binding proof; I did not find any
traditional scholar who defined the term as applying specifically to usil al-figh (Islamic
jurisprudence) or usul ai-iafsir (the science of tafsir). In his al-*Udda fi Usdl al-Figh, the
outstanding Hanbalt jurist Aba Ya‘la stated that the term fujja and barahin (proofs) have
the same.meaning as dalil (indication or proof). He further defined fmjja by saying “wa qil
dnhdlik (hujja) ism lima dalla ‘ala sihbat al-da‘ wa wa li-hadha summiyat bayyinat al-

»8

nudda ‘7 hujjatuh wa burhanuh, wa laysa kull dalil fujja.”® (It has been said that fujja is
that which pertained to the authenticity of a claim, for that the clear evidence of a claimer
is his proof and evidence, and not every dalil is fujja). The traditional understanding of
fujja is the same as that of the late outstanding Egyptian jurist, ‘Abd al-Ghani ‘Abd al-
Khaliq who stated, “fa al-ma ‘na al-haqiqi li-al-fujja, huwa al-izhar wa al-kashf wa ai-

dalil wa yalzam al-‘amal haythu annabu fukm Allzh.® (The real meaning of hujja is to

8 Al-Qagi Abu Ya‘la Muhammad Ibn al-Husayn al-Farra’ ai-Baghdadi ai-Tianvail, ai'Udda jT Usdl al-
Fiqgh, ed. Ahmad Ibn ‘Ali Sayyid al-Mubaraki (Beirut: Mu’assasat al-Risala, 1980-1400). 1: 132.

9 “Abd al-Khaliq *Abd al-Ghani, Hujjiyat al-Sunna (Beirut: Dar al-Qur'an, 1986, ist ed). p. 413.
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make something clear, to expose and explain and when it is presented before you, it
becomes binding to act upon it because it is the decree of God).

When one reads the major works of usil al-figh such as al-Risala by al-Shafi‘i, '
al-Ghazali’s al-Mustasfa" al-Amidi’s al-Ihkam,” al-Sarkhasi’s Usal,”® Tbn Hazm’s al—
Ihkam,"* Abu Ya‘la:s al-*Udda ** and others, the impression that one gets is that hujja
means “binding proc.>f’ only as a matter of ‘urf (common usage) or tacit agreement among
scholars. Most probably, the common notion of fujja came from the understanding of

the term as used in the Q. 4:165 wa do> Wl o Wwhill 090N 3250009 (syno Mo s
Lo Tiate 4l ol5s et (Messengers are bearers of good news, as well as warning, that

mankind, after the coming of the messengers should have no plea against God. For God is
Exalted in power, Wise.) Similarly, this notion of Aujja is found in a popular hadith: “wa

al-Qur’an fmjja lak aw ‘alayk.'® (and the Qur’an is an argument for or against you).

10 Gee Mubammad Iba Idris al-Shifi‘i, al-Risdla, ed. Ahmad Mubammad Shakir (Cairo: Maktabat Dar
al-Turath, 1979-1399). pp. 596-600.

' See Abi Hamid Muhammad Ibn Muhammad al-Ghazili, al-Mustasfd min ‘lim al-Usil wa Ma ‘ahi
Kitab Fawatili al-Ralmit, ed. al-Shaykh Ibrahim Muhammad Muhammad Ramadan (Beirut: Dar al-
Argam Ibn Abi al-Arqam li Tiba® wa al-Nashr wa al-Tawzi‘, 1994-1414). 1: 616-626.

12 See Ali Ibn Mubammad sayf al-Din al-Amidi, Kitab al-Ifikam fi Usil al-Abkam, ed. *Abd al-Razzaq
‘Afifi, (Beirut: Al-Maktab al-Islami, 1402; 2nd edition). 4: 149-156.

3 See Abii Bakr Ibn Ahmad al-Sarkhasi, Usil al-Sarkhasi, ed. Abii al-Wafi’ al-Afghani (Beirut:
Dar ai-Ma‘arif i al-Tiba‘a wa al-Nashr, 1973-1393). 1: 108-114.

14" See Abit Muhammad “Ali Ibn Ahmad Ibn Sa‘id Ibn Hazm, al-Ifikam fi Usil al-Ahkan, ed. Ahmad
Shakir (Beirui: Dar ai-Afiq al-Haditha, 1983-1403, Znd ed). 6: 16-25.

15 See Abi Ya‘la, al-*Udda, 3: 714-721.
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However, the acceptance of the views of the Safizba and T2bi ‘un as fujja was
critically challenged by al-Ghazali, [d. 505-1111],"" Ibn Hazm, [d. 456-1000]"® and
others. The problems encountered here are of two kinds,”® one religious, the other
intellectual. The relfgious dimension concerns the acceptance of the opinion of a
Companion as fwjja. If this is done, it implies that no one has the right in Islam to reject a
Compmﬁon’s opinion. Al-Ghazali said that for this to occur, the opinion must be
established in the same manner as the other principles of Islam were established, namely,
through proofs and clear arguments from the Qur’an and hadith.?

The second dimension concerns “faqlid” (following and accepting someone’s

action or idea without any reservation); al-Ghazali and al-Amidi stated that if one accepts

16 Abi Zakariya® Yahya Ibn Sharaf al-Nawawi, Matn al-Arba‘ in al-Nawawiyya, translated Ezziddin
Ibrahim Denys Johnson-Davies.(Damascus: Emnst Klett Printers Stuttgart, 1977). p.79.

' Mubammad for Muhammad al-Ghazali was born in a small village near Tus (Iran). He was well
known theologian and jurist in Islam. His most prominent works include al-Mustasfa min ‘Ilm al-Usal,
Ifya’ ‘Ulam al-Din, Tahafut al-Falasifa, Jawzahir al-Qur'an. Al-Zirikli, A‘/am 6: 489. ‘Imad al-din Aba
al-Fida’ Isma‘il Tbn Kathir, a/-Bidiya wa al-Nihaya, ed. Muhammad ‘Abd al-‘Aziz al-Najdi (Riyadh:
Mu’assat al-Kutub, n.d). 12: 173-4.

18 Muhammad Ibn “Ali Ton Ahmad Ibn Sa‘id Ibn Hazm was born in Spain [384-994] He wasa famous
theologian and jurist. His famous works include al-Mufalla bi al-Athar, al-Ipkam fi Usul al-Alkan, al-
Fisal fi al-Milal wa al-Ahwa’ wa al-Nilhal. See Muhammad Aba Zahra, Jbn Hazm: Hayatuh wa ‘Asruh
wa Ara'uhu wa Fighuh. (Beiret: Dar al-Fikr al-Arabi, n.d). pp. 12-16

19 We called it a problem because the issue of whether or not an opinion of a $ahib or a T:abi ‘Tis a fujja,
has led to a theological debate between some of the Traditionalists and certain Jurists and Theologians.
See for example, al-Ghazali, al-Mustasf3, 1: 616-226 and Shams al-Din Mubammad Ibn Aba Bakr Ibn
Qayyim, 1 lam al-Muwaqqi‘in ‘an Rabb ai-'Alams, <&, Mubammed Muhyi al-Din “Abd al-Hamid
(Beirut: Dzar al-Fikr, 1977-1397, 2nd ed). 4: 118-155

2 Al-Ghazali, al-Mustasfz 1: 616-620.
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the opinion of the Sahabr or a Sahib (singular of Sahaba)” as tujja, it is taglid, which

according to these two scholars is contrary to the Qur’anic injunction Q.47:24.

Tl oepaazs 51 (Do they not ponder over the Qur’an?). Al-Ghazali believed it is
incumbént upon Muslims to ponder and analyze information, even that which is revelation
from God.? Thus, a scholarly implication concerning whether or not an opinion of a
Tabi ‘i (singular of Tabi ‘ar) is hujja, involves the question of inteilectual inquiry.

Abii Hayyan ? raised another interesting issue. He said that if it were true that the
Qur’an can be understood only by referring to the tafsir of Tabi ‘i, then there would be
no use for the exegesis of those who came after them.?*

The question then arises: Did the scholars see such implicaticns and their
consequences? If so, another question arises: Did anyone attempt to solve this matter, or
provide any suggestions? My research revealed that no adequate attempt has been made
to resolve this continuing difficulty. Al-Ghazali, who seems to be more insistent about
rejecting the notion that fujja is established by the opinion of a S24ib, did not attempt to

redefine ‘al-Tafsir bi al-Ma’thar, or what a Sahabi’s opinion should be called; he simply

2! The terms Salhabi and $ihib are used interchangeably in this thesis.

2 Al-Ghazali, al- Mustasfa 1: 616-620.

2 Aba Hayyan Muhammad Ibn Yusuf Ibn Ali Ibn Yasuf Ibn *Ali al-Andalusi was born in Spain in
(654-). He was a famous exegetc and grammarian. His prominent works include al-Bafr ai-Muhit, Kitah
al-Tajrid li Sibawayh. See Mustafa Ibrahim al-Mushini, Madrasat al-Tafsi fi cl-Andalus (Beirut:
Mu’assasat al-Riszla, 1986-1406, 1st ed). pp. 104-5.

2 Muhammad Ibn Yasuf Ibn ‘Ali Ibn Yasuf Aba Hayyan al-Andalasi, al-Bahr al-Muhit (Riyadh:
Maktabat wa Matba‘at al-Nashr ai-Haditha, 1969). 1: 154
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criticized the concept of fujja intellectually and theologically. Ibn al-Salah rejected the
notion as al- Ghazali did, but he did not justify his point of view.

Modern scholars have not discussed the issue in depth, possibly out of Muslim
respect and deference to the Companions and Successors of the Prophet for their
pioneering role in Islam. In his al-Tafsir wa-al-Mufassirin, al-Dhahabi stated, “Despite
various opinions concerning the authority of the tafsir of the T2bi ‘un, we have included it
in the definition of al-Tafsir bi al-Ma'thir, because we found the zafsir literature such as
al-Tabari’s Jami* al-Bayan identifying it as al- Tafsir bi al- Ma'thur”

‘Abd al-Razzaq “Afifi gives a hint that he is aware of the issue, but choses to
ignore it. His work about afsir is titled Muqaddima fi Tafsir al-Rasul li-al-Qur’an al-
Karim; however, he discusses only Prophetic zafsir. Perhaps his role as a Sunni theologian
living in'Sunn circles prevented him from engaging in such a discussion.”®

Although many works and articles have been written concerning Zafsir, none has
addressed in depth the issue before us, despite the brief mention appearing occasionally in

some works.”’

% Al-Dhahabi, al- Tafsi, 1: 52.

% <Abd al-Razzaq ‘Afifi, Mugaddima fi Tafsir al-Rasul li al-Qur'an (Beirut: Al-Maktab al-Islami,
1402). pp. 3-12

2 The authors and works included in our review of the pertinent literature include Mujahid al-Sawwaf,
“Early tafsir— A Survey of Qur'anic conunentary Up to 150 A.H.” Islamic Prespectives, ed. Khurshid
Ahmad, Zafar Ishaq Ansari (U.K: Islamic Foundation, 1979.) pp. 135-143, Rashid Jullundri, “Exegesis
and Classical tafsir” Islanic Quarterly X3%, 1968, p. 138, lgnaz Goldziher, Die Ricktungen der
Islamischen Koranauslegung (Leiden: Brill, 1920). pp. 55-98, Nabia Abott, Studies in Arabic Literary
Papyri: Qur’anic commentary and Tradition (Chicago: The University of Chicago Press, 1967). pp. 106-

113, Jane Dammen McAuliffe, Qur’anic Christians: An Analysis of Classical and Modern Exegesis
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More books and articles could be added to the list of works we present in our
referencz;s, but none would bring any new ideas that help this thesis. Our research shows
that few modern scholars, Muslim or non-Muslim, have addressed the problems associated
with the definition of al-Tafsir bi al-Ma’thur. This lack of attention was what attracted
me to this research and is what determines the singular role of the thesis at hand.

in this study we show that the concept of al-Tafsir bi al-Ma 'thar does not
conform to the literal definition of the phrase iiself, hence, the term “Zafs# bi al-
Ma’thar” has to be redefined. We suggest that al-Tafsir bi al-Ma’thir should designate
only the Prophetic explanation of the Qur’an; while the Qur’anic exegesis by the Sahzba®™

and the Tbi ‘tn should be considered as al-Tafsir bi al-Ra’y or al-Tafsir bi al-ljtihad.

(Cambridge: Cambridge University Press, 1991,1st ed). pp. 13-89, Fred Leemhus, “Origin and Early
Development of the Tafsir Tradition™ In Andrew Rippin ed. AHQI. pp. 13-30, Amin Al-Khali. “4/-
Tafsi”, Da'irat al-Ma‘arif al-Islamiyya, ed. Majmii‘a min 2l-Mustashrigin (Cairo: Dar al-Sha‘b, 1969,
2nd ed). pp. 409-430, Heimut Gitje, The Qur 'an and Its Exegesis, trans. and ed. Alfred T. Welsh
(Berkely and Los Angeles, 1976). pp. 30-44, Muhammad Ayoub, The Qur’an and Its Interpretation
(Albany: State University of New York Press, 1984). 1: 140 Muhammad Ibn Ibe ‘Ashir, al-Tafsi# wa
Rijaluh (Tunisia: Al-Dar al-Tanisiyya li al-Tiba‘a wa al-Nashr, n.d.) pp. 14-20, Regis Blachere,
Introduction au Coran (Paris: Besson and Chantemerie, 1959). pp. 211-219, Subhi al-Salih, Mabahith f7
‘Ulam al-Qur’an (Beindt: Dar al-Malayin, 1976). p. 213, Al-Dhahabi, al- Tafs#, 1: 153-205,
Muhammad Ibn ‘Uthaymin, Mugaddima fi Usul al-Tafsir (Cairo: Dar fon Taymyya,1990-1410). pp. 2-
34, “‘Abd Allah Al Ja‘far, Athar al-Tatawwur al-Fikri ficl-Tafsi fi al-‘Asr al-'Abb2si (Beirut: Dar al-
Mu’assasa; 1984-1405,1st ed). pp. 72-103, Abu Ghazila, Mahmud Abd al-Halim, al-Tafsi bayn al-
Ra'y wa al-Athar (Mecca: Jami‘at Umm al-Quri, 1976). pp. 86-124, Al- Shaykh Khalid Abd al-
Rahmin al-‘Ak, Usul al-Tafsir wa Qawa‘iduh (Beirut: Dar al-Nafa'is, 1986-1406, 2nd ed). pp. 111-14,
Al-Sayyd Ahmad, Nash'at al-Tafsir fi al-Kutub al-Mugaddasa wa al-Qur’an (Cairo: Matba“at al-
Halabi, n.d). pp. 83-90, Isma‘il al-Faruqi and Layal al-Faruqi, The Cultural Atlas of Islan (New York:
Macmiiian Publishing Company, 1986). pp. 240-251, Muhammad al-Ghazali, Kayfa Nata‘amal ma*
al-Qur’an (Cairo: Matba‘at al-Eabi ai-Halabi, 1988). p. 128 and Azad Faruqi, Tarjuman al-Qur'an: A
critical analysis of Maulana Abu’l Kalam's approach to the understanding of the Qur’an (New Delhi :
Vikas Publishing House, P.VT Ltd). pp. 1-11.

2 Subhi al-Salibh, Mababith. p. 213
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Having said this, we do not propose to create a new school in the field of al-
TIafsir, but rather to present a valuable model. We hope that it will at least be an
important step in the right direction, even if it does not put the issue to rest.

Overview and Plal;

This study deals with the controversy concerning the definition of al-Tafsir bi al-
Ma’thar. Tt involves four different groups. The first group defined it as the interpretation
of the Qur’an by the Prophet and his Companions, traced back with lines of transmission.
The second group understood it to be the exegesis of the Prophet, and the "asbab al-
nuzul” (the occasions of revelation). The third group maintained that it is the
interpretation of the Qur’an by using other Qur’anic verses and the exegesis given by the
Prophet and his Companions. The fourth group agreed with the third definition and added
the interpretation of the Qur’an by the 7abi ‘n as another legitimate source of exegesis.

Each group’s point of view will be identified and presented. My approach to these
ideas will be a critical one. The text (not necessarily the sources of this text) that each
group has presented as evidence to support its concepts and position are critically
analyzed. It is not my aim, however, to engage in polemics or apologetics, or to argue for
any position or interpretation. This dissertation will prove that there have been
unintentionally misconceptions concerning the definition and application of al-Tafsir bi al-
Ma'thuar throughout the history of Islamic exegesis. In my analysis of this exegetical

tradition, I have used the same five tools that the four invoived parties utilized: the
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Qur’anic text, the hadith of the Prophet, the sayings of the Safaba, the statements of the
T2bi ‘un and the logical conclusions derived from the four preceding categories.

Essentially, two considerations were taken into account in the selection of the
Qur’aaic verses for our presentation. The first was the need to establish the characteristic
nature of the exegesis of the Prophet, his Companions, and the 72bi ‘an. The second was
the necessity to establish the existence of different interpretations of some Qur’anic verses
as viewed by the Safaba and the Tabi ‘an. The latter is necessary for any resolution of the
debate or suggestions that which this research yields. I shall conclude by giving a brief
summary of the issue. This process will be used in every chapter throughout this
dissertation.

This work contains seven chapters. Chapter one establishes the need for the study
and outlines its scope and objectives. It also includes the principle sources, plan and
methodology. Chapter two presents the evolution of Qur’anic Zafsir from the time of the
Prophet up to the present. The second part of chapter two gives a brief discussion
concerning 7afsir in modern times, particularly trends and objectives. Chapter three
focuses on the concept of al- Tafsir bi al-Ra’y, the causes of the emergence of such a
Tafsir, and some of its major works. Chapter four provides a detailed account of al-Tafsir
bi ai- Ma’thur , the Prophetic tradition in relation to Qur’anic exegesis, its legal status, its
characteristics, mett.lodology, and its sources. Chapter five sheds light on the Zafsir of the

Sahaba, its legal status, characteristics, methodology and sources. Chapter six discusses
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the exegesis of the T3bi ‘an, its legal status, characteristics, methodology and sources.
Chapter’seven is reserved for summary, comments and suggestioss.
Principal Sources

This study d_eals with various Islamic sciences and skills, such as those associated
with hadith, afsir, usal al-tafsir (the principles of tafsir ), usil al-figh (Islamic
jurisprudence), farjim (biographicai works), and others. Because there are many works
available on these Islamic sciences, we are forced to select only some of them as named
below.

Two considerations were taken into account concerning the listing below of our
primary sources: the first concerned acquiring a sufficient amount of quality materials
pertaining to our study; the second involved taking into account the position of the works
in the e);es of both Muslim and non-Muslim scholars. Some important works, however,
are not listed, such as al-Ghazali‘s Ziya’ ‘Ulim al-Din, Ibn Hazm’s al-Ihkam fi Usul al-
Abkam, al-Shatibi’s Muwifaqat, and al-Bayhaqi’s Ma ‘dim al-Tanzil . However, we will
‘quote them where it is needed. We did consult both modern Muslim and non-Muslim
scholars: We selected only Muhammad al-Dhahabi’s al-Tafsir wa al-Mufassirin and
Ignaz Goldziher’s Die Richtungen der Islamischen Xoranauslegung as representatives of
modern sources for two reasons. First, both works presented detailed accounts of al-
Tafsir bi al-Ma’thar and al-Tafsir bi al-Ra’y, including discussions about the variations

and modern trends in fafsir. Secondly, many modemn scholérs of tafsir depend on these
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two works. As far as providing comprehensive overview of fafsir, they have yet to be

repiaced.

The list of principal sources is not according to alphabetical order but according to
subject matter as follows: hadith, tafsir, usal al-tafsir, usil al-figh, targjim, and some

modern works.

Hadith

Al-Jami* al-Sakih, by Abi ‘Abd Allah Muhammad Ibn Isina‘il al-Bukhari [d. 256-870]
Sunan al-Tirmidhi or al-Jami* al-Sahih, by Aba ‘Isa Muhammad al-Tirmidhi [d. 279-
892] -

Fathal-Bari bi Sharh Sahif al-Imam Abi ‘4bd Allah Mubammad Ibn Isma'il al-Bukhari,

by Tbn Hajar al- ‘Asqalani Ahmad Ibn “Ali [d. 852-1449].

Tafsir

Jami* al-Bayan ‘an Ta’wil Ay al-Qur’an, by Abu Ja‘far Muhammad al-Tabari [d. 310-
Tafsir al-Qur’an al-‘Azim, by Abu al-Fida' Isma ‘il Ibn Kathir [d. 774-1373]

Al-Durr al-Mathur fi al-Tafsir bi al-Ma’thuar, by Abi Abd al-Rahman Jalal al-Din al-

Suyati [d. 911-1505].
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‘Ulim al-Qur’an

Mugaddimatan fi “Ulém al-Qur’an, by Ibn ‘Atiyya, ‘Abd al-Haqq Ibn Ghalib (d. 546-
1104) ’

Al-Burhan fi ‘Ulim al-Qur’an, by Badr al-Din al-Zarkashi [d. 711-1311 ]
M’uqada"ima fi Usidl al-Tafsir, by Taqi al-Din Ahmad Ibn Tamiyya [d. 728-1328]

Al- Itgan fi *Ulam al-Qur’an by ‘Abd al-Rahman Ibn Aba Bakr Jalal al-Din al-Suyati.

Usul al-Figh

Al-Risala, by Muhammad Ibn Idris al-Shafi‘i [d. 204-820]

Al-‘Udda fi Usdl al-Figh, by Qadi Abu Ya‘la [d. 458-1071]

Usal al-Sarkhasi , by Muhammad Ibn Ahmad al-Sarkhasi [d. 490-1103]

Al-Thkam fi Usnl al-Afkam, by Al Ton Muhammad al-Amidi [d. 567-1144]
Al-Mustasfamin ‘Ilm Usil al-Figh, by Aba Hamid Muhammad al-Ghazali [d. 572-1149]
I'lam al-Muwagqqi‘in ‘an Rabb al-‘Alamin by Shams al-Din Muhammad Ibn Qayyim al-

Jawziyya [d. 751-1350]

Tarajim (biography)

Tabaqat Ibn Sa‘d , by Muhammad Ibn Sa‘d [d. 303-844]
Mizan al-I‘tidal , by Shams al-Din al-Dhahabi [d. 786]
Tc adhkir;z! al-Hufaaz by Shams al-Din al-Dhahabi

Siyar al-Nubaia’, by Shams al-Din al-Dhahabi
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Tahdhib al-Tahdhib’ by Ahmad Ibn ‘Ali Ibn Hajar al-*Asqalani[852-1449]

Modern Works
Die Richtungen der Islamischen Koranauslegung, by Ignaz Goldziher

Al-Tafsir wa al-Mufassirian, by Muhammad Husayn al-Dhahabi
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CHAPTER I

THE EVOLUTION OF TAFSIR

Two terms fundamental to our discussion are zafsir and ta'wil. Tafsir, a verbal
noun in Arabic, is usually rendered as an equivalent of ‘exegesis’. Traditional Muslim
scholars state that fafsir is derived from fasr—to explain, to unveil, to discover or from
lafsira—a physician's examination of urine to determine a patient's iilness. Both of these
Arabic terms are derivations of transitive vervs, although the term tafsir is used more for
its intensive signification.”’ The terms, fasr, fafsira, and tafsi all denote explanation,
exposition, and unveiling. In Islam, however, fafsir signifies the explanation of the
meanings of Qur’anic words, their interpretations and legal implications.
Ta’wil: Its Definition and Use According to Islamic Specialization

According to Arabic lexicographers, the word za‘wil is a derivation of either
awwala (to return, or to arrive at the final end) and/or iydla (to arrange or to shape). In
the Qur’an the word fa 'wil was mentioned in several passages' primarily to convey three
meanings. First, the literal meahing, that is to say, the real intended meaning of a word or
an expression. The example of this, is Q. 3:7

Wl LB Olgliie Sl STl ol pa SleSe DLT e VD! elde S35 sl

i Al-Suyiti, al-ltqan, 2: 281. Ibn ‘Ashar, Al-Talri wa al-Tanwi. Tunis: Al-Dar al- Tanisiyya li
Tiba‘a wa al-Nashr, n.d). 1: 5

16
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at v Jg,is ey log alagh JLily Ll il o 4l Lo oy92nd 33 it o5 G5
YT Tatal VT 50 log Laskie oo 5 42 el Oiglais il (B Cogsaltly
(He is the one who sent you down the Book which contains decisive verses. They

[form] basis of the Book; while others are allegorical. Those whose hearts are prone to
falter follow whatever is allegorical in it, seeking to create dissension by giving [their own]
interpretation of it. Yet only God knows its 7a ‘'wil (interpretation); those who are versed in
knowledge say: “ We believe in it ; it all comes from God and none take heed except those
gifted with undrestapding).

Obviously, the term g5 “7a’wil ” in this verse means actual intended meaning or
literal meaning. Secondly, the Qur’an used the word #a ‘wil to mean the interpretation of
dreams, as it is clear from Q. 12 : 44 ioactls @MY uskts o505 Log pMol Slisl 1935 g
(They sai_d, “ Jumbled dreams, we do not know how to interpret dreams™). In another
verse in the same chapter Q.12 100 we read
G gy bderad 5 oo (Sbiy Joeb Tas ool b 55 (He [the Prophet Joseph] said: “ O,
my father, this is the fa’wil of my earlier vision [dream]; my Lord has made it come true.)

Thirdly, the Qur’an utilized the term ta ‘wil to explain unusual deeds. In other
words, the Qur’an used /a'wil in an allegorical sense. The relevant example for this is Q.
18 : 66-82

o S o ] JB Iy Saele les (il of (e b o ggo 4 JB
ol ganl ¥y lplo Al 5 o] (Puorin JB o 4 15 o bo o e LSy neo
13 o Ll B .13 dio ol Suol o agd oo Hd W xS 1 ol B L1l
o bl B o B o] Bd S B Ll 3 USST B L8 Bl G L

1] g Gl B .le (G0l 0 GBIV Cand o3 (SIS Y B o 20 el
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o 2] Bl T 6 O Lad Sio B b i 48 LSBT 6 Wl LM L
e (G o Sl BB G L W laam - (B o el of B e w0 gt
Ko U'.\? led Tared lomginins oof lgy B Lelal Lostin! L5 ol LT 1] 2> Gl G5
Jooty il cligg (e Gl e JB Ll e SASY Citel B b B s of
Ny Ll O D336 ol 5 lons oSl SIS Leid! Lol Lpmo dle @i ot Lo

loging Of Lalsd oowisho olgl OIS pMYT big Luad Ziiw J5 J5b wllo palse

oM Ol Tl Lol ooy waydly 5155 o o logyy et of BGo,B Trgllids
e of ol 3,5 bdlo basl olfs oy 35 €5 oy Lol B oo
Tro dle ghd o bo gl 23 (g0l oo 4l Log 2y oo T LoaRS Lrssiiesy Lol

[The Prophet ] Moses said to him:* “May I follow you so you may teach me some of
the common sense you have been taught?” He said: You will never have any patience with
me. How can you show any patience with something that is beyond your experience?. He
said: You will find me patience, if God so wishes. I will not disobey you in any matter.

He said: “If you follow me do not ask me about anything until I tell something to
remember it by. So they both started out until , as they boarded the ship, he bored a hole
in her. He said: “ have scuttled her to drown her crew?. You have done such a strange
thing He said: “ Didn’t I say that you would not manage to show any patience with me?.
He said: “ Do not take me to task for what I have forgotten, nor weigh me down by
making my case too difficult for me.

They journeyed on until when they met a youth, and he killed him. He said: “ Have
you killed an innocent soul without any previous murder? You have committed such a
horrible deed. He said: “ Did I not tell you that you would never manage to have any
patience with me?. He said: “If I ever ask you about anything after this, do not let me
accompany you. You have found an excuse so far as I am concerned”

3 The pronoun [him] referred to al-Khidir. Some Muslim scholars considered him to be a Prophet while
the majority regarded him as “ ‘Abd Salih” (a rightecus servant of God). The hadith supported the latter
opinion. According to Islamic tradition, while Prophet Moses was delivering a speech he was asked:
Which of mankind is more knowledgeable? Prophet Moses answered. “I am.” Thus, God commanded him
to go and learn from al-Khidir [as discipline for Moses]. See, Ahmad Ibn ‘Ali Ibn Hajar al-°Asqalan,
Fatl al-Bari bi Sharl Sahifi al-Imamn Abi “Abd Allah Muliammad Ibn Isma ‘il al-Bukhari, ed.
Muliammad Fu’ad ‘Abd al-Bagi (Beirut: Dar al-Fikr, n.d ). 8: 409
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They both proceeded further until when they came to the people of [a certain] town;
they asked its inhabitants for some food, and they refused to treat either of them
hospitably. They found a wall there which was about to tumble down, so he set it straight.
He said: “If you have wished you might have accepted some payment for it”. He said: «
This [means] a parting between you and me. Yet I shall inform you about the ‘1@ 'wil’
interpretation of you have no patience for.”

As for the ship, it belonged to some poor men who worked at sea. I wanted to damage
it because there was a king behind them seizing every ship by force. The young man’s
parents were believers, and we dreaded lest he would burden them with arrogation and
disbelief. We wanted their Lord to replace him for them with someone better than him in
purity and nearer to tenderness.

The well belonged to two orphan boys [living] in the city, and a treasure of theirs lay
underneath it. Their father had been honorable, so your Lord ? them to come of age and
claim their treasure as a mercy from your Lord. I did not ? it of my own accord. That is
the “sa’wil” the interpretation for which you showed no patience.

Throughout the Qur’an the term fa ‘wil was used to convey the three above-cited
meanings. Similarly, the Prophet and his Companions utilized a ‘wil to mean the literal
meaniné One reference can be found in a popular prayer of the Prophet “allzhumma
faqqih-hu fi al-din wa ‘allim-hu al-ta'wil ' (O, God bless him [Ibn ‘ Abbas] with Islamic
knowledge and teach him ta ‘wil [the meaning of the Qur’an].) After the war between ‘Ali
Ibn Abi Talib and Mu‘awiya Ibn Abi Sufyan the word fa’wil began to have negative
‘connotations. This explains Ibn Rushd’s (popularly known in the West as Averroes)
statement that the first people to practice fa 'wil were Kharijites, Mu‘tazilites, Ash‘arites

and Sifis.?

31 Abi “Isz2 Muhammad Ibn “Isa Ibn Sura al-Tirmidhi, al~Jani al-Sahil, ed. ‘Abd Rahman
Mubammad ‘Uthman. (Caire: Dar al-Fiky, 1964-1384). 2: 358

32 Mubammad Ibn Rushd, Fas/ al-Maqal wa Taqrir ma bayn al-Shari* a wa al-Hikmna min al-Ittisal.
(Beirut; Dar al-Afaq al-Jadida, n.d). pp. 46-67
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Nornetheless, the term ta'wil came to be used in the following five different
classical Islamic sciénces and each used the term to express different meanings and
implications. 1. U,szi'I al-figh. 2. ‘Ilm al-kalam (theology). 3. ‘Ilm al-falsafa (philosophy).
4. Tasawwuf (Sufism). 5. Yim al-tafsir.

Al-Ghazili as a jurist defines a 'wil as “a possible meaning of an expression that a
supporting indicator has rendered more probable than the meaning that the expression
signifies as zahir expression [i.e., the apparent meaning]”.** Al-Amidi seems not to be
satisfied with al-Ghazali’s definition, except that al-Amidi says that al-Ghazali means, by
his definition, a sound or valid ta'wil Allahumma illa an yuqal innama arada ta‘rif al-
ta'wil al-sahih dima ghayrih). The problem of al-Ghazali’s definition, as al-Amidi views
it, is that al-Ghazali defines fa'wil with a possible meaning (i/#timal) when it should be
identified with a diversion (sarf) of that expression from its apparent meaning to non-
apparent meaning. Hence, al-Amidi provides his definition as follows: ta'wil is “ the
diversion, attested by a [contextual] indicator, or expression to a meaning that is not its
apparent meaning but nonetheless a possible meaning™*
AI-Muta}mIIim un (Theologians) and Ta’wil

Al-Mutakalliman limited the scope of ta’wil to the verses pertaining to the

attributes of God only or related theological propositions, such as whether or not one

33 Al-Ghazili, al-Mustasfz, 1: 716. Bernard G._Weiss, The Search for God's Law: Islamic
Jurisprudence in the wr‘iling of Sayfal-Dii al-Amidi (Salt Lake City: University of Utah Press,1992). p.
473.

3 Al-Amidi, ai-Ifkam, 3: 53. Weiss, The Search for God's Law, p. 474.
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would be punished in his grave, shafza (intercession in the day of judgment) and others.
The aim. of all the theological groups such as the Ash‘arites, Mu‘tazilites, Qadarites etc., in
their exercising a 'wil is basically to purify God from what they consider as imperfect
qualities. In other words, their intention is to save the goodness of God. Thus, these
groups divert the apparent meaning of a Qur’anic verse to nonapparent meanings when
such a verse seems to depict God with human or physical qualities or which ascribe to
God imperfect qualities. For example, in Q. 55 : 26-27 wt;; 4>q Gva OB lule o0 U5
Pl ¥y I3l 93 (1}11 that lives on earth is bound to pass away but forever wiil abide the

face of your Lord fuil of Majesty and Honor). The traditional interpretation of the verse is
as Ibn Kathir presented: Every one on earth will pass away. There remains the face of
your Lord.** Another traditional interpretation of the verse is: Every one on earth will
pass away. There remains the dhaf (essence) of your Lord.*

'fhe difference between the two interpretations is that the first one adheres to the
literal meaning based on the concept of zafwid (the opinion that believes that the verses
pertaining to the attributes of God should not be interpreted). They should be understood
at face value but without the literai physical attributes applied to created beings. The latter
interpret.ation is based on Arabic language because Arabs use the word face to mean

“self”. The Mu‘tazilites considered the verse to be metaphorical. Al-Hakim al-Jushami [d.

% ‘Imad al-Din Aba al-Fida’ Isma‘il Ibn Kathir, Mukhtasar Tafsi Ibn Kathi, ed. Muhammad ‘Al al-
Sebini (Beirut: Dar al-Qur’an, 1981-1462, 8th ed). 3: 418.

% Muhammad Ibn ‘Ali al-Shawkani, Fath al-Qad¥, alJani* bayn Fannay al-Riwiya wa al-Diraya
min ‘Ilm al-Tafsz (Beirut: Mahfuz al-*Ali, n.d). 5: 136.
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49477 one of the Mu‘tazilites scholars, stéted that this is majz al-ziyada (metaphor
increased or figurative expression). That is to say the word “wajh” in the verse has
properties beyond the common understanding of the term when applied to created beings.
This is, in Arabic, “an increase’ for tie sake of emphasizing the meaning. He further
elaborated his position by saying “it is commonly understood as in the phrase “wajh al-
ra’y” {lit. The face of opinion]. It was al-Hakim’s opinion that God does not have a face.
Thus, the core meariing in order to understand the word is to adhere to “regigaiuh wa
sawabuh” (its actual meaning and correctness).” Therefore, to adhere to zahir as al-
mushabbiha (anthropomorphists) is not correct according to al-Hakim. The implication of
his anal};sis is that God has no face, but He is the only one who does not perish.
Muslim Falasifa (Philosophers) and Ta’wil

The origin of the term falsafa is purely Greek. The activity of falzsifa, as R.
Arnaldez pointed out, began with Arabic translations of the Greek philosophical texts
(whether direct or through a Syriac intermediary).*® Thus falsafa appears first as the
continuation of philosophia (a Greek term which has been derived from two terms: philos

- meaning love and sophia - meaning wisdom). Thus, the meaning of the term philosophia

37 Al-Hakim al-Muhassin Ibn Muhammad Ibn Karrama al-Jushami al-Bayhaqi is one of the famous
Mu‘tazilite scholars. Al-Hakm al-Jushami authored mose than forty books. See, * Adnan Zurzur, 4/-
Hikim al- Jushami wa Manhajuhu fi Tafsrih (Beirut: Mu’assas al-Risala, n.d). pp. 154-5

38 R Arnaldez , The Encyclopedia of Islam. 11 E-K, Leiden: E.J. Brill. LTD (London: Luzac and Co,
1927). p. 769

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



23

is “love for wisdom” in a Muslim setting. Yet Arnaldez noted that this definition leads at
once to a more precise formulation.*®

The Muslim philosophers who mastered Greek philosophy and believed in it, such
as Ibn al-Qifii, Ibn Rushd, Ibn Sina (popularly known in the West as Avicenna) and others
are convinced that philosophy is the study of reality and that it does not contradict the
Qur’an. Thus, if the. zahir of Qur’anic text seems to disagree with the philosophical reality,
ta'wil must be applied so that harmony between the two [Qur’an and philosophy] can be
achieved.* If, however, the zahir of the text pertains to a theological issue, the ta 'wil of
Muslim philosophers is no different from juridical 7a 'wil or ‘majz’ .

In this respect, we quote Ibn Rushd’s definition of 7a ‘wil, “extension of the
significance from real to metaphorical significance, without forsaking therein the standard
metaphorical practices of Arabic, such as calling a thing by the name of something
resembling it or a cause or consequence or accompaniment of it, or other things such as
are enumerated in accounts of the kinds of metaphorical speech”.*!

Sifis and Ta’wil
Due to some Qur’anic verses and some ahadith,*? Sufis believe that existence,

Islamic rituals in general and the meaning of the Qur’an in particular have two meanings:

¥ Ibid, p. 769.

“ George. F. Hourani Averroes: On the Harmony of Religion and Philosophy. A translation with
introduction and notes of Ibn Rushd’s Kitab fasl al-magal, with its appendix and extract from Kitb al-
Kash{" ‘an manahij al-adilla, by George F. Hourani (London: Messers. Luzac and Company, 1961). p. 23,

4 Ibid, p. 23
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2zahir and batin (outer and inner meanings.) Thus, all the interpretations of the Sufis are
based on the concepts of zahir and batin. Sufis believe that common people understand
zahir only, while the knowledge of batin is reserved for Sufis.

In his FaIsafat al-Ta'wil , Abu Zayd has correctly pointed out that Sufi 1a'wil is
not based on linguistic implication, intellect, or analogy.* Their ta'wil is typically
mystical.. Sufis believe that their interpretation is referring to or returning a real intended
meaning to its origin. That is to say, they are referring it back to God who inspired them
with that knowledge.*

Ta’wil in the Science of Tafsir

There is no specific definition of fa'wil in the science of tafsir. The conclusion that
one would arrive at by reading the literature on ‘Ulam al-Qur’an, such as al-Zarkashi’s
al-Burhan, al-Suyuti’s al-Itgan and others, is that the scholars of 7afsir understood and
presented the term With a meaning summed up from the different understandings of ta ‘'wil
derived from the five sciences we previously mentioned. In addition, the scholars of tafsir
did not mention the different interpretations or understandings of fawi in those different

sciences.

2 SuchasQ. 18:60-82, Q.3:7-8, Q.2: 282, Q.8:29, and hadith “ Jnna li al-Qur'in zikirwa batin wa
hadd wa matla‘.(the Qur’an has both apparent and nonapparent meaning, as well as boundary and
beginning) See, Abii Himid Muhammad al-Ghazali, Ifiva® ‘Ulim al-Din ( Dar Ihya” al-Kutub al-
‘Arabiyya, n.d). 1: 91-108,

“3 Nasr Hamid Abit Zayd, Falsafat al-Ta'wil: Dirasa fi Ta'wil ai-Qur'an ‘Inda Muliyi al-Din Ibn ‘Arabi
(Beirut: Dar al-Tanwir li al-Tiba‘a wa al-Nashr; 1983, 1st ed). pp. 376-8.
[}

44 Ibid, p.
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Qur’aric Exegesis:' a Historical Sketch
Tie Difference between Tafsir and Ta wil

According to Muhammad Ibn Muhammad al-Maturidi [d. 333-946], fafsir is the
explanation of the ultimate meaning of the text asserting what God exclusively intended by
the text, while fa ‘'wil is to uphold the more likely one when the text has two possible
meanings.* Husayn Ibn Muhammad al-Raghib al-Isfahani [d. 502-1108] stated that afsir
is more comprehensive than 7a 'wil and used more commonly to mean the explanation of
words and isolated vocabularies. He stated that za°wil is often used to mean elucidation of
meanings and sentences as used in the theological bocks and others.*® Al-Suyuti reported
that fa 'wil is information about the actual intended meaning, while fgfsir is information
about the indication of the meaning.*’ Finally, some other scholars understand fafsir as an
explanation of the Qur’a‘m based on transmitted traditions from the Prophet, his
Companions and the 73bi "an, and fa'wil as personal knowledge which goes beyond the
apparen; meaning.

For example, a tafsir of Q. 110 : 1-5 oalsas (bl Sulyg zsilly llpas .13
blgs ool & opiiiely ol yiose zemd  rlgs Al o35 5 (When God’s support comes as well

as victory and you see mankind entering God’s religion in droves, extol thy sustainer’s

4 Al-Suyiti, al-itqan,2:381

% Aba ai-Qasim ai-Husayn Ibn Mubhammad ai-Raghib al-Isfahiani, Mufradat ai-Qur'an. (La hore: Ahl
al-Hadith Ikadami, 1971). p. 162.

47 Al-Suyiti, al-ltgan, 2, p. 382.
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limitless glory and praise Him, and ask for His forgiveness: for, behold, He is ever an
acceptor of repentance). The tafsir of the verses is the apparent meaning as is indicated in
the translation. The fa 'wil of the verses is how Ibn ‘Abbas interpreted it. He stated that
these ver.ses indicate the death of the Prophet.*® The explanation of this understanding is
that, the Prophet is a messenger, and his mission came to an end with the acceptance of
Islam by the people in Arabia. Thus, he had to return to God, the One who sent him.*
However, Abu ‘Ubayda Mu‘ammar Ibn al-Muthanna [d. 210-825] and al-Tabari differ
with all the above-cited definitions. To them, there is no difference between the two, they
are synonymous.” I am inclined to believe that there is no difference between ta 'wil and
tafsir for the following reasons:.

The term zafsir when used to mean the explanation of the Qur’an was developed
towards the second half or the end of the first Islamic century. Thus, we find no mention
of the word fafsir in the Qur’an and the hadith to mean the explanation of the meaning of
the Qur’an. The terms that both Qur’an and hadith use for Qur’anic exegesis are “bayan”,
““tabyimn”, “ta’wil” and “qawl”. The following passages of Qur’an and hadith support my

view. In Q : 75: 18-19 &ily Lule of 3 4l a5l olily3 136 (So whenever We do read it ,

follow in its reading it is then We who must explain it.) The word “4Ls” -to explain it in

@ [bn Kathir, Muiitasar, 3: 634,

4 This should not be understood that we mean that the Prophet was sent to Arabs only. Tke Qur’an has
stated clearly that the Prophet was sent to mankind in general as the last messenger. See for example, Q:
107. 21. Q:28.34

0 Al-Suyiti, al-ltgan, 2: 439
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the verse; is used to mean the explanation of the Qur'an. In Q.16: 44 ¢! Uyl bt
o= A1 ety (and We sent down to you the reminder so that you may explain to

mankind what was sent down to them). The word “_ 3" in the verse refers to the

clarification of the Qur’anic verses. In Q.3: 7. a1¥! il olusleg  (No one knows its true

meaning except God). The word fa 'wil means explanation of the Qur’anic passage or
interpretation. Ina ;Jopular hadith, Ibn ‘Abbas states that the Prophet said, “Allzhumma
Jfaqqih-hu fi al-Din .wa ‘allimhu al-Ta'wil”. (O God, make him knowledgezble about
Islam and teach him the explanation or exegesis of the Qur’an). The word fa 'wil in the
hadith rr;eans exegesis of the Qur’an. In al-Tirmidhi’s collection of hadiih, one narration
reads “Man qal fi al-Qur’an bi ra’yihi fa-l yatabawwa’ maq‘adah min al-nar”*
(Whosoever talks about the Qur’an using his own opinion, let him take his seat in the fire).
The term qala in the hadith refers to the interpretation of the Qur’an.

Furthermore, both the Prophet and the Companions allegorically interpreted some
Qur’ani¢ verses.”? Yet, their interpretations are being called zafsir, not ta’'wil. This, I
assume, is because many scholars of tafsir, if not the majority of them, have not seen any
differences between_ the two meanings.

Indeed, the two major types of fafsir employ the term afsir only: al-Tafsir bi al-

Ma’thar and al-Tafsir bi al-Ra’y. I have never read anywhere that a scholar mentioned

U Al-Tirmidhi, al~Jani¢, 2: 397.

52 See, pp. 150-53 in this thesis.
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the tvic above mentioned types of al-tafsir otherwise. This also suggests that both tafsir
and fa’wil are synonymous. Interestingly enough, the works of some prominent scholars
such as Fahkr al-Din al-Razi, Abti Havyan, al-Nasafi, al- Alasi and others, contain
considerable amounts of what can be regarded as 7a"wil in the view of those scholars, who
differentiate between ta’'wil and Zafsir. Nevertheless, the titles of works (those of Fakhr
al-Din and others) carried the term al-tgfsir, not al-ta’'wil. One can deduce from this that
those scholars do not see any differences between the two terms. Similarly, al-Tabari

includes in the title of his work the term fa 'wil, but he treats both terms as synonymous.

The use of these terms in the Qur’an and hadith leads us to postulate that al-Tabari

used the word “ otV and “ 3ol in the title of his fafsi because of the term’s

connection to Qur’anic explanation. His voluminous work is called “Jami ‘ al-Bayan ‘an
Ta'wil Ay al-Qur’an. Similarly, al-Zamakhshari used the terms “aqawil and ta'wil” in the
title of his famous al-Kashshf.

Let us now broceed to discuss the evolution of Qur’anic exegesis.
The Prophet Muhammad and Tafsir

Muslim scholars assert that the first mufassir (exegete) of the Qur'an was the
Prophet Muhammad. He did not explain the whole Qur’an word for word, because many
of the verses were clear to the Sahaba by virtue of their being Arabs who understood their

own language.”
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Generally, his explanations of Qur’anic text were on one of the three occasions:
when a particular passage could not be comprehended through a typical understanding of
Arabic; when the literal meaning of a verse, say Muslim scholars, was not intended by
God; or when a Companion asked for clarification of ceriain verses.” For example,
‘Ubada Ibn al-Samit asked the Prophet about the meaning of bushra {glad tidings) in Q.
10:64 (5,231 it 9% Tg3l5y Tarol oua! (those who believe and who have tagwa will
have good news concerning the life of this world as well about Hereafter)*® The Prophet
said: you have asked me something none have ever asked before. Bushra, said the
Prophet, -in this verse means, a good dream that a righteous person sees.*®

The command about the time for eating during the days of obligatory fasting in the

Ramadan (the ninth month of the Islamic calendar) is in Q. 2:187.

53 Sahaba is a plural of $ahib, 2 ‘companion “ Sahaba”, is an Islamic term applied to any one who met
the Prophet Mubhammad, was a believer, and died as a Muslim. The term Sahiba will be used
interchangeably with ‘companions’ See Ion Hajar al-*Asqalani, al-Is3ba fi Tamyi al-Sahiba

(Cairo: Matba‘at al-Kulliya,1969). 1: 4, Tbn Abi Hatim al-Razi, Kitab al-Jarliwa al-Ta‘dil. (India:
Matba‘at Majlis Da’ira Ma‘arif al-‘Uthmaniyya, 1952-1371). 1: 1-2. Ahmad Ibn ‘Abd al-Halim
IbnTaymiyya, Muqgaddima fi Usil al-Tafsi, ed. ‘Adnan Zurzar (Beirut: Dar &!-Qur’an al-Karim, 1979-
1399, 3rd ed). p. 35

> Abu “Abd Allah Muhammad Ibn Abmad al-Qurtubi, al~Jami * li Afikam al-Qur’an (Cairo: Dar al-
Kutub al-‘Arabi li Tiba‘ a wa al-Nashr, 1967-1387). 1: 34. “Abd al-Haqq Ibn Ghalib Ibr ‘Atiyya, al-
Mularrir al-Wajz fi Tafsi al-‘Aziz, ed. ‘Abd al-Salam al-Shafi Muhammad (Beirut: Dar al-Kutub al-
‘Ilmiyya, 1993, 1st ed). 1: 7.

55 The translation of the Qur’anic verses cited in our study is based on T.B. Irving’s translation and
commentary: The Qur’in. We have chosen this for two reasons. First, it is the first translation of the
Qur’an available in American English. Secondly, the translator is a native speaker of American and
widely recognized by Muslims in America as being knowledgeable in Islam. In a case where we disagree
with Irving’s translation we will consult Mubammad Asad’s The Message of the Qur’an because of his
mastery of both Arabic and English.

56 Ahmad Ibn Hanbal, al-Fath al-Rabbini bi Tartib Musnad al-Iman Almad al-Shaybani, comp ‘Abd
al-Rahmin al-Banna (Cairo: Dar al-Shihab, n.d). 18: 175-6
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P 039l B 30 ¥l sl o ey (S lasdly falsy
(And eat and drink until the white streak [of dawn] can be distinguished by you from the
black thread). To comply with the regulation, ‘Adi Ibn Hatam, who did not understand
this figure of speech, kept a white and black thread specifically to see when the early light
of dawn-would allow him to differentiate the threads in order for him to begin fasting for
the day. The Prophet Muhammad explained to him, that the white and black thread of the
Qur’z’mic-verse referred to the early morning light of the horizon contrasting with the
darkness of the sky.”’
Tafsir after the Death of the Prophet Muhammad

The Muslims living immediately after the death of the Prophet recognized certain
Sahaba’s prominent in Qur’anic knowledge. Before he died, the Prophet usually
proclaimed their superior status concerning the Qur’an in three ways. He used to send
them to other cities to teach the Qur’an and Islam. He sent Mus‘ab Ibn “Umayr [d. 3-625]
to Medina before the general hijra ‘migration’ of the Meccan Muslims. Similarly, ‘Ali Ibn
Abi Talib [d. 39-659 or 660] and Mu‘adh Ibn Jabal [d.18-640] were sent to Yemen at
different times to instruct the new Muslims about islam and invite non-Muslims to

Islam.%®

57 Abii Ja*far Muhammad Ibn Jarir al-Tabari, Jami* al-Bayan ‘an Ta'wil Ay al-Qur 2, ed. Mahmad
Muhammad Shakir and Ahmad Muhammad Shakir (Cairo: Dar al-Ma‘arif, n.d). 1: 204.

38 «Ali Ibn Abi Talib was a cousin of the Prophet. He was the first child tc accept Islam and was listed
second only to Khadija Bint Khiwaylid, the Prophet’s first wife, whom he married prior to the migration.
*Ali was the fourth khalifa (successor) in Islam. During his caliphate, Muslims divided into three main
groups: The Umayyads, the “Alids (the supporters of ‘Ali Ibn Abi Talib) and the Kharijites. See, al-
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Secondly, the Prophet would praise certain Companions such as ‘Abd Allah Ibn
Mas‘ud [d. 32-653], Ubay Ibn Ka‘b al-Qurazi [d. 30-651], Zayd Ibn Thabit [d. 45-665]
and Mu‘adh Ibn Jabal for their skill in reciting the Qur’an properly and thoroughly.*®

Thirdly, he would ask certain Companions to give a fatw (legal opinion) in his
presence: For example, on different occasions, he requested Abu Bakr al-Siddiq [d. 13-
634], “Umar Ibn al-Khattab [d. 23-644],*Uthman Ibn ‘Affan [d. 34-655], and “Ali Ibn Abi
Talib [d. 46-661]  to give farwa in his presence. After the death of the Prophet, Muslims
turned to these Saf1aba and others to learn about the Qur’an and its fafsir. Other
Compan.ions noted for their exegetical ability were Aba Miisa al-Ash‘ari [d. 44-664],
‘A’isha Bint Abi Bakr al-Siddiq[d. 58-678], Abt Darda’ ‘Uwaymir Ibn Zayd [d. 32-653],

and Abd Allah Ibn al-Zubayr [d. 73-692].%

Ash‘ari, Abi al-Hasan ‘Ali Ibn Isma‘il, Maqalat al-Islzniyyin wa Ikhtilaf al-Musalin (Cairo: Maktabat
al-Nahda al-Misriyya, 1969-1389). 1: 45-6. Muhammad Ibn Sa‘d Jabagat (Beirut: Dar Sadir, 1957-
1968). 2:104-107

Mu‘adh Ibn Jabal was one of the earliest people of Medina to accept Islam; his knowledge of the Qur’an
was publicly acknowledged by the Prophet. He was considered to be one of the outstanding scholars
among the Sahaba, See Ibn Sa‘ad, Tabaqat, 2: 107-110.

% <Abd Allah Ton Mas*id was the sixth person of Mecca to accept Islam; his knowledge of the Qur’an
was publicly acknowledged by the Prophet. He was the principle teacher of the Iraqi School of Tafsir.

See Ibn Taymiyya, Muqgaddima, p.61. Ubay Ibn Ka‘b was one the early Medinan converts to Islam prior
to the Prophet’s migration . He was among the Companions whom the Prophet invited people to learn
from them the Qur’an. See Ibn Sa‘d, Tabagd, 2, pp. 98-103.

Zayd Ibn Thabit was one of the young converts of Medina. He was chosen as the head of committee
appointed by both Abi: Bakr al-Siddiq , the first Khalifa in Islam and ‘Uthman Ibn * Affan, the third
Khalifa, to compile the'Qur’an in one book. See Ibn Sa‘ad, 7abagat, 1:. 94 al-Dhahabi Mzan al-
I'tidal (Cairo: Dar al-Kutub al-‘ Arabiyya “Isa al-Babi al-Halabi, 1963). 1: 73.

% Ibn Sa‘d, Tabagat, 1: 98-9.

' «Abd Allah Ibn Qays known as Abi Miisa al-Ash‘ari became a muslim six years before the migration
of the Prophet. He was blessed with a beautiful voice. The Prophet often listened to his recitation of the
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After the death of the Prophet and with the spread of Islam, Muslims settled in the
formerly non-Muslim lands and took upon themselves the responsibility of propagating
Islam anci teaching Qur’anic recitation and exegesis. Subsequently, four distinct schools of
Qur’anic exegesis and gird'a (recitation) emerged and were identified by the areas in
which they became prominent: Mecca, Medina, Kifa (in the area of present day Iraq), and
Sham (Syria).

The Scl;ool of Mecca

According t6 Ibn Taymiyya [d. 723-1327], the exegesis of the Meccan scliooi was
the most prominent because its proponents were students of Ibn “Abbas, the principle
teacher of the Meccan School of zafsir. Most of the knowiedge he acquired about
exegesis, hadith and other sciences came through the prominent Sahaba, because he was
only 13 years when the Prophet died. They included “Ali Ibn Abi Talib, Ubay Ibn Ka‘b,
Zayd Ibn Thabit, and “‘Umar Ibn al-Khattab.? Praise for Ibn Abbas from various

contemporaries of the Prophet abounds in Muslim texts and he was given honorific titles

Qur’an and said his voice was like that of the Prophet Dawid. See al-Dhahabi, Tadhiiat al-Hufjzz
(Beirut: Dar Ihya’ al-Tyrith al- ‘Arabi, n.d).1: 23-4. ‘A’isha Bint Abi Bakr, one of the Prophet’s wives ,
was the most knowledgeable among them. The total number of hadith which has been narrated from her
is 2, 210. Al-Zirikli, 4 lam, 8: 89.

Abi: al-Darda’ became a Muslim afier the second year of the Prophet's migration to Medina. He was
known for his asceticism and wisdom and was the prominent teacher of Sham School of tafsi. See, al-
Abi ‘Abd Allah Shams 2l-Din Ibn ‘Uthman Dhahabi, Tadhkirat al-Hufaz, 1: 14

‘Abd Alldh Ibn al-Zubayr was the first child born in Medina after the Hijra and was known as the
greatest warrior of his time. See al-Zirikli, 4 ‘Iam, 2;148.

2 Ibn Hajar al-* Asqalani, Isiba, 4: 147. See alsoIbn Sa‘d, Jabaqat, 2: 133. Al-Zarkashi, al-Burhan,

2: 157, and ai-Suyiti, Al-ltgan, 2:413.
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such as the ‘ra’s al-mufassirin’ (outstanding of all exegetes) and fabr hadhihi al-umma
(the scholar of the Muslim community).®

After the assassination of ‘Ali Ibn Abi Talib, whom Ibn ‘Abbas supported and
fought for throughout the Caliph’s stormy tenure, Ibn ‘Abbas returned to Mecca, his
place of birth. He dedicated himself, until his death in Ta’if some twenty years later, to the
teaching of the Qur’an and its exegesis, history, jurisprudence, hadith, Arabic, and
poetry.® His classrooms were the mosque and his house. Students from different cities
traveled-to Mecca to study under him. His teaching circles were always full. By all
accounts, his eloquence was superb and persuasive.*’ Ibn Abbas was blessed with many
students who transmitted his knowledge. The most prominent of them were: ‘Ikrima al-
Barbari [d. 105-723], Sa‘id Ibn Jubayr [d. 95-714], and Mujahid Ibn Jabr [d.104-722].
Mujahid has received the most acclaim, for it is reported that he went through the Qur’an

verse by verse three times with Ibn ‘Abbas.®

 Ibn Taymiyya, Mugaddima, p. 9i. Ton Sa‘d, Tabagat, 2: 119. Goldziher, Madhhab fi al-Tafsi al-
isiami. Translated Dr. ‘Abd al-Halin al-Najjar ( Cairo: Maktabat al-Khanaji wa Maktabat al-Muthanna,
1955-1374). p. 83. The Encyclopedia of Islam, 1:48 Ibn Hajar al‘Asqalani, Takdhib (Beirut: Dar
Sadir li al-Tiba‘a wa al-Naskr, n,d). 5: 382; (He was "the best interpreter of the Qur'an (Vi ‘ma
Tarjuman al-Qur’an). al-Suyuli, al-ltgan, 2: 413.

% Ibn Sa‘d, Tabagat, 2: 119.

¢ “Had the Persians, Romans and Turks been present  (to have heard Ibn ‘Abbis), they would have had
no choice but to accept Islam.” Ibn Sa‘d, Tabagat, 2: 121-3. See also Ibn Hajar al-°Asqalini, Zahdhib,.
10: 43, al-Dhahabi, Mizin, 3: 439-40.

& Al-Suyat, al-ltgan, 2: 414-5,
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The Schooi of Iraq

According to Ibn Taymiyya, al-Suyuti and others,‘Abd Allah Ibn Mas‘ad [d. 32-
653], also known as Ibn Umm ‘Abd, was the founder of the Iraqi School of tafs#*’ ‘Abd
Allah, the sixth person to accept Islam and one of the first scribes of the Qur’an, was born
in Mecca and died in Medina. He was one of the four Companions whom the Prophet
recognized for their excellent recitation of the Qur'an.®® Ibn Mas‘ud claimed to have
learned seventy chapters directly from the Prophet.*® His contemporaries highly praised
his know-ledge of tafsir, hadith, and gira‘a to the extent that Aba Musi al-Ash‘ari [d. 52-
672] said to those who came to ask him some questions, “do not ask me anything as long

as Ibn Mas‘uid is among you.”™

After the Prophet’s death and prior to the time when Ibn
‘ Abbas became recognized as the most scholarly in fafsir, no one took offense to Ibn
Mas‘ad’s claim to being the most Islamically learned: “If I knew anyone with greater

knowledge of the book of God than me, I would go to him; there is no verse but that I

7 Ton Taymiyya, Mugaddima, p.61. Seealso al-Suyuti, al-ltgan, 2: 413. Al-Zurqani, Manahil, 2:
18.

® Ibn Sa‘ad reported that the Prophet said “ Whosever wishes to recite the Qur’zn Ghadda “fresh” as it
was sent down, iet him recite it according to the recitation of Ibn Umm ‘Abd.” Thus, the Prophet liked to
listen to him. One day, the Prophet asked him to recite for him the Qur’an. Ibn Mas‘ud said with
surprise, “ How can I recite for you while it was sent down io you.”? The Prophet replied, “I love to hear it
from someone else.” Ibn Sa‘d, Jabagar, 2:103.

¢ Jamil al-Din Abi al-Faraj Ibn al-Jawziyya , Sifat al-Safwa, ed. Mahmid Fakhisi (Beirut: Dar al-
Marifa, 1978-1399, 2nd ed). 1: 55.

0 Al-Suyiti, al-/tgan, 2:413. ‘Ali Ion Abi Talib has described him as a man of knowledge in the
Qur’an and the Sunna (Tradition of the Prophet).
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know where and when it was revealed.””" Ibn Mas‘ad became the founder of the Kufan
school when the Caliph ‘Umar sent him there as an advisor to the Kafan governor and to
teach Islam to the general population.”” He had many students. The most notable were
Masriq ;bn al-Ajda‘ [d. 63-681], ‘Alqama Ibn Qays [d. 63-681], and al-Hasan al-Basri
(d. 110 -728).
The School of Medina

The main teacher of this school was Ubay Ibn Ka‘ab Ibn Qays al-Khazraji al-
Ansari [d. 21-642]. Ubay was a man of Jewish origin, who was born and died in Medina.
Ubay was one of the first people of Medina to accept Islam before the migration of the
Prophet to Medina. He participated in all wars in which the Prophet was fought. Ubay,
was one of the four Companions whose recitation of the Qur’an was praised by the
Prophet, when enjoining the Companions to learn the Qur’an. Ubay was one of the
scribes of the Qur’ an, and he also memorized the whole Qur’ 2n and gave fatwa during
the Prophet’s life time.” According to Ibn Sa‘d, the Prophet said that, “Ubay is the best
reciter of the Qur’ an of the Prophet’s community.” Ubay’s contemporaries, such as Aba
Bakr al-éiddiq, “Umar Ibn al-Khattab, and ‘Uthman Ibn ‘Affan, acknowledged his

Qur’anic knowledge. Both Abt Bakr and ‘Uthman appointed Ubay to the committee that

7 TonSa‘d, Tabagat, 2: 164. Al-Tabari Jami ‘al-Bayan, 1:80. Ton Jawz, Sifat, 1: 158.

2 Al-Dhahabi, Sivar, 1:470-87. Tbn Jawzi, Sfzt, 1:46.

wigles, 2.

7 Ibn Sa‘ad, Tabagait; 2: 98-103. Al-Dhahabi, Siyar, 1:391. Al-Dhahabi, Mizan, 3: 94. Ibn Hajar
al-‘Asqalani, Tahdhib, 7:264.
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codified the Qur ’zin:7‘1 It is recorded that ‘Umar announced: “Whoever wants to leamn
the Qur ’an, let him go to Ubay.””

Aﬁer the death of the Prophet, Ubay dedicated himself to teaching the Qur’ an and
its exegesis in Medina. Students from Syria and other cities came to Medina specifically
to learn from him.”® Ubay continued to teach the Qur’ 22 and tafsir until his death.
Among the prominent students who transmitted Ubay’s knowledge were his son, al-Tufayl
Ibn Ubay [d. 85-704], Aba al-‘Aliya Ibn Mahram al-Riyahi [d. 90-709], and Muhammad
Ibn Ka‘ab al-Qurazi {d. 78-698].”

The School ef Syria

The principle teacher of this school was ‘Umayr Ibn Zayd Ibn Qays al-
Khazraji,”® he was popularly known as Abi al-Darda’ [d. 32-652]. He converted to Islam
in the third year of the migration of the Prophet. During his tenure in Syria, where he
died, he taught the Qur’an in the Umayyad mosque. Aba al-Darda’ was a famous scholar
and zahid ‘ascetic’. He was one of the few Companions who compiled a complete hand

written Qur’an during the lifetime of the Prophet.”

" Ibn Sa‘d, Jabagat, 2: 103. Al-Sahata al-Sayyid Zaglal, Ubay Ibn Ka ‘ab: al-Rajul wa al-Mushaf,
(Cairo: Al-Hay’at al-Misriyya al-Amma li-al-Kitab, 1978, Isted). pp. 33-6.

™ Ibin Sa‘d, Tabagait, 3:62. Zaglal , Ubay Ibn Ka‘ab, p. 28.

" Ton “Asakir, Tarikh, 1: 102.

" Ibn Abi Dawid, Kitab Masalif, p. 236. See aiso Zaglul, Ubay Ibn Ka‘ab, p. 18-9.
® Ibn Sa‘d, Jabagat, 2:185-9.

" Ibid, 2: 125.
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There were a number of important scholars from this school. One of the most
notable was ‘Abd al-Rahman Ibn Ghanam al-Ash‘ari [d.78-697] who was sent to Syria by
“Umar to teach the Qur'an and Sunna.® Another prominent student of this school was
Raja’ Ibn Haywa al-Kindi [d. 131-719] known for teaching the meaning of the Qur’ an.*!
The third student was “Umar Ibn ‘Abd al-Aziz Ibn Marwan [d.101-720], the eighth
Umayyad Caliph. He was recognized as an authority in jurisprudence, the Qur’anic
sciences and hadith, and acquired 2 great reputation for zuhd (asceticism) and being ‘adil
(just).¥
Tafsir after the Era of the Prominent Exegetes among the Companions until Modern
Times

By the middle of the first century A_H., the prominent Companions who were
exegetes had died, except Ibn ‘Abbas who died in 63 AH. In this period afsir was taught
through ra 'y, and transmission by the students of the Companions, the Tabi "an.** Among

the most outstanding were Mujahid Ibn Jabr [d. 104-7241,* Sa‘id Ibn Jubayr [d.95-

1
8 Al-Zirikli, 4 7an, 3: 322 Ibn Hajar, al-‘Asqalini, Tahdhib, 3: 265.
8 Ibn Sa‘d, 7abagit, 2; 161. See also Muhammad Sha‘ban Isma‘il , al-Madkhal li dirasat al-
Qur’an wa al-Sunna wa al- ‘Ul al-Islaniyya (Cairo: Matba‘at al-Halabi, 1986). 2: 232.
82 Al-Zirikli, 4 lam, 4: 96. Al-Dhahabi, Tadhkira, 1: 48. Ibn Hajar al-‘Asqalani, Tahdhib, 3:265.

8 Tabi‘un is a plural of tabi‘ ‘a follower * and as an Islamic term applied to those Muslims who learned
directly from a companion of the Prophet and died as a Muslim.

8 Mujahid Ibn Jabr is a famous student of Ibn ‘Abbas. He transmitted tafsir and hadith from more than

12 Sahaba on one hand, and on the other hand, more than 28 Tabi‘an and immediate subsequent
generations narrated from him tafsir, hadith and figh (jurisprudence). He claimed to have studied the

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



38

714),% ‘Ikrima al-Barbar [d. 105-7251,% Alqama Ibn Qays [d. 63-681],¥’ Masraq Ibn
al-Ajda‘ [d. 63/681]," Muhammad Tbn Ka‘ab al-Qurazi [d. 78-696],” Aba al-‘Aliya Ibn

Mahram al-Riyahi [d. 90-708],” Zayd Ibn Aslam [d. 136-754],” Raja’ Ibn Haywa

whole Qur’an with Ibn ‘Abbas three times. During each studying, he stopped at the end of every verse
and asked Ibn ‘ Abbas where and about whom it was revealed. Mujahid was described as the head of
Mufassiriin, as well as a “Thiqa” (trustworthy). See al-Dhahabi, Siyar, 4: 449.

¥ Sa‘id Ibn Jubayr is one of Ibn ‘Abbas’ students. He nairated tafsir and sadith from about ten Sahaba,
and other hand, more than 86 students transmmitted from him. Ibn ‘Abbas appreciated greatly his
knowledge. When the people of Iraq came to Ibn ‘Abbas asking religious questions, he (Ibn ¢ Abbis)
said: “Are your asking me when you have someone among you (in Iraq) like Sa‘id Ibn Jubayr 7 Sa‘id
Ibn Jubayr was qualified as a “Thiqa”. See al-Dhahabi, Siyar, 4: 328. Ibn Sa‘d, Jabagat, 6: 179.

8 ‘Ikrima al-Barbari was ar outstanding student of Ibn ‘Abbas who lived with him at his home. ‘Tkrima
had learned and narrated from more than 1¢ Companions, on the other hand, more than 20 Tabi‘an and
subsequent generation narrated from him. Ibn ‘Abbas publicly recognized his knowledge and encouraged
him to give fatwa at his presence. ‘Ikrima claimed that no verse in the Qur’an he had not heard
something about it. Some of his contemporaries described him as “ al-Bafr ™ (the ocean), and as a “
Thiqa”. See al-Dhahabi, Tadhkira, 1: 96.

8 «Alqama Ibn ‘Abd Allah Ibn Malik Ibn Qays was a notable student of Ibn Mas‘@d. In addition to Ibn
Mas‘uid, he aiso learned from 15 Sahaba and more than 30 Tabi‘in and immediate subsequent generation
narrated tafsir and hadith from him. Ibn Mas‘dd publicly declared “ Whatever knowledge I have, I have
found ‘Algama also has it”. See Ibn Hajar al-‘Asqalani, Tahdhib, 7: 276-9.

% Masriiq Ibn al-Ajda* was also a notable student of Tbn Mas‘ad. He transmitted tafsir and hadith from
about 17 Sahaba on one hand, and on the other hand, more than 20 of his contemporaries and the
subsequent generation transmitted and learned from him. See al-Dhahabi, Tadhkirat, 1: 49.

8 Mubammad Ibn Ka'b al-Qurazi is one of the remarkable mufassirs of the Medina School. He learned
and transmitted tafsir and hadith from more than 20 Sahiba and many Tabi‘lin and subsequent generation
transmitted his knowledge. He has been qualified as 2 “ Thiga™. See Ibn Hajar al-° Asqalani, Tahdhib,

9: 421.

% Abi al-‘Aliya Rafi‘ Ibn Mahram al-Riyahi was primarily a student of Ubay Ibn Ka‘ab. He also
learned from about 11 Sahaba and more than 30 people narrated and translated tafsir from him. He was
described as a “ Thiga ” and one of the most knowledgeable in tafsir. See al-Suyiti, al-ltqan, 2: 417.
al-Dhahabi, Sivar, 4: 207-12.

9! Zayd Ton Aslam al-‘Adwa was one of the famous mufassirs of the Medina School of Tafsir. He
learned and narrated tafsir, hadith and figh under more than seven Sahaba and many Tabi‘an, and
subsequent generations transmitted from him tafsir and hadith. Al-Dhahabi described him as an Imam (a
leading scholar). See al-Dhahabi, Tadhkirat, 1: 132.
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[d.131-719],% and ‘Abd al-Rahman Ibn Ghanam [d. 78-696]. Each of these scholars
learned from many Companions, although each of them associated himself with one
Companion over a period of many years and, ultimately, became known as a student of
that particular Companion. For instance, Mujahid Ibn Jabr, Sa‘id Ibn Jubayr, and ‘lkrima
were known as studf:nts of Ton “Abbas, while ‘Algama Ibn Qays and Masrtq Ibn al-Ajda*
were known as stud'ents of Ibn Mas‘ad.

During this time some new trends began to emerge in Qur’anic exegesis, such as
using ra’y (one’s personal opinion which has no precedence in the tradition of the
Prophet or his Companions) in interpreting Qur’an to predict the future destruction of a
nation or in interpreting Qur’anic words which are obviously contradictory to the
Prophetic exegesis and his Companions.

Ra'y was also used to interpret the meanings of the Qur’an in such away that it
later was termed sectarian tafsir. Furthermore, qussas ‘the story tellers’ became more
involveci in this period of Qur’anic exegesis using incredible imagination and drawing from
legendry sources. For example, al-Dahhak Ibn Muzahim [d. 105-725] interpreted Q.

17:58.

%2 Raja’ Tbn Haywa learned and narrated tafsir and hadith from more than 15 Sahaba and many Tabi‘an
and subsequent generations learned and transmitted from him. He was ranked second to Abi al-Darda’
among the leaders of the Sham School of Tafsir. He was qualified as a thiga. According to Iba Sa‘d‘s
report, the people of Damascus were in debt to him in tafsir. Ibn Sa‘d, Tabagat, 2: 161.

9 ¢ Abd al-Rahiman Ibn Ghanam was a noiable scholar of iafsir and sunna, He icarned under more than
20 Sahaba and a considerable number of Tabi‘un learned and transmitted his knowledge. He has been
described by scholars of Ladith as a “Thiqa”. 1bn Hajar ‘Asqalani, Tahdhib, 3, p. 265. Al-Zirikli,
Alan, 3:44.

. e e e - = aa e e ——— - . . - . - e .
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lasasbliclegize gl WLl me J5 beeo oo Y1 5 oo ols (NO town exists but We
shall act as its destrqyers before resurrection Day or as its punishers by means of severe
torment.)— as the victory of Muslims over Constantinople and the conquest of al-
Andalus).

Mujahid ibn Jabr interpreted Q.75:22-3 50 Ly JI 85063092 0g>s (Some
faces will be radiant on that day looking toward their Lord.) contradicting to the Prophetic
tradition and his Companions. According to the Prophet and his Companions'
interpretation, the verse refers to the fact that Muslims will see God with the naked eye on
the Day of Judgment, but Mujahid explained the verse as Muslims will be expecting a
reward ﬁ'om God.** This interpretation of Mujahid was later adopted by Mu‘tazilites and
it became identified ‘with them instead of Mujahid. Other prominent Muslims, notably, al-
Hasan al-Basri [d. 110-730] and Qatada Ibn Du‘ama were accused of using sectarian
elements in their fafs.” The aforementioned trends, mainly using Jewish and Christian
sources in explaining some Qur’anic passages and the relying on one’s opinion without

' referring to the Prophetic tradition or his Companions, made some scholars read with
caution the exegeses of Mujahid, ‘Tkrima, Zayd Ibn Aslam, and others. They believed that
ra’y and Isra’iliyyat (Jewish and Christian sources) had become incorporated into their

tafsir.®® Other scholars such as al-Qasim Ibn Muhammad Ibn Aba Bakr [d. 106-724], a

53 Al-Shawkani, Fath al-Qadir, 5, 338.
% Ibn Hajar al ‘Asqalani, Tahdhib, 1: 263.

% Ibn Sa‘d, Tabagat, 5:467. See al-Dhahabi, Siyar, 4: 451.
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grandson of Abi Békr al-Siddiq, and “‘Ubayd Aliah Ibn “Umar Ibn Hafs [d. 104-722], a
grandson of “Umar Ibn al-Khattab, abstained altogether from Qur’anic exegesis to avoid
such acc;usations.97 The question of using ra’y along with its legitimacy and the using of
Isra’lliyyat will be discussed in detail in the following chapters.

One of the outstanding works of this period is Muqatil Ibn Sulayman’s “al-Wujuh
wa al-Naza’ ir” The work is believed to be the first complete work on ra’y. Detailed
account on the book will be given in Chapter three. The tafsir of this period, however, is
classified as “the best” and "the worst". The best fafsir is the one which does not contain
ra’y, and the worst is the one which consists of ra’ y. Among the best are listed works of
Ibn ‘Abbas, Mujahid, etc. Among the worst are listed those of al-Dhahhak, Abu Salih,
etc.”®
Tafsir after the Era of the Tabi‘in

By the end of the second century A.H., the students of the Companions of the
Prophet, .the T3bi‘ un, had died. No exegete of the period compiled a written work
devoted exclusively to Qur’anic exegesis. It has been claimed that Mujahid Ibn Jabr wrote

a complete Zafsi of the Qur’an, but this has not yet been proven.” During the latter half

of the second century A H., various scholars began ccmpiling texts according to their

9 Goldziher, Madhhab, pp. 73-86.

8 Nabia Abbott Studies Studies in Arabic Literary Papyri Gur ‘anic commeniary and Tradition
(Chicago: The University of Chicago Press, 1967). P. 112.

% The Encyclopedia of Islam. 7; 215.
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specialtiés and interests concerning the Qur’an. Tafsir emerged as one such specialty.
Scholars such as Shu‘ba Ibn al-‘Ajjaj, Ibn al-Ward [d.160-776],'® Waki* Ibn al-Jarrah [d.
197-813],™" and Sufyan Ibn ‘Uyayna Ibn Mayman [d. 198-815],'"% paid special attention
to the narration of afsir attributed to the Prophet, his Companions and the 7abi*m.1%
Grammarians and linguists wrote authoritative works on the Qur’an demonstrating their
expertise, such as Ma‘ani al-Qur’an, by Aba Zakariya Yahya Ibn Ziyad al-Farra’ [d. 207-
7251,'% and Majz fzI-Qur an, by Abi “Ubayda Ibn Mu‘ammar Ibn al-Muthanna al-Taymi
[d. 204 or 224/819 or 839]."% Al-Farra’s work contained a smail amount of Qur’anic

exegesis from the Prophet, his Companions and the T:2bi*in.'*

1% Shu‘aba Ibn ‘al-Ajjaj was given the title “Amir al-Mu'minin fi al-hadith” (the commander of the
faithful in hadith). He was the first scholar to do a critical study of hadith. He was described as a
“Thiqa”. Al-Dhahabi, Tadhkira, 1: 19. Ibn Taymiyya, Mugaddima, p. 105.

19 Waki Ibn al- Jarrah was known for his extraordinary memory. One of his contemporaries said he
heard him narrating 700 hadith by heart. He is considered as one of the outstanding scholars of hadith.
See, Muhammad Ibn Abi Hatim, al-Razi, Kitab al<Jarfiwa al-Ta dil (India: Matba“at al-Majlis Da’irat al-
Ma‘arifa al-Uthmaniyya, 1952-1371).1: 219-20.

192 Sufyan Ibn Uyayna ‘held the reputation of being the most knowledgezable 22 expert in hadith in the
Hijaz (Meccan and Medina). He was one of the outstanding scholars of hadith. He has been described as
a“Thiga”. See,Ibn Abi Hatim, Kitab al-Jarh, 1: 32-5.

193 Al-Suviiti, al-ltgan, 2: 418.

104 Al-Farra’ Abi Zakariyya’ Yahya Ibn Ziyad, Ma ‘dni_al-Qur’zn, ed. Ahmad Yasuf al-Najjar. (Cairo:
Al-Hay’at al-Misriyya al-Amma li-al-Kuttab, n.d). 1: 13-14.

195 Aba “Ubayda ai -Muthanna ai-Taymi was a notabie linguistic and man of literacy. Al-Dhahabi,
Siyar, 5: 369

19 Published in three volumes by Ahmad Yiisuf Najati and Ali Najjar in 1955.
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According to Ibn Khallikan, a person called Ibrahim Ibn Isma‘il asked Aba
‘Ubayda about some meanings of the Qur’an. After Abu ‘Ubayda had explained the
meanings, he committed himself to writiting a book explaining the meanings of the
Qur’an'®’ . The completed work approaches the Qur’an from linguistic and grammartical
perspectives and it also includes explanations of gharib (difficult words). He used poetry
extensively as part of his explanations. The work was published in one volume edited by
Fu’ad Sezgin in 1959.'%

These approaches, the methodologies used by grammarians and linguisits and that
of the traditionists flourished until the end of the third century A_H. and the early fourth
century. i—Ience, tafsir literature became separated from the main body of hadith literature.
Both came to be established as independent sciences.

The separation between hadith and fafsir should not confuse the reader. Tafsir, as
noted as the outset, is explanation of the Qur’an’s meaning, words and legal implications.
The subject of tafsir is the Qur’an. Tafsir was practiced by the Prophet, his Companions,
the Tabi‘un, or also'by modern scholars. On the other hand, hadith literally means news

109

ornewreport. - As an Islamic term, it refers to the sayings, actions and tacit

197 Ahmad Ibn Muhammad Ibn Aba Bakr Ibn Khallikin, Wafayit al-A'yin waAnba' abna’ al-Zaman.
(Cairo: Maktabat al-Nahda al-Misriyya, 1948-1950). 1: 139. See also, Aba Zayd, al-lttijah ‘Aqii fi
Tafsir al-Qur’an (Beirut: Dar al-Tanwir li al-Tiba‘a wa al-Nashr,1982). p. 100

108 Mu‘ammar Thn al_Muthanns Abi ‘Ubayda, Majﬂ aI-Qur gor) If‘n iro: A}_l,u-.;ji H 54) p. 6

199 Muhammad Sha‘ban Isma‘il , al-Madkhal li dirasat al-Qur’in wa al-Sunna wa al-‘Ulim al-
Islamiyya (Cairo: Matba“at al-Halabi, 1986). 2: 210.
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endorsements of the Prophet Muhammad. Thus, the subject of hadith is the Prophet.'*°
Thus, ew;ery tafsir of the Prophet is hadith but not every hadith is zafsir.

After the separation of /afsir literature from the main body of hadith, each became
an independent sciehce with its own literature and concerns. The hadith literature, for
instance, is concerned with the transmission of information regarding the the Prophet only.
These reports were the object of intense search during the first two and a half centuries of
the Islamic era. They were collected into many written compilations and gradually six of
these became recognized in many, if not all, Sunni circles as the most authentic. The six
books are technically called “al-Kutub al-Sitta”.

They are:

1). Al-Jami* al-Sahih, by Aba ‘Abd Allah Muhammad Ibn Isma‘il al-Bukhari'!!

2). Sahih Mauslim, by Abu al-Husayn Muslim Ibn al-Hajjaj al-Qgshayri .12

3). Sunan Abu D:thzid, by Aba Dawid Sulayman Ibn al-Ash‘ath al-Sijistani.!™®

4). Jamr aI-Tirmid)zi, or Sunan al-Tirmidhi, by Abu Tsa Muhammad Ibn Tsa
al-Tirmidhi.'**

5). Sunan al-Nas2’i, by Ab ‘Abd al-Rahman Ibn “Ali Ibn Shu‘ayb al-Nasa’s **

9 Mubammad Adib Salih, Lamalit ff Usil al-Hadah (Beirut: Al-Maktab al-Islami, 1988-1409, 5th
ed). p. 27.

' The work is published in Cairo: Dar al-Nashr wa Matba‘at al-Sha‘b, n.d.
12 Ed. Muhammad Fu’ad ‘Abd al-Baqi. (Cairo: ‘Isa al-Babi al-Halabi, 1955).
113 Ed. Muhyi al-Din ‘Abd al-Hamid (Cairo: Matba‘at Mustafa Muhammad. n.d).

14 Ed. Muhammad Alimad Shakir (Cairo: Dar al- Ma‘arif, 1937).
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6) Sunan Ibn Mzja by Abu ‘Abd Allah Yazid Ibn Maja."'®

Tafsir literature is concerned with the transmission of reports regarding the
explanation of the Prophet in relations to Qur’anic text, the Prophet’s Companions, the
T3bi‘un, and also linguistic, rhetoric, juridical and theological considerations. These
reports and considerations were the object of intense searck: after the separation between
hadith and fafsir took place. The tafsir literature was eventually divided into two major
types technically known as al-Tafsir bi al-Ma’thar and al-Tafsir bi al-Ra’y. Examples of
Tafsir bi al-Ma'thur: are Jami* al-Bayan ‘an Tawil Ay al-Qur’an by Muhammad Ibn Jarir
al-Tabari.; Ai-Muharrir al-Waj  f7 Tafsir al-Kitab al-‘Aziz by “Abd al-Haqq Ibn Ghalib
Ibn ‘Atiyya; and Tafsir al Qur’an al-‘Azim by ‘Imad al-Din Isma ‘il Ibn Kathir.
Examples of al-Tafsir bi al-Ra’y, are al-Tafsir al-Kabir also known as Mafatih al-Ghayb
by Muhammad Ibn ‘Umar Fahkr al-Din al-Razi; al-Bafr al-Muhir by Athir Al-Din Ibn
Yuasuf A'bﬁ Hayyan; and al-Kashsha ‘an Haqa'iq wa Ghawamis al-Tanzil wa *Uyin al-
Aqawil fi Wujuh al-Ta'wil, by Mahmtd Ibn Muhammad Ibn ‘Umar al-Zamakhshari.
Tafsir in the Third and Fourth Century A.H.

In this period, the transmission of tafsir mentioning the complete isnad (name of
each teacher-narrator of the text) became popular on the one hand, and on the other hand,
a specialization in one aspect of the Qur’an began to attract the attention of theologians

and lexicographers. Thus, they began to preduce fafsi which is obviously dominated by a

115 Ed al-Hasan Muhammad al-Mus‘adi (Beirut: lhya’ al-Turith al-*Arabi, 1348-1930).

16 Ed. Muhammad Fu’ad ‘Abd al-Baqi (Cairo: ‘Isa al-Babi al-Halabi wa Shuraka 'k, 1972).
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notable element. Relevant but nonextant works include exegeses by Abu ‘Abd Allah
Yazid Ibn M3ja [d. 273-887],'"” “‘Abd al-Rahman Ibn Abi Hatim [d.804 Or 5],'® and
Husayn Sunayd.'® According to Ibn Taymiyya, the works of the above-mentioned
traditionists were solely based only on the sayings of the Prophet, the Companions, and
the Tabi‘ un."™

Among the representative of works by lexicographers and linguists were Ibn
Qutayba’s [d. 276-900],'% Tafsir Gharib al Qur’zn, and al-Raghib al-Isfahani’s [d.
502/1108}, al-Mufradz fi Gharib al-Qur’an.'? Al-Mufradit is believed to be the best
work in this field.”” These works dealt with the lexical difficulties of the Qur’anic

words. During this period Abu Ja“‘far Muhammad Ibn Yazid al-Tabari appeared with a

17 Muhammad Ibn Yazid Ibn Maja was one of the authors of the famous six books knows as al-Kutub al-
Sitta in the science of hadith. He is considered as an "Imam in hadith" (leader or master in hadith). See
al-Dhahabi, Siyar, 13: 277-9.

118 <Abd al-Rahman Ibn Muhammad Iba Abi Hatim al-Tamimi al-Razi was a famous critic of hadith.
Among his works are Kitab al-Jarlh wa al-Ta'‘dil, ‘llal al-Hadith. Al-Dhahabi, Siyar, 1: 468

119 Al-Husayn Ibn Dawid al- Masisi known as Sunayd. He was described as "al-Hafiz", a man with a
strong memory that is 10 say he memorized a great number of hadith. See Ion Taymiyya, Mugaddima, pp.
78-80.

120 Ibid, p.79.

12l Muhammad Ibn Muslim Ibn Qutayba was a famous theologian, linguistic who critically engaged in
theological arguments with mainly Mu‘tazilities ”. Ibn Qutayba was described as a “ Khatib ” (Orator) of
the traditionalists. Among his well known works, Mushkil al-Qur’an, Ta'wil Mukhtalif Hadith. See, al-
Dhahabi, Siyar, 5: 359.

12 Ay Suvins, al-ltgan, 1: 244.

123 Andrew Rippin described the Gharib works as “ These texts are the closest to the Modern sense of
lexicography; ‘dictionaaries of difficult words” Rippin, AHIQ, p.160.
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methodology and approach distinct from his contemporaries. Al-Tabari’s tafsir, Jami* al-
Bayan ‘an Ta'wil Ay al Qur’an, is generally acknowledged to be the most comprehensive
work of zafsir by Muslim and non-Muslim scholars including Noeldeke.'* One of the
main reésons, he said, for writing his text was to "please God", another was to provide
the reader with a text so complete that there would be no need to read any other work of
tafsir."* This claim of al-Tabari has not been challenged, rather we find that scholars like
al-Dhahabi, al-Nawawi, al-Suytti and others, have affirmed the claim made by al-Tabari.
Ibn Hazm is the only scholar I have found so far that has challenged that claim.'®
Important Developments after al-Tabari and the Fourth Century A.H.

After the fourth century A H., three main developments occurred in the field of
Qur’anic commentary. Al-Suyuti described them as the age of “Ikhtisar al-asanid” (the
shortening of the chains of narration) accompanied by the quoting of unverified

statements, the age of specialization, and the emergence of bid‘a tafsir."”’

124 Goldziher, Die Richtungen, pp. 85-86: "Were this book to have reached us, we couid have not needed
to read any later generation's work in tafsz."

125 Al-Tabari, Jami ‘ al-Bayan 1: 6-7.

126 Tbn Hazm has claimed that the tafsir of Bagi Tbn Makhlad Ibn Yazid [d. 273/889] exceeded al-
Tabari’s Jami* al-Bayan. He further stated that no tafsir can be compared with Baqi’s. See Ibn
Bashkuwal, Kitab al-Sila (Cairo: Al-Dar al-Misriyya li al-Ta’lif wa al-Tarjama, 1966). p. 116. Al-
Zuraani, Manahil, 2:29. Al-Suyiti, Tabaqat al-Mufassirin, ed. ‘Ali Muhammad ‘Umar (Maktabat
Wahba, 1976-1396, 1st ed). p. 89.

127 The word specialization as used here should not be understood in its modern context. It should be

rather understood as a reference to the most dominant element appearing in the work from the begining
to end. The extent to which a particular element dominates the work, determines its specialization.
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Ikhtisar al-Asanid and the Use of Unreliable Information

instead of repeating the name of each teacher or reporter in an isnad--the
precursor of scholarly Western citation and documentation--Muslim scholars began to
omit the full isnad. ‘This went against the grain of Muslim scholarship. It did not allow for
the verification of the sources of information. Hence, it was common and easy to quote or
claim information from nonexistnat or unreliable, sources. Consequently, many texts were
written with such poor scholarship that writers made no distinctioi: between inaccurate
and correct data, in addition, authors did not distinguish which interpretations were
scholarly.’®

A major tafsir that is representative of others concerning ikhtisar asanid and the
use of unverified information is the one by the historian al-Tha‘alibi [d. 427-1032], Tafsir
al-Kashf wa al-Bayan ‘an Tafsiral Qur'm.'"® This work mostly used detailed accounts
of stories, but without paying any attention to whether the information within them was
true or false. In addition, al-Tha‘alibi narrated authentic hadith along with the weak and
fabricated without distinguishing one from the other.®® Al-Tha‘alibi claimed to have
gathereci his information from one hundred books and statements that he received from

about three hundred scholars.

12 Al-Suyiti, al-ltgan, 2: 419. See also, al-Zurqani, Manzhil, 2: 32-3.

129 The work has not yet been published. Some part of it is still sittiag in al-Azhar University Library.
See, al-Dhahabi, al-Tafsir, 1: 229.

130 bn Taymiyya, Mugaddima, p.76, Al-Suyiti, al-Itgan, 2: 419.
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In his introduction, al-Tha‘alibi indicated that he wrote his fafsir in response to a
request from some people for him to do so. He wanted, therefore, to write a
comprehensive, authentic, brief, understandable, and well-organized book of /afsir as
opposed to the exegesis by al-Tabarl, which al-Tha‘alibi criticized along with others for
their repetition of various narrations and long, unnecessary lines of transmitters.
Nonetheless, al-Tha‘alibi himself included a significant number of stories and Israifiyyat, in
addition to judicial i.ssues, grammatical discussions, and traditions emanating from the
Prophets, Companions and Tbi* in. Bl Consequently, Ibn Qayyim [d. 701-1350.]
criticized al-Tha‘alibi for narrating weak traditions and produced an edited version of al-
Tha‘alibi’s tafsir.”**

The Age of Specialization

Grammatical Tafszr. Al-Suyati and others considered this period as the age of
specialization because experts wrote Qur’anic exegesis from the perspective of their
specialty only.'* Representative of the grammatical exegesis were “Ma ‘#i al-Qur’an by

al-Zajjaj [d. 316-928],"* al-Wasit, and al-Wajiz by al-Wahidi [d. 468-1076],"*° and ai-

3! 1bn Taymiyya, Mugaddima, p. 76.
132 The Encyclopedia of Islam. 7: 735-6. Al-Dhahabi, al- Tafs#, 1: 228.
133 Al-Suyiti, al-ltqan, 2: 419.

134 Abi Ishaq Ibrahim Ibn Sari Ibn Sahl known as al-Zajjaj. See Ibn Kathir, al-Bidaya wa al-Nihaya, ed.
Mubaminad ‘Abd al- ‘Aziz ai-Najdi (Riyadh: Mu’assasat al-Kutub, n.d) 12:147

13 «Ali bn Ahmad Ibn Mubammad Ibn ‘Ali Abu al-Hasan al-Wahidi al-Nisabari. See, al-Suyiti,
Tabagat, p. 125.
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Bafir al-Muhit by Abi Hayyan [d. 745-1344]. The discussion which follows focuses
upon the latter because it was considered to have been the first comprehensive
grammatical zafsir and the most important.'*

Abi Hayyan began writing his fafsir at the age of fifty-seven. He stated that he
wrote it to please God."” His methodology and approach was to first explain each verse
word by word followed by a grammatical and linguistic discussion. When a verse had
more than one meaning, he would mention it, and then proceed to discuss the occasion
upon which the verse was revealed. This would be followed by a presentation of both the
accepted and rejected variant readings of a passage including a grammatical discussion of
them. (A textual reading was considered rejected if it contradicted the canonical text put
forth by the Caliph ‘Uthman Ibn ‘Affan or was contrary to accepted Arabic language
use.)®® Finally, he would quote the late generation. When a passage pertained to judicial
matters, he repeated the opinion of each of the heads of four Sunni legal schools of
thought: Imams Aba Hanifa, Malik Ibn Anas, al-Shafi‘t, and Ahmad Ibn Hanbal.'*®

Juristic Tafsir Representative of juridical exegesis are three texts with the same

title, Afkam al-Qur’an by Aba Bakr Tbn ‘Al al-Razi known as al-Jassas [d. 370-980],'

135 The book was published in eight volumes by Dar al-Kutub in Egypt. The work was considered the
first grammatical zafsir in the sense of covering the whole Qur’an. See, al-Dhahabi, al-Tafsi, 1:139-8

137 Al-Dhahabi, a/-Tafs# 1: 318.

138 <Atar, Hasan Diya’ al-Din, al-Afrufal-Sab*wa Manzilat al-Qira’dt minha (Beirut: Dar al-Basha’ir
al-Isiamiyya,1988-1409, 1st ed). pp. 317-20.

135 Abu Hayyan, al-Balr, 1:5.

3

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



S1

Imad al-Din ‘Abd al-Hasan ‘Al Ibn Muhammad Ibn ‘Ali al-Tabari, known as al-Kiya al-
Hurast [d. 504-1110], and al-Qadi Aba Bakr Muhammad Ibn ‘Abd Allah Ibn Muhammad
Ibn Ahmad known as Ibn al-‘Arabi [d. 543/11481."! Although the authors deal generally
with every chapter of the Qur’an, they give an explanation of only those verses which
pertain to legal aspefcts.“"2

Another commonality was that the authors were accused of being biased toward
their particular school of thought; al-Jassas was a fanafi, Kiya was a Shafi‘t and Ibn ai-
‘Arabi was a Maliki.'*® Again, each of their works contained some of the traditions
emanatin;g from the Prophet Muhammad, Sahaba and T3bi“ i, as well as some
grammatical and linguistic discussion. The approach of al-Jassas was to arrange his work
according to the usual form of figh ‘juristic’ literature. Each issue was discussed under a
separate fasl or bab ‘chapter’. He included other parts of the Qur’an to explain Qur’anic
verses aﬁd also hadith to support his school of thought.

Ibn al-* Arabi, on the other hand, mentioned the name of the chapter he intended to
explain, followed by the total number of verses in the chapter which are related to the

juristic matter. He then numbered the legal matters pertaining to some verses by saying,

for example, there are five problems in the first verse, and ten juristic matters in the second

140 Al-Dhahabi, al-Tafsi, 2: 428-9

141 Kiya Hurast's text has not yet been published. The manuscript is in Cairo: Dar al-Kutub al-misriyya.
See al-Dhahabi, al-Tafsi, 2: 429.

12 1bid, 2:416-20.

143 Musa‘id, Athar, p.175.
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verse etc. Similarly, he used passages of the Qur’an to explain other Qur’anic verses as al-
Jassas did. "

Another prominent exegesis worthy of mention in this regard is al-Jami* li-Ahkam
al-Qur’an’* by the jurist Aba ‘Abd Allah Muhammad al-Qurtubi [d. 671-1273].% Al-
Dhahabi wrote that al-Qurtubi was an encyclopedia and that his work was one of the
greatest exegeses from which the common person could benefit.'*” It was well organized

148

and extremely usable.” Modern scholars have classified his commentary under the

heading of jurisprudence.'®

We observe that sometimes al-Qurtubi occupied himself with
legal issues so much so that he discussed problems that were not relevant to the expiained
verse. On the other hand, he stated in his introduction that he decided to occupy the rest
of his life- with exegesis and to exhaust all his strength on writing a zafs# that included

linguistics, variant readings, and grammar; and that he would rebut the opinions of

144 Abit Bakr Muhammad Ibn ‘Abd Allah al-Ma‘ruf bi Ibn al-*Arabi al-Andalusi, Afkan al-Qur’an. ed.
‘Ali Muhammad al-Bajawi (Cairo: Dar al-Kutub al-*Arabiyya- ‘Isa al-Babi al-Halabi, 1975, 1st ed). 8-14.

15 The complet title of the book is al-Jami* li-Abkam al-Qur'an al-Mubayyin li-ma Tadammanahu min
al-Sunna wa Ay al-Furqan. See al-Qutubi, al-Jami‘, 1: 3 The Work was published in Cairo by Dar
al-Kutub in twenty volumes

146 Abu ‘Abd Allah Mubammad Ibn Amad al-Qurtubi is one of the outstaanding mufaassir and jurist.
Among his works al~Jami * li-Afkam al-Qur’an al-Mubayyin li-ma Tadammanahu min al-Sunna wa Ay
al-Furgan, al-Tadhkira bi Umar al-Akhira, Kitab sharh al-Taqassi see, Ibn Farhin al-Maliki, al-Dibaj
al-Mudhahhab fiMa ‘rifat A ‘yan ‘Ulama al-Madhahib, ed. Muhammad al-Ahmadi Aba al-Nir (Cairo:
Maktabat Dar al-Qur’an,n.d). 2: 308

147 Al-Dawidi, Muhammad Ibn “Ali, Tabagat al-Mufassiriz (Cairo: Maktabat Wahba, 1972). 2: 65

18 Al-Dawudi, Tabagat, 2: 66.

9% Musa‘id, Athar, p. 188.
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perverse men who are in a [moral and Isamic] state of perishing.'™® He added that he
would present many hadith to prove his position on judicial issues; and that he would
quote the Sahaba and Tabi* in.

Tafsir on Philosophy and Logic. The foremost comprehensive work and
representative of a fafsir written from the perspective of philosophy and logic was Mafatih
al-Ghayb by Muhammad Ibn ‘Umar Fakhr al-Din al-Razi [d. 606/1209], a jurist,
theologian and exeg:.ate.151 The work gave a detailed account of philosophical arguments
including discussions on the issues of the relationships (al-fanasub) between Qur’anic
verses as well as between chapters with other chapters. The author gave thorough
discussigns of theological propositions and arguments and touched upon judicial matters
while employing grammatical and linguistic information, Prophetic hadith, and traditions
from the Comparions and the 72bi*an.'*

It is generally believed that al-Raz died before completing his exegesis and that it
was completed by a student of his works, Ahmad Ibr Muhammad Ibn Abi al-Hazm al-
Makki Najm al-Din al-Makhzami al-Qummi [d. 727/1327]."* He followed his master’s

methodélogy and style so faithfully that it is impossible to distinguish between the two. A

150 Al-Quriubi, Al-Jami ¢, 1:2-3.
13! The work was translated in Tehran by Dar al-Kutub in thirty two volumes.

152 Muhammad Basyani Fuda, a/-Tafsi ff Daw’ al-Madhahib al-Islamiyya (Cairo: Matba‘at al-Amina,
1977-1397). pp. 62-3.

153 fbn Hajar al-*Asqalani, al-Durar al-Kamina fi Aayan al-Mi’a al-Thanl. ed. Muhammad Sayyid Jad
al-Haqg. (Cairo: Matba‘ al-Madani, n.d).1: 342. See, al-Dawidi, 7abagat, 2:214.
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third person may have been involved in completing the tafsir. His name was Shihab al-
Din Ibn Khalil al-Khawayi al-Dimashgi [d. 639/1241].

Although the work has won praise because of its importance in the field of
Qur’anic exegesis, Aba Hayyan, al-Suyuti and others have criticized al-Razi’s
commentary. They believe that it had too many philosophical arguments and other things
such that a reader may find everything in it but exegesis.'** This view in our opinion is an
exaggera:tion. One finds in al-Razi’s tafsir all the elements of zafsir that al-Tabari’s Jami ¢
al-Bayan and Ibn Kathir’s work contain.

Tafsir Variations

This is the third of al-Suyuti’s categories; we chose to designate it as Tafsir
Variatio.ns’ instead of using his terminology, ‘heretical zafsir’ in his category. Since the
assassination of “Uthman Ibn ‘Affan, the third caliph, there are three main groups: the
Alids (supporters of “Ali Ibn Abi Talib), Umayyads (the supporters) of Mu‘awiya Ibn Abi
Sufyan, and the Kharijites. Those outside of these groups notwithstanding, the three

. parties mutually accuse each other of being false Muslims. This on-going issue is reflected
in the texts of the protagonists in general and in fafsi in particular. Al-Tabari’s Jami‘ al-
Bayan is one of the tafsirs that represents the Sunni points of view. Sunni scholars such
as al-Tabari, Ibn Taymiyya, al-Ghazali, ai-Suyui, and others have classified most, if not all
of the fafsir written by the Shi‘a, the Mu‘tazilites and the Sufis as 7afsir bid‘a (having no

Islamic precedence in the Qur’an or more particularly, in the Sunna of the Prophet) even

¢

154 Al-Suyati, al-ltgan,. 2: 419.
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though al-Ghazali himself has been considered a Sufi.”® On the other hand, al-Qadi *‘Abd
al-Jabbar (d. 410-919), al-Zamakhshari, and others have retaliated by claiming that such
Sunnis were unintelligent, and, inreality, non-Muslims and hypocrites.'*®

The Sl'u*.a

The Shi‘a tafsir developed parallel to that of afsz by the Sunnis. There are two
major distinctions between the two. First, the Shi‘a believed that the Qur’an primarily
spoke to their Imam “Ali Ibn Abi Talib and his eleven descendants, for, as part of the Shi‘a
belief, it is they who have inherited the knowledge of the Prophet Muhammad and
previous Prophets. Sunnis, on the other hand, believe that the Qur’an was addressed to
mankind in general. ‘

Secondly, the Shi‘a believed or considered the twelve Imams to be the only
legitimate authorities on the Qur’an after the Prophet. The Sunnis believed that the
Prophet'and Sahaba and any qualified Muslim are legitimate authorities. '’

Mahmmad Ayoub noted that the zafsir of Abu al-Hasan ‘Ali Ibn Ibrahim Ibn
Hashim al-Qummi [d. 328-939], Tafsir al-Qummi, is an example of an early Shi‘a work

representing the Shi‘a point of view.'”® Al-Qummi’s text, says a partisan Sunni

155 Ibn Taymiyya, Mugaddima, pp. 90-1. Al-Suyiti, Tabagat, p.30
156 Ahmad “Ali Al-Salis, Bayn al-Shi‘a wa al-Sunna: Dirasa Muqarana f al-Tafsir wa Usilih; Tafsir
al-Rasil wa al-Sahiba wa Ma Nusiba li A ‘immat al-Ithnay ‘Ishriyya (Cairo: Dar al-I‘tisam,1989). p. 178.

57 Muhammad Ayoub, The Qur’in and lis Interpretation. (Albany State University of New York,1984).
1: 36. See, Al-Salits, Mubammad ‘Ali. Bayn al-Shi‘a wa al-Sunna, p. 178.

158 Printéd in Najf in 1386 H.
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monograph, frequently accused the Safizba and the Sunnis of literally altering the text of
the Qur’an. For this and other reasons he labled them as non-Muslims, unbelievers,

hypocrites, etc.””

Nonetheless, the Shi‘a, in general, have regarded al-Qummi as a
reliable and trustworthy authority.

Ibn al-Hasan al-Tabarsi’s approach. Abu “Ali al-Fadl Ibn al-Hasan al-Tabarsi’s
[d. 548-1153] Majma* al-Bayan fi Tafsir al-Qur’an took a liberal appreach to moderate
the Shi‘a position relative to the Sunnis. He quoted hadith from the Sunni al-Bukhari
hadith collections, a text that the Shi‘a in general have rejected, and he used the narrations
from both those Saf2izba who were praised by the Shi‘a and those who were not.

Sometimes, he even preferred someone else’s opinion over that of ‘Ali Ibn Abi Talib. For
example, concerning Q. 57:10 (el ealutls  (those foremost (in faith) will be
foremost (in the hereafter),'®® al-Tabarsi mentioned that ‘Ali Ibn Abi Talib stated that the
“foremost” referred to those who are first in the congregations to say the canonical five
daily prayers. Others, said al-Tabarsi, have said that the "foremost" are Muslims who are
foremost in the various good things that Islam calls for them to do. Hence, the foremost
are not limited to being the best in everything, but the best in at least one thing. Al-

Tabarsi stated that this latter meaning is the best, and even better than that which Imam

159 Al-Salis, Bayn al-Shi‘a Wa al-Sunna, p. 178.
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‘Al has said because it includes all the various categories of good deeds and people that
have been mentioned in the Qur’an.'®!

In his introduction, al-Tabarsi indicated that he wrote his fafsi because the Sunni
scholars. alone have written comprehensive and intellectual Zafsirs and have elucidated the
deep, and the hidder meanings of the Qur’an. He described Shi‘a tafsirs as very simple
and brief without the full lines of transmission, and lacking detailed discussion. The only
exception was Muhammad Ibn al-Hasan al-Tasi’s [d. 460-1068] al-Tibyan al-Jami‘ li Kull
‘Ulam al-Qur’an. But this book, according to al-Tabarsi, suffered from linguistic and
grammatical errors, a lack of reliable information and poor organization. Al-Tisi’s book
did not help one to have understanding of Qur’an better. His afsir said al-Tabarsi‘s, failed
to win the appreciation of the intellectuals.'*

Al-Tabarsi’s approach was to explain the whole Qur’an word by word in
chronolggical order of the Qur’anic revelation. Before explaining each chapter, he clearly
states to which of the two Qur’anic phases - Meccan or Medinan - that the chapter
belonges. If'the whole chapter or part of it, however, was a Meccan or Medinan, he
indicates that. Then he follows with the traditions of the Prophet, Sakaba and Tbi‘ in,
and mentions the virtue of the chapter in general. Then he presents the gir3’a ‘variant
readingé’ and begins to interpret the verse applying his linguistic skills and pointing out the

grammatical impact on the meaning. After that, he mentions the circumstances in which

16! Abi “Ail ai-Fadi Ton Hasan Al-Tavarsi, Adajm’ ai-Bayan [ Tafsi al-Qur’an (Cairo: Dar ai-Fikr,

1954-1957, 2nd ed). 1:112-3 See also, Fuda, Tafsz, p. 13.

162 Al-Tabarsi, Majma* al-Bayan. 1: 75-7.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



58

the verse was revealed and the relationship between the previous and later verses. When
he comes across a verse pertaining to judicial matters, he frequently mentions the opinion
of the Shi‘a Imamiyya (the major Shi‘a sect), trving to support their viewpoints.
Sometimes, he quotes the Sunni perspective.
Tafsir of the Mu’tazilites

The tafsir of the Mu‘tazilites as we previously mentioned was branded by the
traditionalists as bid ‘a because they believed that the Mu‘tazilites twisted the words of the
Qur’an to support or to fit their own perspectives. We mentioned, for instance, Q.75:22-3
560 Ly JI 8y0lbioss ca>s  (Some faces will be radiant on that day looking toward
their Lord). wherein it is believed that Muslims will literally see God with their own eyes
in paradise, although the Mu’tazilites said that this verse means that Muslims will be
expecting a reward from God. Verses relating to the attributes of God are interpreted
contrary to the traditional fafsir of the Prophet and his Companions.'®

The Mu‘taziiites, however, wrote many Zafsir books expressing, their point of view
and, thereby, exposing the mistakes of the traditionalists. Mu‘tazilites view that the
traditionists misunderstood them or misinterpreted them. For example, a great scholar of

Mu‘taziiites, al-Qadi “Abd al-Jabbar wrote his tafsir entitled Tanzih al-Qur’an ‘an al-

163 Ibn Taymiyya, Majmu* Fatawa Shaykh al-Islam Almnad Ibn Taymiyya, ed. Ahmad ‘Abd al-Raliman
Ibn Muhammad Ibn Qasim al-*Asimi al-Najdi al-FHanbali (Mecca: Matba“at al-Nahda al-Haditha, 1404).
3; 384~ 386.
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Mat&'in to elaborate on the distinction between mufkam and mutashabihat to point out
the mistakes of the traditionalists.®*

Mahmuad Ibn Muhammad al-Zamakhshari. The most comprehensive existing
tafsir in which the Mu‘tazilites doctrine is brilliantly demonstrated is a/-Kashshaf by al-
Zamakhshari [d. 538/1144]."%° The work was highly praised as much as it was bitterly
criticized. In his introduction, al-Zamakhsharl mentioned three reasons for writing his
1afsir. 166
1) He was asked by a group of Mu‘tazilites who admired his knowledge to write a tafsir
for them. They were so emphatic about the need for him to offer a course that they asked
some dignitaries to intercede for them with al-Zamakhshari.

2) The amir of Me?ca, Imam Sharif Aba al-Hasan Ibn Hamza, who belongs to the
Prophet’s family, also asked him to write a fafsir.
3) He, al-Zamakhshari, wanted to please God so that he would be saved from the hell

fire. It took him a little over two years and two or three months to finish writing his al-
' Kashshaf, and he described his 7afsir in the following poem:

Verily, there are countless works of zafsi in this world;

164 A1.Qadi “Abd al-Jabbar Ibn Ahmad Hamadani was known as one of the champion scholars of
Mu'tazilites. Among his famous works are: Tanzifi al-Qur’an ‘an al-Matz'in, Tathbit dala’il nubuwwat
Sayyidina Mubanimad, Mutashabah al-Qu’ann. Al-Suyuti, Tabaqat, p. 234. Al-Dhahabi, al-Tafsi, 1:
393. Al-Qadi ‘Abd al-Jabbar Ibn Ahmad Hamadani, Mutashabah al-Qu’ann ed. *‘Adnan Muhammad
Zurzir (Cairo: Dar al-Turath, 1969, 1st ed). pp. 25-26.

165 Al-Zamakhshari Khwarizmi was a recognized scholar of Arabic language and fafsi~. Of his well
known works are: Al-Kashsaaf ‘an Haqa'iq al-Tanzil wa ‘Uyin al-Aqawil fi Wujih al-Ta'wil, al-Asas, al-
Fz %ig. Ton Khallikan Wafayat al-A 'yan, 4: 255.

166 Al-Zamakshari, Aba al-Qasim Mahmid Ibn “Umar. A/-Kashshif ‘an Haqa'iq al-Tanzil wa ‘Uyin al-
Aqawil fi Wujih al-Ta'wil (Cairo: Mustafa al-Babi al-Halabi wa Awladuh, 1966). 1: 3
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but you cannot find one like al-Kashshaf.
If you are looking for guidance, you have to persist in reading it.
Ignorance is just like sickness, and al-Kashshaf is like a cure.”'*’
Muslim scholars have both praised and condemned a/-Kashshaf. Abu Hayyan stated that
Ibn Bashkuwal believed al-Kashshaf to be very precise and deep, but that its author

168

twisted the meaning of some verses in favor of his Mu‘tazilite doctrine.™ Abu Hayyan

expressed a great appreciation of the fafs#.'® Ibn Khaldin said it was one of the best
tafsirs as far as linguistic and literary aspects are concerned.'” T3j al-Din ai-Subki [d.
735-1334] stated that al-Kashshaf was a great book in its field, and its author was a
leading scholar (Imam) in his field, but he is surely an innovator (mubtadi‘) who publicly
declared his bid‘a.

Al-Zamakhshari’s appreach.

Al-Zamakhshari’s approach was not unique for his time; he used the same
method as his contemporaries. For the most part, at the beginning of chapters he stated

one of the two Qur’anic phases; Meccan or Medinan, that the chapter belonged.

Occasionally, he followed this with a discussion on Qur’an and its ways of recitation. He

16" Haiji Khalifa, Kashf al -Zunin ‘an Asami al-Kutub wa al-Funin. ed. Mubammad Sharaf al-Din.
(Turkey: Wakalat al-Ma“arif al-Jalila wa al-Matba‘at al-Bahiyya, 1941). 2: 610.

18 Abd Hayyan, al-Balr, !: 4

19 Ibid, 1;4.
170 <Abd al-Rahman Ibn Khaldiin, Mugaddimat Ibn Khaldin (Beirut: Inya' al-Turath al- ‘Arabi, n.d, 4th
ed). 3:998.
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then proceedes with a detailed, grammatical, linguistic and rhetorical discussion.”” When
he came across the verses pertaining to judicial issues, he briefly touched upon them, and
sometimes mentiones the jurists’ point of view, and other times quoted the traditions of
the Propl.let, his Companions and 73bi‘an. Also, when he cames to the verses that relates

to theological proposition, he clearly presentes varicus arguments applying his language

skill to support the Mu‘tazilites’ perspective. For example, the traditional interpretation of -

Q. 75:23
550 Ly JI 8.obaioss 0a>e (Some faces will be radiant on that day, looking towards
their Lord) is that the Muslim shall see God with their material eyes in paradise.'” The
Mu‘tazilites believe, however, that God can never and will not be seen no matter, the
promise of God to reward believers with a place in heaven notwithstanding.'™ Al-
Zamakhshari interpretes &b L2, d! (ooking towards their Lord)' as "an inclusive special
looking"; because, according to him, it is impossible, physically speaking, to ever see
God." Because of such an interpretation Goldziher, Musa‘id and others imitated the

" traditionalists and considered al-Zamakhshari’s tafsir as both bid ‘a and one of the best

representative of the Mu‘tazilite point of view.'”

t

' Al-Zamakhshari, al-Kashshaf, 4:270. Seealso, Musi‘id, Athar, p. 176.
12 AL-Tabari, Jami* al-Bayan, 30: 345. Tbn Kathir, Tafs#, 3:475

173 Ibn Kathir, Tafs#, 3: 475.

174 Al-Zamakshari, al-Kashshif 4:192.

175 Musa‘id, Athar, p. 149. Goldziher, Mudhhab, p. 89.
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Despite al-Zamakhshari’s putting forth a Mu‘tazilite point of view, he discussed
the Qur‘an from the grammatical, linguistic and rhetorical perspectives. He did it so well
that Tbn Khaldin, Aba Hayyan and others declared ai-Kashshif to be one of the best tafsir
for linguistic, rhetorical, and grammatical interpretation.'”

The Tafsir of the Sufis

The Sufis’ gfsir is mystical in nature and heavily influenced by philosophical
thought. The Sufis believed that the Qur’an has two meanings: apparent meaning zzhir’,
and an ‘inner’ meaning ‘batin.” They assert that common people know only the outer
meaning, while the inner meaning is only known by the Sufis. Thus, much of the Safis’
tafsir clearly contra:iicts both the plain meaning of the language and the meaning given by
the Prophet, the Co;npanions, the Successors and the Traditionalists. One example is Q.
55:19-20: b Zip loed ObEL o2xd! zm
(He has loosed two seas that come together. Between them lies a barrier which neither
tries to cross.). The two seas to most, if not all of the Sunni Muslims, are the salt water
ocean and the fresh water that meets it."”” Ibn ‘Arabi [d. 638/1240], the Shaykh of Sufis,

interpreted the two seas to be the soul and body of a person.'”™ Another example,

concerns Q.73:8: Wz 48! fids by melydls (Mention your Lord’s name and devote

yourself to Him utterly). Ibn “Arabi said that it means “remember the name of your Lord,

176 1bn Khaldin, Muqc;xddima 3:398.
177 Al-Qurtubi, al-Jami ¢, 17: 162.

18 Al.Dhahabi, al-Tafsi, 2: 240.
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for He is'you.”"” The latter clause of his account is a clear counterstatement to sura al-
Ikhlas, the verse of al-kursi (Q. 2:255)112 and other parts of the Qur’an, including the
Qur’anic theme that it is only from the devil himself (Q. 2:168-9) that statements about
God emanates when they are not couched in true knowledge. Due to such interpretations,
scholars'as al-Dhahabi, Ibn Taymiyya and al-Suyuti have regarded the Sufi fafsir as
heresy.'® ‘

Another tcyfgir which represents the Sufi perspective is Haqa’iq al-Tafsir by Aba
‘Abd al-Rahman Muhammad Ibn al-Hasan Ibn al-Azdi, known as al-Sulami [d. 412-
1021]."®" The work of al-Sulami was very controversial. Some scholars bitterly criticized
it, while others praised it."*? The late modern Egyptian schoiar of zafsi, Muhammad
Husayn él-Dhahabi, read the manuscript and found it consisted of whole chapters of the
Qur’an, but it did not cover all the verses. He also pointed out that al-Sulami did no more
than to compile the Sufi statements by those known as “ahl al-Haqiga™ * people of
realities’.'® Based on al-Dawidi’s report in his Tabaqat al-Mufassirin, one can szy with
assuranc;e that Haqa'iq al-Tafsir was solely of the Sufi point of view. To substantiate this

t

19 Ibid, 2: 240.
130 Al-Dhahabi, Tadhkira, 3: 249. Al-Suyuti, Tabagat,p. 31.

181 Aj-Sulami was the Shaykh of the Sifis in Khurasan. He was described as a man of knowledge. See,
al-Suyiiti, Tabaqdt, p. 31.

182 Al-Dawadi, Tabagat, 2: 138-9.

183 Al-Dhahabi, al-Tafs#, 2: 385.
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assumption, let me quote what al-Dhahabi presented as an example of al-Sulami’s tafsir:
Q 4:66  ropmilelidl o oaale Ly LT o8 o

oo JuBBY]  oglsd Lo i3l opole>y31 of (And if we had prescribed for them “let

yourselves be killed or expelled from your homes only a few of them would have done so).

Al-Sulami said that this verse is an order for Muslims to kill themselves (or their souls) to
prevent them from loving this world."® Another example is in Q.13: 3

lely (owlay bed Jrrg 2sYIve sV gng (And He is the one who has spread the earth

out and placed headlands and rivers on it). Al-Sulami said that the firm mountains are the
devoted servants of God and the dignitaries are the Siff leaders upon whom the refuge
and salvation of others depend.'® Consequently, some Muslim scholar such as al-Wahidi
[d. 468-1076 ] said, “If al-Sulami believes that Haqa'iq tafsir is exegesis, “fagad kafar”,
then he has become a non-Muslim. ™®

Abit Bakr Muhyi al-Din Muhammad Ibn ‘Arabi Ibn Muhammad [d. 638-1240]
was regarded in his time until this day by many as the epitome and greatest of the Sifis.
He was given the title Shaykh al-Akbar “the greatest master’ and al-* Arif bi-Allh ‘the
knower 'of God’. He remains the most controversial Sufi figure. It was popularly believed

that he wrote the famous fafsir work known as Tafsir Ibn ‘Arabi. However, Muhammad

18 Ibid, 2: 385.
185 Ibid, 2: 388-9.

186 Al-Suyiti, al-ltgan, 2:237.
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‘Abduh the late Egyptian scholar, believed tafsir Ibn ‘Arabito be a work of ‘Abd al-
Razzaq al-Qashani al-Batini. Muhammad Husayn al-Dhahabi supported Muhammad
‘Abdubh in this and later argued based on the manuscript available in Cairo, that the work
was by al-Qashani.’ Certain scholars have said that it is now proved beyond doubt that
it is not written by Ibn ‘Arabi.

Ibn Taymiy);a and al-Dhahabi were among scholars who bitterly criticized Ibn
‘Arabi, while scholars like Muhammad Ibn Ya‘qub al-Shi Razi al-Fayruzabadi {d. 812
A H.] and al-Suyiiti were among the scholars who defended him.

Although the real fafsir of Ibn Arabi did not reach us, some of his Qur’anic
interpretations were in some of his published works, such as al-Futuhat al-Makkiyya and
Fusuas al-Hikam."® For example, consider the following: Q. 71: 28
Slogally oo dally Lodo (ot JFO olg 5 19l LT s
(My Lord forgive me and my parents, as well as anyone who enters my home as a
believer, along with believing men and believing women). Ibn ‘Arabi interpreted ‘parents’
as intellect and nature, ‘house’ as his heart, ‘believing men’ as intellect, and ‘believing

women’ as soul.'®

187 Muhammad Rashid Rida, Tafs# al-Qur'an al-Karin al-Shahir bi Tafsi al-Manna (Beirut: Dar al-
Fikr, n.d ). 2: 400-1.

188 In Kashf al-Zunin, there was a report indicating that Ibn ‘Arabi had written a massive tafsir based on

13% Tbn ‘Arabi, Muhyi al-Din. Al-Futihat al-Makkiya Wasaya (Beirut: Mu’assasat al-I‘lami 1i al-
Martbi‘at, 1973). 2: 432.
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Another example concerns Q. 22: 33 @il Yd o<t 3o Sl I Ledomo (o3
oo J=! J! (You have advantage in them (cattle offered for sacrifice) ior a fixed

period, then their place shall be at the ancient house ‘the sacred territory of Mecca city’.
In al-Futuha, Tbn “Arabi interpreted the ancient house as the house of Jnan ‘belief '
No Sufi, apparently, has said that these statements are contrary to the Safi belief.
Allegoricai Tafsir: Al-Tefsir ai-Ishart

This method of exegesis is termed al-tafsir al-ishari (exegesis by allegory, or
literary allusions); that is, interpretation of the Qur’an beyond its outer meanings or with
meanings that are not visible to anyone but to those whose heart God has opened, as

asserted by its practioners.'

They base their exegesis, upon certain fafsir of the
Companions of the Prophet. One frequently given example in this respect is the tafsir of
Ibn ‘Abbas of Q:110.103 lrledl il o530 5 Craluy (wldll Casilsg Zetitly AWl LT3

LlaS ol ] ogikanls b0 zeed (When God’s support comes as well as victory and
you see mankind entering God’s religion in droves, then sing your Lord’s praises and beg
him for forgiveness, since He is Relenting)'” Since, Ibn ‘Abbas interpreted the verse as a

special indication of the Prophet’s death and because it is regarded both as an accurate

exegesis of the text by mainstream Muslims and as an interpretation that obviously is not

0 bid, 2:463.
¥ Al-Zurgani, Mandhil, 2:78.

152 Jbn Kathir, Mukhtasar, 3: 486

13
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an ‘outer meaning’, it has become supporting proposition for the legitimacy of
allegorical exegesis.

Another reference for this type of fafsir is ‘Umar Ibn al-Khattab understanding of
Q.5:3 'l;._gé P! 0T Cands jg 05 paloiaccSly <0 oI SudosT pad!
(Today, I have perfected your religion for you, and completed my favor towards you and
have consented to grant you [Islam] as a religion). Because ‘Umar Ibn al-Khattab
understood the verse as an indication for the start of the decline of the quality of Islam as
practiced by its adherents'” in addition to the obvious meaning of the verse, some use this
as another justification for allegorical fafsir.

A third exa.tgple is from al-Alusi concerning the meaning of Q: 11 106:
S (B 15D e Lol sty (D meied 53 Y] i IGY Ol pes The literal meaning
of the verse is (the day it arrives no soul shall speak except by His leave. Of those
[gathered] some will be wretched and some will be blessed. Those who are wretched shall
be in the fire). Al-A lusi said that ‘shall be in the fire’ is “nar al-firman ‘an al-murad”
(the fire ;>f being denied a goal, desire or want). Al-Alusi said that the “fire’ in this verse
is not the fire of Hell, but rather “adhab al-nafs” (punishment of self)'**.

Al-Qushayri presented al-tafsir al-ishariin his interpretation of Q; 64: 3:

o 380 m>B5 3909 (He (God) has given you shape and made your shapes beautiful). Al-

13

193 Al-Tabari, Jami* al-Byan, 4:104. IbnKathir, Tafs#, 1:347.

194 Shihab al-Din al-Sayyid Mahmad al-Alisi, Rafi al-Ma ‘ani fi Tafsi al-Qur’an al-Azin wa al-Sab *
al-Mathani (Beirut: Dar Ihya’ al-Turath al-“Arabi, n.d). 12: 168
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Qushayri stated that this verse concerns a person’s rise from base morality or the lowest of
the low .to a level of high morality or obedience to God, for God created man from a base
and despicable fluid and caused him to rise to the highest level of dignity'*®

Scholars have differed as to legality of al-tafsir al-ishari. Some scholars have
rejected it on the ground that it is based on mere opinion.””® Others, like Ibn Qayyim
accepted it providing that five principles are adhered to:**’

1) That there is no disagreement with the obvious meaning of the verse.

2) Thatitisa s?und meaning in itseif.

3) That in the wording there is some indication to warrant it.

4) That there a;'e close connections between it and the obvious meaning.

5) That it should not be claimed that the meaning is the only intended meaning.
Al-Zarkashi stated that al-tafsir al-ishari was not a matter of 7afsir that one acquires or
learns how to do, rather it is a mystical meaning that one feels while reciting the
Qur'an.'”®

Tafsir Lata’if al-Isharat. The exegesis by ‘Abd al-Karim Ibn Hawazin Ibn ‘Abd
al-Malik Ibn Tatha Ibn Muhammad al-Nisabiri, known as al-Qushayri [d. 465/1073], is

named Lar2'if al-Isharat. It is considered the best example of allegorical tafsir. Al-

195 Al-Qushayri, Latd’if. 6;:240
19 Al-Suyiti, al-Itgan,. 2: 174.
197 Al-Zurqani, Mandahil, 2: 81. See Von Denffer, ‘Ulim al-Qur'an, p. 134.

198 Al- Zarkashi, al-Burhin, 1: i6.
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Qushayri- was regarded as the Shaykh of Sdfis of his time, and a moderate Sufi. He never
claimed to have received knowledge from the unseen or believed in exegesis devoid of
traditional or linguistic substantiation.’® He mastered the traditional Muslim fields of
religious learning such as hadith and figh, as was understood by the non-Sifi scholars.
Other Safis considered him a scholar of mystical science. Because he did not write
material that was coPsidered extreme, his fafsir was the only Sufi zafsir that escaped
stinging criticism. Indeed, Lata’if al-Ishara was praised by both traditionists and Sufis.
The Approach of al-Qushayri. The work of al-Qushayri is a complete zafsir. It
discussed each chapter as a unit in addition to explaining all of the verses of the whole
Qur’an. Each chapter of the Qur’an with the exception of chapter nine which begins with

S\ ,;_,\;>‘4\ A\ e ('In the Name of God, the Most Merciful and Compassionate'), is

treated. Al-Qushairi did not consider the phrase to be an independent introduction to each
chapter but rather a part of the chapter itself. In addition, al-Qushayri believed that each

o>\ SN B\ o had a meaning different from the others, and each had a significant

mystical implication.”®® He began each chapter at the beginning, by explaining the unique

meaning of m>M G\ 4 . He then, explained each verse individually, sentence

by sentence. In doitig this, he presented first the apparent meaning or as it was understood

by the traditionists. He followed this with its mystical meaning according to moderate

199 Al-Suyuti, Tabaqat, 1: 7

20 Al-Qushayri, Lata'if; 1:.57.
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Stfis. This sequence was not rigidly followed. He sometimes mixed while clearly
distinguishing one from the other both the traditional and mystical interpretations. Typical
of mode‘rate Sufi works, al-Qushayri sometimes touched slightly on grammatical issues
and totally ignored judicial issues.”*

An example of his exegesis 0f Q.1:1 >\ o>\ W\ e (In he Name of God,

the Most Beneficent, the Most Merciful) concerns al-Qushayri’s view of the Arabic term
al-ism ‘the name’. He believed that the term indicates that the reader should strive to
characterize himself with an effort particular to those who have elevated themselves to the
status of al-mushahadat ‘witnesses (of the truth). Al-Qushayri added that whoever did
not strive to elevate himself would not feel the sweetness that one should feel upon
reciting the verse. The reader would fail to honor the purity of the relationship that is
inherent.between the state of the reciter/witness of truth and the verse.”*
Reaction of the Orthodox to the Variations of Exegesis

The emerger;ce of the fafsir variations was strongly criticized by traditionalists
such as Ibn Taynliy)"a, al-Dhahabi, Ibn Kathir, al-Suyuti and others. They believed that
such interpretations by what they called the “mubtadi‘’ ‘practioners of unlslamic
innovation,” were nothing but distortions of the exegesis of the Prophet, his Companions

and the successors. Thus, they launched uncompromising attacks on zafsir variations. In

addition, they have advocated that Muslims should write and read traditional /afsi only

2 Al-Zurqani, Manahil, 2: 18.
22 Al-Qushayri, Lata'if; 1: 57.

13
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and warned against ra’y that does not have any basis in sound Arabic usage. They used
four different source;s to substantiate their views: 1) The Qur’an, 2) fAadith, 3) Sayings
of the Sahaba, 4) S;aying of the Tabi‘ .
Among the Qur'anic verses quoted to support their position is Q.7:3
G s Gl VN plulogleis blo Fledl (25 o W3] B
OpelSY Lo AT Jellels olgliltals 4 S wile AWLlessSS Oy
(Say (O Muhammad) “Indeed, those things (especially) that my Lord has forbidden are
great evil sins whether committed openly or secretly, sins (of all kinds), unrighteous
oppression, joining partners with God for which he has given no authority, and saying
things about God of which you have no knowledge).

The traditionalists say that the structure and clear meanings of the verse indicate
that saying things about Allah without having the correct and necessary knowledge as
great a sin as the sins mentioned at the beginning of the verse. Any exegesis, therefore,
without information from the Prophet is prohibited.””

Substantiating this position, they claim, is the verse Q. 16:44: ;sauf =Lsils;5l

ot U b W e3 (And We have sent down unto you (O Muhammad) the

reminder{the Qur’an) that you may expiain clearly to men what is sent down to them, and
that they may give thought. The idea here, as understood by the traditionalists, is that the
Prophet Muhammad was the only person who has been given authority by God to explain

the Qur'an. Thus, no one can give fafsir by their own independent opinion.

Y

203 jnda Muhammad Muhammad Mahdl, al-Walidiwa Manhajuhu fial-Tafsi- (Cairo: Al-Majlis al-
A‘la li al-Shu’un al-Islamiyya, 1979). p. 152
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The orthodox frequently quoted the following hadith to support their view:
“whoevgr explains the Qur’an according to his personai opinion shall take his place in
hell.”®  In another narration, “Whoever said anything about the Qur’an by his own
opinion, even if its correct, he is wrong.”* They quoted Abu Bakr al-Siddiq’s well
known remark “What earth will bear me and what sky will shadow me if I say anything by
my opinion when explaining the Qur’an?” They also cited Sa‘id Ibn al-Musayyib [d. 443-
105] who said, whenever he was asked about fafsir, "We do not say anything about the
Qur'an."*®  Masriq Ibn al-Ajda‘a said: “Abstain from tafsir (ittaqa al-tafsir). Verily, it
is a narration about God.”®’ Some proponents of the traditional zafsir have claimed that
the Qur’an cannot be understood without the Prophetic hadith.?® The call for traditional
exegesis exclusively and against all use of ra'y, which in their view is not intellectually
justifiable.

Certain jurists, grammarians, and theologians including al-Ghazali, Ibn ‘Atiyya, al-
Qurtubi, -and Abu Hayyan challenged the traditionalists and came up with

uncompromising, sharp, and forceful responses using the same sources employed by their

24 Al-Suyuti, al-ligan, 2: 395, ITbn Taymiyya, Mugaddima, p. 105.

25 Alasi, Ral al-Ma ‘@i 1: 1.

L

26 Sa‘id Ibn al-Musayyib was known as the jurist of Medina. His contemporaries unarimously described
him as one of the most knowiedgeable Tabi‘i. He said about himself. No one knows better than me the
judgment of the Prophet, Abui Bakr and ‘Umar. See al-Dhahabi, Tadhikira, 1: 54-7. Ibn Kathir, Tafsi,
1: 7.

" Ibn Kathir, Tafsi, 1: 7.

% Abu Hayyan, al-Balr, 1: 4-5.
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opponents. In regards to Qur’an 16:44, whick the traditionalists quoted, Ibn ‘Atiyya was
that although the Prophet was given responsibility to explain the Qur’an, his
interpretation was made according to the necessity of the time for the people of that
particular time. After the death of the Prophet, further explanation might be needed to
clarify generalities in the Prophet interpretation. Thus, the argument goes, there is a need
for ra’y and it is permissible provided the basic rules of fafsir are applied.”*

Al-Bayhagqi id.458-1 07] questiones the authenticity of the hadith “Whoever
explained the Qur’aﬁ by his own opinion, he shall take his seat in the hell fire.” He added
If the the hadith is authentic, it could be a prohibition only on opinions that do not adhere
to the ba.lsic rules of afsir.*'°

Al-Ghazali stated that the hadith has two probable meanings or indications. Either
it limited the zafsir to the Prophet only, which he believed was not the case because the
Prophet did not explain the whole Qur’an, or it might mean something else. Furthermore,
he added that if the first assumption were correct, then the verse of Q.4:83 should be
referred 10 o Lghanios ol 4ol Jgw J1 3l W1 J1 0p3; ot (If they would only
refer it to the messepger and those among them who hold command, those of them who
investigate matter would have known about it). According to this verse, contended al-

211

Ghazali, proper investigation cannot be done without using ra’y.”" As for the statement

20 Mahdi, al-Wakids p. 153. al- Zarkashi, al-Burk, 2: 162.

210 Al.Zarkashi, al-Burhan, 2: 162.
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by Aba Bakr al-Siddig, “What earth will bear me and what sky will overshadow me if I
say anything by my opinion when explaining the Qur’an?”, Ibn ‘Atiyya allowed for two
posibilities, either that Aba Bakr said this at the very beginning of his #hil3fa (Caliphate)
to prevent Muslims from engaging in tafsir haphazardly; or that Abu Bakr, thought that
tafsir should not be ;nade by opinion alone when he first became caliph, and then found as
time passed, that usé of ra’y was unavoidable in fafsir. Thus, when he was asked about
the meaning of ¥Ms “kalila”, which is a part of Q. 4:12, he said, "I answer by my own
ra’y. Ifit is correct, thanks be to God. Ifit is wrong, however, it is from me and Satan,
and God is innocent of it.*"?

As for the abstaining by some 74bi‘ un from tafsir, al-Zarkashi said that certain
eminent Sahaba, such as Zubayr Ibn ‘Awwam, ‘Uthman Ibn ‘Affan , and Talha Ibn
“‘Ubayd Allah avoided narrating hadith or ascribing sayings to the Prophet not to avoid
indepen&ent opinion, but for reasons of piety only. The same could be said of the
abstaining of the T3bi‘in from tafsir.?"

The defenders of the use of ra’y in exegesis also used the Qur’an and hadith to

substantiate their position. Among the frequent examples quoted were Qur’an. 38: 29

A1 Al-Ghazili, Ifiya’ “Ulam al-Din (Cairo: Dar Ihya’ al-Kutub al-*Arabiyya, n.d). 1: 29. Al-Qurtubi, a/-
Jami',. 1: 33.

212 <Abd al-Haqq Ibn Ghalib Ioa “Atiyya, Muqaddimatan fi ‘Ul al-Qur’in (Cairo: Matba‘at al-
Khaniji, 1972}. pp. 186-7.

23 Al-Zarkashi, al-Burhan. 2: 162..
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LIVNgtel 53ds GLT lopad 24l oltysl ot (We have sent down a book to you that is
blessed, so prudent men may ponder over its verses and thereby be reminded). They also
quote Q. 47: 241,31 g,,.g.\:g)(é'l (Will they not meditate on the Qur’an?) The point made
here is that if using opinion in understanding the Qur’an was prohibited, there would be no
purpose-for the revelation of these verses.?™

The pfoponents of ra’y cited the famous hadith in which the Prophet obviously
encourag.ed making ijtihad: “whoever makes ijtihad and he is right, will earn two rewards.
If, however, he is wrong, he will earn only one”.?®

As a result of these arguments between traditionalists and theologian-jurists, the
classical fafsir was divided into two major categories: al-Tafsir bi al-Ma’thir and al-
Tafsir bi al-Ra'y. Naturally, the tafsir literature was also divided into two.
The Major Categorizations of Tafsir
Tafsir bi al-Ma’thir

The word ma 'thur is a passive participle derived from the root athr to trace, to
"mark. The verb athara means to transmit, to report, to pass along, etc. Thus, ma’thar
means that which is transmitted, handed down. Al-tafsir bi al-Ma’thur is, generally

speaking, understood to be the exegesis of the Prophet, Companions and successors.

A4 Al-Suyuti, al-ltgan, 2: 384-5

215 Iba Taymiyya, Mugaddima, p. 52.
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)

The major afsir books considered as the representatives of al-tafsir bi al-ma’thur
are:*'
1y Jami‘al-Bayan by al-Tabari
2) Al-Mubarrir al-Wajiz fi Tafsir al-Kitab al-'Aziz, by Ibn ‘Atiyya.?"”
3) Ma*alim al-Tanzil by al-Baghawi [d. 510-116].
4) Tafsir al-Qur’an al-‘Azim by Ibn Kathir.
5) Al-Durr al-Manthur, by al-Suyuti.
6) Balr al-‘Ulum known as Tafsir Abi Layth al-Samargandi, by Nasr Ibn
Mub‘ammad Abi Layth al-Samargandi.**®
Tafsir bi al-Ra’y *
The word ra’y is a verbal noun which means opinion, belief, analogy, and exertion.
Technically, it is independent opinion, that is, it is used to denote the interpretation of the

Qur’an by exerting the mind in understanding the word of God in the absence of any

tradition from the Prophet, but it is based on the sound knowledge of the Arabic language

26 These works have been considered to be al-Tafsi bi al-Ma’thir’s major books because of their heavy
dependence on transmission reports.

217 «Abd al-Haqq Ibn Ghalib Ibn *Abd al-Rahman Ibn “Atiyya, was one of the famous Andalusian
Scholars of tafsir, jurisprudence, badith and linguistics. According to Ibn Khaldiin, Ibn ‘Atiyya's
tafsir was more popular than any tafsir in North Africa Ibn Khaldian, Mugaddima, 3:323. Al-
Suyiuti, Tabagat, p. 247.

28 Nasr Ibn Muhammad Ibn Ibrihim al-Samarqandi was a great jurist and interpreter. Al-Dawidi,
Tabagat, 2: 139.
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and the implementation of the principles of tafsir.”*® This type of tafsir, however, is
divided into two parts:
1) al-ra’y al-mahmid or al-mamdih “praiseworthy’.
2) al-ra’y al-madhmum ‘blameworthy’.
Tafsir bi al-Ra’y al-Mafmud or al-Mamdih

Al-ra’y al-mahmud is independent opinion that is based on the pﬁnciples of tafsir
and Arabic language, provided that the resulting exegesis does not conflict with the
tradition of the Prophet or the general fundamentals of Islamic thought. 2

Al-Ra’y al-Madhmum is independent opinion that is neither based on the principles
of Arabic nor the hadith and Sunna of the Prophet, Sasdba, and Tabi‘un. Al-ra’y al-
madhmum is called this because both (traditionalists and traditionists) believed that the
purpose of producing such fafsir was to promote bid‘a.' Mafitih al-Ghayb by al-Razi
and Amwar al-Tanzil by al-Baydawi [d. 685-1286]°% are among the important fafsir bi al-
ra’y al-mamduh.

In his introduction, al-Baydawi indicated that the science of fafsir is the highest

and most honorable type of knowledge. Therefore, it is not proper for anyone to practice

29 Al-Ghazili, Ifiya". 1: 292. Al-Qunubi, al~Jami®. 1: 32.

20 Al-Suyiti, al-ltgan, 2: 403.

2! Al-Ghezali, Iiya", 1:292. Al-Zurqani, Manazhil, 2: 49.

%2 Nasir al-Din Abg al-Khayr ‘Abd Allah Ibn ‘Umar Ibn Muhammad Ibn ‘Ali, al-Baydawi, was a Chicf

Justice of Shiraz. He was highly praised by the scholars of his time. See al-Dawadi, Tabagat, 2: 102-3.
Al-Dhahabi, al-Tafsr, 1:297.
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it without mastering ali of the Islamic sciences and being well-versed in Arabic and the
literary sciences. He hesitated to write a zafsir, believing that he lacked the proper
knowledge. He wrc;te his tafsir to include the traditions of the prominent Safiba and
Tabi* un, linguistic and grammatical issues, and the variant Qur’anic readings.” The work
has been seen as a summary of al-Zamakhshari’s al-Kashsh3f, but al-Baydawi deleted all
Mu'tazilite views. >

Other important works of afsir bi al-ra’y al-mamduh include Irshad al-*‘Aql al-
Salim ilaMazaya al-Kitab al-Karim by Abu al-Su‘ad,” al-Bahr al-Muhit by Aba
Hayyan and Madarik al-Tanzil wa Faqa'iq al-Ta'wil by al-Nasafi (d.701-1302).>° In his
introduction, al-Nasafi mentioned that someone whom he respected asked him to write a
lafsir discussing grammatical, literary part of the Qur’an and and aspect of its recitation.
The same person also asked him to embellish his exegesis with the sayings of the

traditionists, but without bid‘a viewpoints. Also, his text should not be long, boring, or

defective in any way. Thus, he wrote his fafsir in a very short period.

= Al-Baydawi, Anwar al-Tanzil wa Asrar al-Ta'wil (Cairo: Dar al-Kutub, 1946). 1: 2.

24 Al-Dbahabi, al-Tafs#, 1:297.

2* Muhammad Ibn Muhammad Ibn Mustafa al-‘Imad was one of the outstaarding Imam of his time. His
tafsir was one of the best exegesis in relating to literary and lingustic aspects. Scc, al-Dhahabi, al-Tafs#,
1:345.

26 Nasafi‘s Madarik is a summaary of both a/-Kaskshaf and Anwzr al-Tanzil. Hajji Khalifa, kashf al-
Zunim, 2:248.
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Tafsir bi al-Ra’y al-Madhmim

The 1afsir texts mentioned previously in the section concerning tafsir variations are
considered to be afsir bi al-ra’y al-madhmum by traditionalists and some jurists, such as
Ibn Taymiyya, al-Ghazali, Ibn Kathir and others. They believed that those exegeses had
ignored the background knowledge of linguistic facts, the Prophet, his Companions and
the successors’ interpretations. They further believed that the authors of such texts were
too educated to be unaware that they were misapplying and misinterpreting Qur’anic
verses. They simply desired Qur’anic justification for the teaching of dogma they wished
to stress.”’ Al-Tafsir bi al-Ma'thar and al-Tafsir bi al-Ra’y continued to be the two
major categories of the science of 1afsir until our modern time, when other trends and
methodology in tafsir emerged due to the new social structure, new laws, and new system
of government of the modern world.
Trends in Modern Qur’anic Exegesis

From 1750 until the middle of the 20th century, almost the entire Islamic world
was under Western occupation or influence, mainly by the British and the French. Since
then, the influence of the West began to affect Islamic, Arab and Indo-Pakistan cultures.
In the beginning of the 20th century, the impact of the West became more intensive and
penetrated all aspects of Muslim life, socially, politically, educationally, culturally, and

economically.

27 Ibn Taymiyya, Mugaddima, pp. 91-2.  Al-Qunubi, al-Jami®, 1: 28-9.
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'foward the end of the 19th and during the early 20th centuries, Islamic
reformation and revivalism emerged in the Islamic world, mainly in India and Egypt. The
purpose of this movement was to liberate Muslims from foreign influence and to establish
the Islamic identity in all aspects of Muslim life. This was the exact goal of the Islamic
movement in Egypt.

In India and Indo-Pakistan, the movement's approach was to reform the Muslim
society in the light of Western civilization. This was the reason that Sir Ahmad Khan
Bahadar [1817 - 18?6] established Aligarh University.”?® Shaykh Muhammad ‘Abduh, a
student of Shaykh Jamal al-Din al-Afghani, became the most prominent advocate of
Islamic revivalism after the death of his teacher.

In order for these movements to achieve their goals, they took rational, intellectual
and scientific approaches to interpreting Islam. New trends thus appeared in Islamic
literature in general and /afsi in particular. Our discussion will explain the six major
aspects of these trends: 1. Intellectual. 2. Scientific. 3. Rhetorical (Moral Suasion
[adabiy]) 4. Philological. 5. Traditional. 6. Natural History.

Jansen accurately observed that no modemn exegete has produced a work devoted
exclusively to one particular aspect. He, however, divided the modern exegetical field into

three--not six—categories: scientific, traditional, and day-to day Muslim affairs. ™

28 Goldziher, Madhhab, p. 342.

%9 3. G. Jansen, the Interpretation of Koran in Modern Egypt (Leiden: E.J. Brill, 1974) pp. 7-8.
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Intellectual Exegesis

This approach by reformers aims at awaking Muslims to realize that the Qur’an
was revealed first and foremost to guide mankind and to educate them how to achieve
success in this life and the Hereafter. Thus, the Qur’an is the answer to mankind's
problems. Muslims must seek solution to their problems--in every sphere: social,
economic, political, etc.—from the Qur’an only. According to this approach, Muslims
must understand thé Qur’an as a book of guidance to be used according to how Muslims
perceive their problems within the modern world. This is contrary to relying on classical
Qur’inic; exegesis. This perspective holds that classical interpretations, although correct
for those of the past eras, are not necessarily applicable for Muslims of the present day.”°

Tafsir al-Qur’an al-Hakim. The most popular representative of this trend is
Tafsir al-Qur’an al-Hakim, popularly known as Tafsir al-Manar. The work is actually a
combination of the works of Shaykh Muhammad ‘Abduh and his student, Muhammad
Rashid Rida. ‘Abduh delivered a series of lectures on tafsi in al-Azhar University for a
period of six years. He began lecturing from 1317 A-H. up to 1323 A H., the year he
died. He only gave the interpretation of the first 4 suras (chapters)™'

Muhammad Rashid Rida, the most outstanding student of ‘Abduh, published his

own notes and his teacher’s lectures in al-Mannar Journal. Subsequently, he compiled all

3 Rida, Tafsi, 1: 24-6.

B! <Abduh has written a little book of fafs# known as “ Tafsir Juz' ‘dmma.”. Juz’ ‘dmma represeats
one thirtieth of the thirty Juz’ of the entire Qur’an. In addition to that, he delivered many lectures on
lafsi in Beirut and Algeria.
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of his lecture notes with some of his own cornments and exegesis. These covered twelve
suras. ‘Abduh approved suras one to four before he died. Rashid Rida continued alone
after the death of his master from sura 4:125 to 12:107. Rida faithfully indicated the parts
for which he and his master were jointly responsible, and where ‘Abduh’s words ended
and where his own additions began.”? The work was published in Beirut by Dar ai-Fikr,
in twelve volumes. >

Shaykh ‘Abuh’s purpose for producing the exegesis was to make Muslims aware
that the Qur’an is a religious book that essentially was revealed to guide mankind to that
which w111 enable Muslims to achieve success and the best life in this world as well as in
the next world.?*

Furthermore, Rashid Rida explained in detail the wishes that his teacher desired to
accomplish through his teaching and exegesis. He stated that there is nothing in our
religion 'that is in conflict with present modernization -- except in some usury issues.
“Surely” ‘Abduh said, according to Rashid Rida, “I am ready to establish harmony

. between the true Islam and whatever the Ottoman Empire might need to elevate itself to

reach the standard of the civilization achieved by the West, through the process followed

B2 Rida, Tafsi. 1:15-16 see “ Islamic Studies presented to Chareles J. Adams.” ed. Wael, B. Hallaq
and Donald, P. Little, E.J Brill (Leiden: N.Y.Kobenhavnkoln,1990). p. 22.

233 Al-Dhahabi, al-Tafsi, 2: 528. Secalso, Manna‘ Khalil Qauan, Mabahith i Ulim al-Qur'an.
(Beirut: Dar al-Malayin, 1981.) p. 372.

B4 Rida, Tafsir, 117, 4:43.
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by the West. I will do that through the instruction of the Qur’an and the authentic
tradition of the Prophet, not through a particular school of thought in Islam ">

The characieristics and methodology of ‘Abduh in his exegesis. In his Is/am
and Modernism in Egypt, Adams has excellently described the character of Abduh’s
commen‘tary as follows. “He placed the primary emphasis upon the guidance of the
Qur’an, in a2 manner which agrees with the verse which describes it, and the warnings and
good tidings and guidance and correction for which it was sent down, at the same time
giving care to the requirements of the present day conditions with respect to acceptability
of phrasing, and having regard for the capacity of different classes of readers and
understanding.”?® The following statement from ‘Abduh provides a clear image of his
exegesis: "Today, fafsir is in the eyes of our people — and before today is nothing more
than imitating the classical scholars, although those works (of scholars) may deviate from
the main purpose of the Qur'an. God will not ask (anybody) on the Day of Judgment
about what was previously understood (by others) rather He will ask, what did you
understand about His book? Did you ponder over the meaning of the book that was given
to you?"’.‘s7 In view of this, ‘Abduh based his exegesis on his own personal opinion in

understanding Qur’an. As a result, he rejected or interpreted some established principles

B5 Ibid,. 1: 239. See also , Goldziher, Madhhab, p. 353.

P65 Charles Adam, Islam and Modernisi: Iz Egypt {(London,Oxford Usiversity Press Humpherey
Milford, 1933). p,111

37 Rida, Tafsir, 2: 25-6.
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differently from the understanding of the majority of Muslim scholars, such as his

interpretation of Angels, Satan, and the Qur’anic story about flight of birds ,ngfﬂ):h 58

Finally, 7a/sir al-Manar contains a variety of interpretations and propositions
ranging from the Prophet's exegesis, that of his Companions, immediate successors to
linguistic considerations such as rhetoric, quotaticns from Jewish and Christian sources,
and judicial issues.

The work, generally speaking, has been well received by the Muslim world.
However, some scholars, such as Subhi al-Salih, Fahd ‘Abd al-Rahman al-Rami and
others, have been critical of Manar.”® These criticisms focused mainly on those ideas that
rejected'the established principles that we have mentioned. Muhammad Rashid Rida’s
contribution to the exegesis consists of opinions which differ little from those of his
teacher, with the efception of a few concepts concerning application of hadith, where
Rashid Rida seemed to adhere more to the classical thinking than did his his teacher.
Scientific Approach

Because of the scientific and other advances of the modern world, this approach
insists that the Qur’an must be understood in the light of modern science, rather than that

of a jurisprudential approach. One of the representatives of this trend is al-Jawahir fi

28 <Abd al-Majid *Abd al-Salam Al-Muhtasibi, Jttijahit al-Tafsi i al-‘Asr al-Rahin (Jordan: Jam‘iyyat
Ummal al-Matabi* al-Ta‘awuniyyz,1982-1402, 2nd ed). pp. 157, pp.183-5. Sec al-Dhahabi, al-Tafsi,
2: 543.

2% Fahd ‘Abd al-Rahman al-Rami, Manhaj al-Madrasat al-‘Aqliyya al-Had#tha fi al-Tafsir (Beirui:

Mu’assasa al-Risala, 1981). 1: pp. 149-54. Subhi al-Salih, Mabahith fi ‘Ulim al-Qur’in (Beirut: Dar al-
Malayin, 1986, 2nd ed.) p. 297.
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Tafsir al-Qur’an al-Karim by Shaykh Jawhari Tantawi [d.1940]. Tantawi was a lecturer
at Dar al- “Ulam in Cairo. While lecturing in the aforementioned institute, he taught some
exegesis and published /afsir in a magazine called “Majalla al-Malzji’i al-Abbasiyya”.
Subsequently, he compiled these lectures and writings into twenty-five volumes which
were published in Cairo.

In his introductory statement, Tantawi stated the reason for writing his work. He
said, "When I examined the Muslim community, I found most of the Muslim intellectuals
ignored the importance of physical science. Only a very few of them thought about it.
Thus, I intended to ﬁte a Qur’anic exegesis. Hopefully, it would inspire Muslims to
study the physical science, medicine, mathematics, engineering, astronomy and other
sciences‘. "

Tantawi was strongly convinced that the interpretation of Qur’an in the twentieth
century by a scientific approach was more important than classical interpretation. He
declared that scientific exegesis is incumbent upon individuals whereas jurisprudence is
not.** Thus, he openly attacked the jurists when he stated “The knowledge that we
_incorporated in Qur’anic exegesis is the knowledge that the small jurists of Islam ignored.

This is the time of revolution. This is the time in which the realities come out.”**!

20 Jawhari Shavkh Tantawi, Al-Jawahir fiTafsi ai-Qur'an (Cairo: Matba‘at Mustafa al-Babi al-
Halabi wa Awladih, 1951). 1: 2

21 Ibid, 1: 116.
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He begins each of his explanations by elucidating a particular pasages of the
Qur’anic word by word. He then follows with various of elaboration. For example, when
a verse was related to a branch of modern science, he gave a detailed discussion on the
subject, quoting Western sciences. He uses pictures, plants and other things in his book
for purposes of illustration. Tantawi also used Jewish and Christian sources, such as the
Gospel of Barnabas.”*

Contemporary scholars did not warmly embrace this fafsir. Subhi al-Salih, Jansen,
and others criticized it. They believed that it had too many scientific considerations and

other ideas, so much that the work was not a true exegesis.”*

Abt Hayyan and others
had made similar statements about al-Razi’s Mafatih al-Ghayb. In our view, such
statements or opinions are acceptable only if the understanding and the concept of tafsir
were restricted to judicial issues. However, modern Muslim claim that the Qur’an has the
answer for the Muslims’ problems in particular and mankind in general, hence, the
appearance of fafsirs such as that of Tantawi.
Rhetorical (Moral Suasion ‘adebi”.

The style of this approach is rhetorical. Much attention is given to literary
considerations. Thc;, objectives of this trend are the same as those of Muhammad ‘Abduh’s

work. The representative of the approach is F7 Zlal al-Qur’an by Sayyid Qutb, which

was published in Cairo in eight volumes. Sayyid Qutb’s educational background was

%2 Al-Dhahabi, <!-T3Gi, 2: 487.

243 Al-Salih, Mabahith f7 ‘Ulam al-Qur'an, p. 297.
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Arabic literature and sociology. He was an active member of the Muslim Brotherhood,
the most powerful Islamic movement in Egypt. In his introductory statement, Sayyid Quib
stated that the solution of the Muslim community and mankind’s problems lies in the
teaching and practicing of the Qur’an only, simply because the Qur’an was a book
revealed primarily to guide mankind to achieve peace and happiness.?**

The method of Fi Zilal al-Qur’an is to give a general overview of the whole sura
(chapter), and to state its purpose and ultimate goal. Sayyid then discusses the text, verse
by verse. F7Zilal al-Qur’an does not explain word by word as many classical works
have done. Ifthere is any hadith from the Prophet concerning the meaning of a particular
verse, Sayyid Qutb mentions it. At the end of the sura, he usually gives a brief summary
pointing out the relationship between the chapter and the next.

Although the dominant style of the afsir is rhetorical, Sayyid Qutb refers his
reader to Islamic legal literature stating that juristic matters are not the purpose of his
iafsir. He gives theological arguments very little attention. The fafs# has been
overwhelmingly acc‘laimed by Muslims simply because it focuses on the social problems of
Muslims of his time. Muhammad Ayoub has rightly pointed out that Fi Zilal al-Qur’an

has a wide reception in both Sunni and Shi‘a communities.?**

244 Sayid Quib, Fi Zilal al-Qur’an (Beirut: Dar al-Shurag, 1982-1400, 10th ed) 1: 11-16

25 Ayoub, The Qur'an, 1:39.
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Philoloéical Exegesis and historical Commentary .

This approach advocates that the Qur’an must be understood through the Arabic
language because the Qur’an is in Arabic. According to this approach, one must know the
chronological order of the Qur’an and the circumstances of time and place at the
revelation of the text. There is no complete work of fafsir which represents this trend, but
there is an incomplete two volume tafsir by ‘A’isha Bint ‘Abd al-Rzhman al-Shati’, known
best as Bint al-Shati’; the tafsir is Tafsir al-Bayan li al-Qur’an al-Karim.

The concept of this trend was initiated by Amin al-Khali [d.1967], who never
published a Qur’anic commentary. He taught Qur’anic exegesis at al-Jami‘a al-Misriyya
(Egyptian University) in Giza. For Amin al- Khali, the ideal /afsi should be divided into
two parts. First, the study of the background of the Qur’an, the history of its genesis, the
Arab society at the time of the revelation, the Arabic language, etc. Second, the
interpretation of the verses of the Qur’an in the light of preliminary studies.**® Bint al-
Shai, a student of Amin al- Khuli who became his wife later, was exposed to this method
by her hﬁsband and became very enthusiastic about it. She began to advocate it in 1964

and gave many lectures on the subject matter.>’

More interestingly, she summarized the
principles of the trends as expanded or articulated by her husband in his work "Manahij

al-Tajdid" under the following four headings:

%6 Jansen, The Interpretation, p. 65.

7 Muhammad Ibrahim Sharif, Jttijzhat al-Tajdid fi al-Tafsi al-Qur’an fi Mist (Cairo; Dir al-
Turath, 1982). p. 597. See also Issa Boullata, “Modern Qur’an Exegesis™, A study of Bint al-Shati’s
Method. The Muslim World, 64, 1979, p. 104.
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1). The basis of the method is the objective treatment of what is to be understood of the
Qur'an and it begins by the collection of all suras and verses of the topics to be studied.
2). To understand a particular Qur’anic notion, in context, verses on it are placed in the
chronological order of their revelation so that circumstances of time and place may be
known. Traditional reports on the “occasions of revelations” are taken into consideration
only as far as those occasions are the contextual circumstances associated with the
revelation of a verse. They are not its purpose or cause size que non. The significance
lies in the generality of words, not the specificity of the occasion.

3). To understand the meanings of words--since Arabic is the language of the Qur’an--the
original linguistic meaning is sought which gives the sense of feeling for the Arabic word
in its various material and figurative uses. The Qur'anic meaning is then noted by
collecting all forms of the work in the Qur'an and studying their particular context in
specific verses and suras and their general context in the Qur'an as a whole.

4). To understand the subtleties of expression, the text in its Qur’anic setting for what it
may mean, both the letter and the spirit of the text being considered. The sayings of
exegetes are then examined in relation of the text studied, and only what agrees with the
text may be accepted To be avoided are all sectarian interpretations and all instructive
Isr&’iliyyat (Jewish-Christian materials) that were forced on the books of zafsir. In the
same manner, grammatical and rhetorical usage in the Qur’an is to be considered the
criterion by which the rules of grammarians and rhetoricians are judged, not vice versa,
since most of these were people for whom Arabic was acquired and not natural **®

As far as the methodology of Bint al-Shati’ and some of her important findings and
details are concerned, see Muhammad Sharif and Boullata.>*
Bint al-Shati’ ’s fafsir was described by Manna‘ Qattan as an acceptable effort.

However, he expressed some concern about deficiency toward this method concerning

certain aspects of the Qur’anic sciences including miracles associated with the Qur’an,

248 Boullata, " Modern Qur'in Exegesi”, M.W, pp. 104-105.

2% Sharif, Itijzhat al-Tajdid, pp. 595-610. Boullata, “Modern Qur'an Exegesi”, M.W, pp. 105-12.
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Qur’anic laws and basic principles. Muhammad Sharif had reservations similar to those of
Manna‘ Qattan.*°
The Traditional Approach

This approach relies heavily on classical afsir and literature. Nevertheless, it also
addresses some issues of modern time. One of the representatives of this trend is Mahasin
al-Ta'wil by Shaykh Muhammad Jamal al-Din al-Qasimi [1866 - 1914]. The work was

<

published in 17 Volumes. Al-Qasimi stated in his introductory statement the reason for

£43

writing his afsir: after spending half of my life in studying the deep meaning of the
Qur'an, I made my intention to write a book in fafsir so that I will be recognized among
the pror;ﬁnent exegetes.””! Al-Qasimi’s methodology is typically classical. He is greatly
concerned with the gira’af (different ways of reciting the Qur’an), hadith of the Prophet,
the Companions and the successors. When he deals with the verses pertaining to
theological matters, he always stands with the traditionists' position. He heavily quoted
from Ibn Kathir. Al-Qasimi was, however, influenced to a small extent by Shaykh
Abduh’s methodology.

Natural History

This trend ig described by al-Dhahabi as cne that is preferred or used by mulhid

‘renegade’ while Jansen termed it as a natural history approach.”? Al-Dhahabi, as a

3 Qattan, Mabatith, p. 375.

21 Muhammad Jamal al-Din al- Qasimi, Tafsir al-Qasimi, known also as Maliisin Ta'wil (Beirut: Dar
al-Nafd’is, 1994). 1: 1-5.
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Muslim, was concerned with the contents of such works as zafs# while Jansen looked at
them from a Western scholar’s viewpoint. This trend believes that all zafsir literature is
useless and it rejects some of the established principles of the Qur’an and hadith, and the
miracles of the Prophet Abraham, Moses, Jesus, Solomon, etc. This approach claims to
be a new method to understand the Qur’an. One of the outstanding representatives of this
trend is al-Hidaya wa al-‘Irfan by Muhammad Aba Zayd. The book was confiscated by al-
Azhar University which also issued a fatwa rejecting the contents of the book and
declaring the author to be an apostate.”
Summal:y and Comments

Qur’anic exegesis has a long history. It began with the Prophet’s simple and clear
explanations. After the Prophet’s death the Companions took it upon themselves as a
divine obligation to teach and explain the Qur’an to the second generation of Muslims.
During t.he time of the Sakaba four major schools of Qur’anic exegesis emerged and were
named after the areds in which they became prominent: Mecca, Iraq, Medina and Syria.
Each of these schools produced a number of highly regarded authorities in exegesis. In the
period of the Successors, the method and nature of exegesis were not much different from
earlier fafsirs. In general, the nature of the tafsir was simple and brief. Tafsirs were a

combination of narration and ra’y.

%2 Al-Dhahabi, al-Tafs#, 1:500. Jansen, The Interpretation , p. 35.

53 Al-Dhahabi, al-Tafsi 2: 500-9.
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By the end of the second century of Islam and the beginning of the third century,
new elements began to appear. Some exegetes and scholars began to focus on
explanations of the ;iiﬁcult words of the Qur’an and their meanings so that both the Arab
who had lost the sense of the language and the newly converted non-Arab could
understand the Qur’an. Moreover, scholars ceased limiting their works to one particular
specialty ‘or concern. The hadith scholars brought together into one work hadiths that
dealt with a variety of subjects, not just figh, tawhid (Islamic monotheism), etc. The
Musnad of Imam Ahmad Ibn Hanbal is an example.

Western scholars of Islam believe that no works of afsir were produced during the
period of the Companions or the successors. Our contention, to be discussed in chapter
SIx, is that fafsir not, only existed but was taught and passed along, primarily through oral
transmission.

At the beginning of the fourth century, Al-Tabari’s work appeared, establishing a
turning point of history of tafsir. His comprehensive text was unique in both methodology
and contents. It contained both previous approaches, not only the lines of transmission
and lingu.istic consideration, but also legal and theological issues.

After al-Tabari, most, if not all, exegetes discontinued reporting full isnads and
many began using unqualified information; unscholarly texts became widespread. In
addition, the exegetes began to write zafsir from the perspective of their specialty only.
Tafsir rc;.mained, however, divided into the two major types: Iafsir bi al-Ma'thar and
Tafsir bi al-Ra’y. They remained as such until modern times where the purpose and goals

for producing exegesis changed. The purpose of the classical exegetes was to explain the

—_ e —— e e s A " TS0 @ WL T Fyt en e - me - TR RN - . . v .
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words of the text so that any reader could understand the Qur’an. The modern exegetes
wrote to inspire Muslims through their exegesis to adhere to the Qur'an and teaching of
Islam in general, and to make Muslims aware that their success in this life is based on the

Qur'an.
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CHAPTER IiI

TAFSIR BI AL-RA’Y
Terms and Deﬁnitions
According to Arabic lexicons, the word ra’y, is a verbal noun. It has a variety of
meanings, rendered as to see with eyes, with mind, to reflect, to suppose.”** Muslim

grammarians, and linguists, such as Ibn Hisham al-Ansari and Ibn Malik stated that the

word g1, ra’ais derived from ra’y, and is a transitive verb which takes one or two direct

objects. ifit refers to one direct object, it means to see with the eyes; if, however, it takes
two direct objects, it means to see with the mind or to suppose.”®> Thus, when one says
“ra’aytu Zayd” (1 saw Zayd), this means I saw Zayd literally with (my) eyes. In the
phrase “ra‘aytu Allah akbar min kulli shay’.” (literally I saw God greater than everything

or I believed that God is greater than everything.), the verb si, means to believe because

it takes two direct objects.
In the Qur’an, we find the term “ra’y” is used in different forms (past, present, and

verbal noun) to denote the same lexical senses. For example, in Q. 6:76 4de o> Wi5

*=*  on Manzur, Mubammad Ibn Mukarram. Lisin al-‘4rab (Beirut: Dar Sadir, n.d). 14: 299-300

25 Jamal al-Din Abi Muhammad Ibn ‘Abd Allah Ibn Yisuf Ibn Hisham al-Ansari, al-Tasith ‘ala
al-Tawdih, ed. Majmi‘a min al-‘Ulama’ (Beirut: Dar al-Fikr, n.d.) 1: 26.
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t

Lses T, J81 (when the night covered him over with darkness he saw a star) the term
ra'y is used in the verse to mean sighting with the eye.”® In another passage of Q. 8:48:
o ¥ b il (o5 !

Verily, I see what you see not), ra’y is used here as mental insight. In the hadith of the
Prophet, we find that ra’y is used in two senses. One, as personal opinion and two, as an
equivalent to ijfihad (self exertion). The reference to the first, is a report from Ibn Ishag
[d.213 or 218] when he narrated that during the battle of Badr,”’ the Prophet assigned
his Companions to camp at a specific place before the battle. Habbab Ibn Mundhir asked
the Prophet “Has Allah inspired you to camp here or it is just ra’y and a war stratagem
and the matter of consultation? The Prophet answered it is a ra’y and a war stratagem.”*®
The reference for the second sense is the well known hadith of Mu*adh Ibn Jabal,
when the Prophet delegated him to Yemen to invite people to Islam. The Prophet asked
Mu‘adh; “By what would you judge people?” He replied, “By the book of God. If I find
no answer, I will consult the Prophet’s tradition. If still I find no answer, then, I will exert
my mind (ajtahid bi ra’yi).”* Using personal opinion is used here in conjunction with

ijtihad. At the time of the Companions, the term ra’y was also used in two different

2% Abi Hayyan, al-Balr, 3: 178.

7 Badr was the first war took place in Islam between Muslims and non-Muslims in the third yrar of
Hijra.

2% Aba Muhammad ‘Abd al-Malik Ibn Hisham, Sirat al-Nabi, ed. Mubammad Muhyi al-Din ‘Abd al-
Hamid (Beirut: Dar al-Fikr, nd). 2: 259. See Safi-Ur-Rahman Mubarakapuri ol-Rahiy al-Makhtion,
(Saudi Arabia, UK,USA, Pakistan, Maktaba Dar al-Salam 1915, 1st ed). 1:435.

2 1bn Hazm, al-Tikam, 6:26.
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ijtihad. At the time of the Companions, the term ra’y was also used in two different

meanings. First, as an independent personal opinion in the absence of a clear indication

from the Qur’an or the Prophet’s tradition. Second, as an equivalent to “giyas”
(analogical deduction). In his //am al-Muwagqqi ‘i, Ton Qayyim reported that, ‘Abd Allah
Ibn Mas‘ad said: “If a legal issue is brought before you, and you do not find answers for
it in the book of God, in the tradition of the Prophet, or in the statements of his
Companions, then use your own personal opinion.”

A similar statement has been attributed to ‘Umar Ibn al-Khattab.?®’ In his letter of
instructic;ns to Aba Musa al-Ash‘ari, he said: “When a case is presented before your, and
you find no clear answer to it from the Qur’an, or the tradition of the Prophet, then use
your mind and analogy and weigh the case against them.””* In this statement, ra'y is
used as equivalent to “qiyas”.

buring the period of the T4bi‘ an, due to the emergence of various political-
theological groups®® in Isiam, the term ra’y began to connote exegesis that was sectarian

- or bid‘a . Hence, exegesis bi al-ra’y eventually came to denote Qur’anic interpretation

that had no basis in the tradition of the Prophet or his Companions. Thus, ra’y became a

term of disparagement concerning exegesis. For example, a man accused Mujahid of

*® Ibn Qayyim, I am, 1: 63.

%! 1bn Hajar, Tahdhib , 1: 43-44.
2 Ibid, 3: 395

%63 The account on these sects would be given later in this chapter.
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using ra’y in interpreting Qur’an, Mujahid rejected the accusation and literally cried
saying, “I cannot da}e do that; I have learned Qur’anic exegesis from about nineteen
Companions of the Prophet. "%

“Ubayd Allah, a grandson of ‘Umar Ibn al-Khattab, was asked about his opinion
concerning Zayd Tbn Aslam (an outstanding successor exegete of Medina). He answered:
“I do not find anything wrong with him, except that he interprets the Qur’an by his
personal opinion.?” ‘Ikrima al-Barbari and al-Dahhak Tbn Muzahim, both were accused
by al-Nazzam Ibn Yassar [d.450-1165] (an outstanding Mu‘tazilite) of using ra’y. In
leveling this charge, Ibn Yassar at the same time wamning people against their exegeses. 2
Qatada Ibn Du‘ama and al-Fasan al-Basri, both were also accused of using ra’y to
support Qadarites’ perspectives (the notion that man is responsible for his action, not
Go d).257

During this ;.)eriod, the phrase “fulan min ahl al-ra’y” ‘so and so is given to the

use of ra’y is used to depict anyone who believes in the Kharijis’ doctrine®® (which holds

% Ybn Hajar, Tahdhib, 8: 351-356.

5 Ibid, 3:397-7.

266 < Amr Ibn Bahr Ibn Mahbab al-Jahiz, Kitab al-Hayawan, ed. ‘Abd al-Salam Hardn (Cairo: Matba‘at
al-Khaniji, n.d.), 1: 168-7. The use of the term ra’y with a negative connotation was not limited only to
the circle of theologians, it was also extended to include diffrent schools of the jurisprudence. Generally
speaking, the Hanafi school was described as a school of ra’y while the Maliki school was belived to be a
school of “‘Athar’ ‘tradition’.

7 <Al-Dhahabi, al-Tafs#, 1: 347-9 Al-Ghazali, Jaya’, 1: 292. See Al-Qurtubi, al-Jami *, 1: 32

268 Tbn Manzir, Lisan al-‘Arab 14: 300.
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professed only by the radical wing of the Kharijites). Due to the above meanings of
ra’y,both literal ones and those extant at the time of the Prophet and his Companions, we
conclude that the term ra 'y, generally speaking, had been used to mean ijtihad, personal
opinion, qiyas and belief (i*tiqad).

Having stated the meanings of ray, literally and traditionally, let us now proceed
to define the term al-Tafsir bi al-Ra'y technically. A/-Tafsir bi al-Ra’y is used to denote
the exeéesis of the Qur’anic text, exerting the mind in understanding the word of God in
the absence of a tradition of the Prophet, but based on the sound knowledge of Arabic

language and the implementation of the principles of tafsir.2%

Any Qur’anic exegesis that
conforms to this definition is said to be al-tafsir bi al-ra’y al-mafmud or al-mamduh, i.e.,
‘praiseworthy exegesis’. However, any Qur’anic exegesis that does not conform to this
definition is technically called al-tafsir bi al-ra’y al-madhmimm ‘blameworthy exegesis’. >
Thus, al-tafsir bi al-ra’y al-madhmam, is defined as exegesis done without proper
knowledge of the sources of tafsir, the Shari‘a ‘Islamic Law’ and sound knowledge of
Arabic. Thus, Islamically speaking, al-tafsir bi al-ra’y is divided into: al-tafsir bi al-ra’y
al-ma{n{zu‘d and al-tafsir bi al-ra’y al-madhmuim. Generally speaking, the former is

accepted by the majority of the Sunni traditionalists, jurists, prominent theologians and

Safis. Onthe otherthand, the latter is rejected by all those Sunni traditicnalists, jurists and

29 Al-Ghazali, Jfya’, 1: 292

M0 Ipid, 1: 292
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theologians.”"" Before discussing the principles upon which the Sunni scholars base
their rejection of al-tafsir bi al-ra’y al-madhmuam, it might be useful to examine the view
of three prominent scholars who have elaborated on the issue: al-Tabari, al-Ghazali, and
Ibn Taymiyya.
Scholars® Concepts of Exegesis
Muhammad Ibn Jarir al-Tabari
In his Jami ‘. al-Bayan, al-Tabari stated that the interpretation of the Qur’an can be

only attained through four ways. First, there are some verses that can be understood only
through the explanation of the Prophet. This pertains to the ritual aspects of Islam, such
as how to perform the Prayer, Hajj (Pilgrimage).etc., and to various modes of the
Prophet’s commands. Second, is the interpretation of some verses whose understaanding
God preserved for Himself. This, al-Tabari. said, concerns information about future dates
and time, such as the time when the hour of resurrection will begin, when Jesus, the son of
Mary will return etc. Third, understanding those verses about which ignorance is not
allowed or excused. This applies to very clear verses, as, for example, Q. 2:11.

pria¥ oy Ogheiall o ] ST ighaan o Lol 96 YT (B TgBViotd S 13l
(And when it is said to them make not mischief on earth. They say we are only peace

makers. Verily, they are the ones who make mischief, but they perceive, not.) The

2" Mukammad ‘Abd al-Rahman Ibn ‘Abd al-Rahim Mubarakafuri, Tulifat al-Ahwadhi bi Sharl al-
Jami*  al-Tirmidh,. ed ‘Abd al-Rahmin Muhammad ‘Uthman. (Beirut: Dar al-Fikr, n.d). 1. 279-280.
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meaning of this verse is very clear, al-Tabari said, everyone knows the meaning of making
mischief. The fourth is interpretation of some verses which only scholars know.*

These are al-Tabari four instances al~tafsir bi al-ra’y al-madhmum. In the light of
this, it is obvious that al-Tabari held that only one type of Qur’anic exegesis can be used
by one who speaks or understands Arabic. Another type is comprehended by scholars
only. Thus, al-Tabaﬁ concluded, any attempt to interpret the meaning of the verses that
are the sole prerogativé of God is wrong and censurable, because his interpretation would
be nothi.ng more than guess and surmise. Hence, God forbade his servants to do such a
thing when He said in Q. 7:33:

G0 iz ity 2Vl ol Log Lo o Lo (Roledll o0y o> W3] B

OgelY Lo AT Jelglem Sfglillale & S5 o Lo 4llles,5 oy
(Say (O Muhammad) but the things that my Lord has forbidden are “al-fawzhish”
(great evil sins, every kind of unlawful sexual intercourse, etc.). Whether committed
openly or secretly, sins (of all kinds) unrighteous oppression, joining partners (in worship)
with God about which no authority has been given, and saying things about God of which
you have no knowledge.)
Since there are some verses that cannot be understood without the explanation of

the Prophet, then any effort to interpret such verses, according to al-Tabari, is

blameworthy. Again, al-Tabari held that, any exegesis which disagrees with the exegesis

2 Ibn Taymiyya, Fataws, 13: 471..
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of the Prophet, his Companions, Successors, or is not attained from sound Arabic
language knowledge is blameworthy.””

This being the case, al-Tabarl rejected the interpretation of Mujahid concerning Q.
2:65 crwls 53,5 Ta3eT gt Lid (We said to them. Be monkeys [and] despised)™
Abu Hamid Muhammad al-Ghazali

Being a theologian and a Sufi, al-Ghazali believed that the Qur’an contains hidden
meanings. which could be misunderstood if one relies solely on the literal Arabic. Yet one
who does not understand the literal Arabic would be using personal opinion in any attempt
he made to explain the hidden meanings. Hence, hadith are neccessary to understand and
explain the literal meaning of the Qur’an. The proper and thorough interpretation of the
hidden r;leanings can begin only when the zahir (literal) meaning has been properly
understood with the aid of hadith. **

The above-cited statement indicates that al-Ghazali accepts the exegesis of the
Qur’an by ra’y, but he admits only al-tafsir bi al-ra’y mafmid. As for al-tafsir bi al-ra’y
madhmam, al-Ghazali views it as the interpretation of the Qur’an by one who has a
particular notion in his mind, then interprets the Qur’an according to his opinion in order

that he may adduce an argument in favor of his purpose. If he did not have that opinion

23 Al-Tabasi, Jaui* al-Bayan, 1: 79
2 Ibid, 1: 80 .

215 Al-Ghazali, Iiyd, 1: 292-5

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



102

and that fancy, that meaning would not appear to him from the Qur’an. More
interestingly, al-Ghazali went to explain how three of the ways in which this happen:

1. Sometimes it happens despite knowledge, as in the case of a man who adduces an
argument from a certain verse for advocating his id‘a knowing very well that this is not
intended in the verse.

2. Sometimes it happens to a person ignorant of the basic principles of shari’a, but since
a Qur’anic verse can be interpreted from two or more perspectives, his understanding

6 Therefore, it turns out that, he has

inclines to that perspective which suits his purpose.
explained the verse with his personal opinion. If either his personal opinion or the
perspective which suits his purpose did not exist, then any other perspective would not
carry much weight with him.

3. Sometimes a man might have a valid purpose for which he seeks an evidence or proof
from thé Qur’an, and adduces a proof for that purpose with a verse in which, he knows,

his own purpose is not intended. One of the examples given by al-Ghazali is Q. 79:17:

b 43l seegd J1 «ad! (Go to Pharaoh, verily he has transgressed). Here al-Ghazali

rejects the claim made by some that Moses was ordered to “Go to the heart of Pharaoh.
Such interpretation, al-Ghazali said, is sometimes used by some religious preachers for
good purpose as embellishment to their sermons and motivate their audience, but this is

forbidden. On the gther hand, some sects, mainly the batnites (a sect of Shi‘a), al-

2 Ibid, 1: 292
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Ghazali .said, employed this kind of interpretation for a corrupt purpose in order to
deceive people and draw them to their false of thought and practices; they souhgt to
support their corrupt opinion by twisting the meaning of the Qur’an, even though they
knew better.””’

Abu al-‘Abbas ‘Abd al-Halim Ibn Taymiyya

Ibn Taymiyya was one of the leading figures of the salafiyyas (a group of Muslims
who claim to follow or believe in following the Qur’an and the sunna in the same manner
as the Companions of the Prophet and the faithful Muslims of the two succeeding
generations).

?hus, he openly declared, “Whoever adopts a different method than that of the
Companions and the Successors in interpreting the Qur’an, or differs with them, even if he
is a mujtahid (a person who qualifies to deduce a sound judgment from the Qur’an and
sunna), is absolutely wrong in his exegesis; moreover, he is a mubtadi‘.**® This strong
statement from Ibn Taymiyya suggests that he rejects all types of al-tafsir bi al-ra’y,
whether it is al-mafimad or al-madhmim. Yet in another statement in the Muqgaddima, he
appears to accept al-tafsir bi al-ra’y al-makmud.

Ibn Taymiyya, however, considered al-tafsir bi al-ra’y al-madhmum to be the
interpretation of the Qur’an that has two kinds of errors. One, the error in the meaning,

and the other, the error in the words. The error in the meaning is to have a particular

277 Ibid, 12292

2% Ibn Taymiyya, Muqaddima, p.89
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dogma in mind, and try to find justification for it in the Qur’an by twisting the meaning to
suit a particular purpose, despite being aware that real meaning of the verse is not
applicable or suitable to the task. The error in the words arises through dependence on
the literal meaning without considering the intended meaning by God, nor considering the
understanding of the first recipient of the Qur’an. Thus, the first category was wrong in
both word and meaning, and the second category was wrong only in the words.?” Under
the first category, Ibn Taymiyya listed the Kharijites™ the Rafidites,”®! the Jahmites,?*

the Mu ‘tazilites,”® the Qadarites,”® and the Murji’ites®®’

2% Ibid, 91
%0 Ibid, 81.

#! Rafidites is an extremist sect of Shi‘a. They believe that Ab Bakr and ‘Umar have deprived Ali
from being khalifa “Caliph’ just after the death of the Prophet. The title “ Rawifid ” was given to them by
Zayd Ton “Ali Zayn al-*Abidin (d.122-740) when he approved the caliphate of Aba Bakr and ‘Umar~
though he believed in his grandfather’s right ‘Ali Ibn Abi Talib to the caliphate-and his followers
rejected that. Hence he fabelled them “Rawaifid ” (rejecters) Abi Zahra, Tarikh al-Madhahib al-Islamiyya
fial-Siyasa wa al- ‘Aqa'id, (Beirut: Dar al-Fikr, n. d). p. 245

- " %2 Jahmites are the followers of Jahm Ibn Safwan. Jahm was a faithful student of Ja°d Ibn Dirham. Ja‘d
was exccuted in 736, by the Umayyad governor Khalid Ibn *Abd Allah, because he preached free will and
the absence of destiny. Jahmites believed that man has no free will and is absolutely determined. They
interpretated snan ‘faith’ as the knowledge of God oaly and involves no action. Aba Zahra, al- ‘Aga’id.
Sce Abit AmlIna, Bilal Philips, The Fundamentals of Tawhid, (Riyadh: Islamic Monotheism: Tawheed
Publication, 1990-1410.) p. 4

23 Mu'tazilites believed in five principles. one can never be considerd as a mu‘tazili (sing of Mu*
tazilites) without believing in those principles. They are: Taw/id (unification of God), ‘ad! (justics), wa*“d
(promise of paradise for those who are truly believers), wa* /d (warning against disobeying God), manzila
bayn manzilatayn (intermidiate state), and amr bi al-ma‘ rif wa nahy ‘an al-munkar, (enjoining what is
right and forbiding what The alleged founder of the Mu‘tazilites was Wasi! Ion ‘Ata’ [d.131]. The reason
for branding them ‘Mu‘tazilites goes as follows. One day Wasil was sitting in al-Hasan al-Basri’s lcarning
circle, the issue regarding the position of muslim who commits 2 major sin was raised, Wasil said that he
is neither a muslim nor a non-muslim he is between belief and dsibelief. Al-Hasan the teacher, however,
did not welcome Wasil’s answer and stated (a muslim sinner) is a hypocrite. Thus, Wasil * /* tazal’
(stayed away) from al-Hasan’s class. See Abi al-Hasan al- Ash ‘ari Maqalat al-Islamiyyin wa Ikhtilaf al-
Mugalin (Cairo: Matabat al-Nahda al-Misriyya, 1969-1389, 1st ed). 235~45.
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The exeéesis of all these parties or sects are considered by Ibn Taymiyya as bid’a as well
as al-tafsir bi al-ra’y al-madhmim ¢

An example.of the interpretation of this first category (the Rafidites ) concerning
Q. 2:67: 55 Teouss oo wSyols W o] 40 43 cweo 6 3! o (And [remember] when
(Prophet) Moses said to his people, verily God commands you to siaughter a cow.). The
Rafidites said that the cow in the verse, as none other than a human being—-‘A’isha, the
wife of the Prophet!®’ Another example concerns their explanation of Q. 55:19:

olal ol 50 (He has let loose the two seas [the salt and the sweet] meeting

together.) The Rafidites said that the two seas are “Ali Ibn Abi Tdlib (the cousin of the

Prophet) and Fatima (the daughter of the Prophet). Such exegesis has been rejected by all

%4 Qadarites..This sect believed that the actions emanate from man who is responsible. It is generally
believed that , the first Muslim to profess the position of man’s free will and the absence of destiny was

he Iragian Ma‘bad al-Juhani. Ma‘bad was a student of Sausan, another Iraqi chrisitan converted to
Islam but later reverted to to christianity. Ma‘bad was executed by the Umayyad Caliph ‘Abd al-Malik Ibn
Marwan [d.705] in 700. Abd al-Qahir Tzhir al-Baghdadi, al-Farq bayn al-Firag, (Cairo: ‘Ali
Muhammad Subayh, 1964). See, Abu Amina, Tawhid, p. 3.

%5 The Murji’ites are the extreme opponents of the Kharijities. They believed that znan is nothing but
knowledge and that one does not lose his #n2n regardless how grave a sin that he might commit. They
believe, furthermore, that the question of punishing a sinner in the hell fire is left to the will and mercy of
God. The extremists among them believed that given faith, sin will cause no harm in the hereafter. The
issue of the evolution of the theological schools of thought in Islam is not clear cut. A person might have a
combination of tenets from various sects of belief. For example, one might be a shi‘1 (sing of Shi‘a) at the
samc time that he is a Mu‘iazili; or one might be a Sunni and a Mugji’ at the same time, etc. For detailed
accounts on the sects, one can refer to al-Shahrastani’s Kitab al-Milal wa al-Nijal, ed. Muhammad Ibn
Fath Allah Badran (Cairo: Matba‘at al-Azhar, n.d). Tzhir al-Baghdadi’s al-Farq bayn al-Firag, Abi
al-Hasan al-Ash‘ari’s Magqalat al-Islamiyyin, M. Geijbels, An Introduction To Islam: Muslim Beliefs and
Practicces. Part Three. Goldziher’s Introduction to Islamic Theology and Law. Translated Andras and
Ruth Hamori. (Princeton: Princeton University Press, 1981).

3¢ 1bn Taymiyya, Mugaddima, pp. 82-84.

B Ibid, 82.
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Sunni traditionists, jurists, theologians and moderate Sufis.?®® Under the second category,
Ibn Taymiyya mentioned the exegesis of many Sufis, preachers, and jurists.

To summarize the foregoing opinions of the three prominent scholars, the basic
principles of their rejection of al-tafsir bi al-ra’y al-madhmim is that such exegesis
exacerbates bid ‘a, disagrees with the exegesis of the Prophetic, the Companions, and the
Successors, and does not adhere either to the principles of Arabic language or of the
Islaamic shari‘a.

The question to be answered now is, what is the position of the Sunni scholars in
regard to the legality of al-tafsir bi al-ra’y al-malmid? Are Musiim scholars unanimous
on the legality of al-tafsir bi al-ra’y al-mafwnud?

The Question of the Legality of al-Tafsir bi al-Ra’y al Mahimud

The debate (.)f the legality of a/-Tafsir bi al-Ra’y is theological in nature. It was
the outcome of a political and intellectual conflict that took place early in Islamic history,
after thé assassination of “‘Uthman Ibn ‘Affan [d. 35H].

The Prophet Muhammad died without appointing a successor. Thus, his
Companions were about to fall into divisions among themselves in terms of who should
succeed him in ruling Islamic states. After a contentious debate that apparently ended
amicably for all except ‘Ali Ibn Abi Talib, Aba Bakr Ibn Abi Quhafa [d. 13H], became the
first Caliph. After two years and a few months, Aba Bakr died, but not before appointing

“Umar Ibn al-Khattab as the second caliph on his death bed. After ten years, ‘Umar died

8 Ipid, 82,
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and ‘Uthman was elected as the third caliph . After twelve years of ‘Uthman’s leadership,
Islamic ﬁnity began to falter. Subsequently, ‘Uthman was assassinated after thirteen years
of rule.

‘Ali then became the fourth Caliph by unanimcus agreement of all the Muslims
governors except Mu‘awiya Ibn Abi Sufyan [d.60], the Governor of Syria. He disagreed
with ‘Ali on how to deal with the ‘Uthman’s assassins, which led to the political struggle
between them. After that Isiamic unity and the Muslim states were shaken by political
unrest. Asa result,. Muslims became divided into four major groups. The Alids,
(supporters of “Ali), pro-Umayyad (the supporters of Mu‘awiya), the Kharijites and the
Shukkak (doubters) as Ibn ‘Asakir called them™ (those who did not take any side in that
political-religious tussle). Subsequently, many different sects evolved from the
aforementioned groups. The most popular known are: The Sunni, the Shi‘a, the
Muurji’ifes, the Jabarites, the Qadirites, and the Mu‘tazilites. These have been
relentlessly confronted for compromising Islamic theology and the Prophet’s practice by a
group of Muslim traditionists, jurists, and theologians called “salaf” (predecessors), or,
alternatively, “ahl al-sunna wa al-jama’a (Those who adhere to the tradition of the
Prophet; Companions, and Successors).

Each group, however, advocates strongly its dogma and philosophy using the

Qur’an and hadith to prove and justify its position. As a result, all the sects, including the

25 Aba Zahra, al ‘Aqd’id, p. 67
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Sunni, hdve quoted both reliable and unreliable hadith and presented weak arguments and
far-fetched exegeses. For example, to justify the position taken by each sect in that
political-religious conflict among the Muslims, the Kharijites set forth the following
hadith. “Carry your sword on your shoulders, and kill disbelievers;® and there will be a
group of people who will still adhere to the truth and without harm from anyone who
disagrees with them,”®' Because the Kharijites considered themselves as the group that
adhered to the truth, they beleived that it was their duty to kill anyone who became,
according to their criteria, a disbeliever.

The Shi‘a stated that the Prophet said, “A people will be prevented [on the day of
judgment] from drinking the river that God blessed the Prophet with, and the Prophet will
say ‘O G.od, they are my Companions’ God will say to the Prophet, ‘You do not know
what they did after your death.”*” The Shi’a believed that these people are the Sunni
because they betrayed the Prophet when they chose Abu Bakr, ‘Umar, and ‘Uthman as
caliphs over ‘Al

6n the other hand, the Sunnis quoted the Prophet who is reported to have said,

“Follow Aba Bakr and ‘Umar after me, for God, His Prophet, and Muslims will refuse

20 This hadith has no Isnad, thus, is rejected. See Muhammad ‘Abd al-Rahim al-Sakhawi, al-Magdsid
al-Hasana- (Cairo: Maktabat al-Khaniji, 1956). p. 85.

#1 Abi ‘Abd Allah Muhammad Ibn Muslim Ibn Qutayba,, Kitab Mukhtalaf al-Hadith (Beirut: Dar al-
Kutub al- ‘Arabia n.d). p.4.

% Ibid, p.5
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(anyone to be a Caliph), but Aba Bakr; verily, Ab Bakr is the best one of this community
after the Prophet.”**

The Murji’ites cited the hadith “Whoever professed the phrase “/a ilzha illa Allah”
will enter the paradise (janna), even if he has committed illegal sexual intercourse and
stolen.”®* The Qadarites maintained that the Prophet said, “every child is born as a
Muslim, but his parents make him a Jew or a Christian.”>*

Below are examples of far-fetched Qur’anic exegeses that the groups mutually

accused one another of using. The Rafidites claimed that Q. 111:1

w38 ! o T3 o3 (Perish the two hands of Abu Lahab)™® refers to Aba Bakr and

<

‘Umar. Similarly, they claimed that concerning the second verse in Q. 78:1-2 “What are
they asking? about the great news?” they claimed that ‘Al is “the great news”. >’

On the other hand, some Sunnis ciaimed that in Q. 3:17 ldly s35lally Conpladt
el siiiactly osmdizesly (Those who are patient, Those who are true and obedient

with sincere devotion in worship to God, Those who spend [give the Zaka obligatory

charity’] alms in the way of God, and Those who pray and beg God’s pardon in the last

#3 Mubammad ‘Ajjaj al-Khatib, al-Sunna Qab! al-Tadwin (Cairo: Dar al-Fikr, 1971; 2nd ed). p. 236.
B4 Ibid, p.5 ¢

#5 Ibn Taymiyya, AnJntroduction to the Principles of Tafseer. Translated by Muhammad ‘Abdul Haqq
Ansari (London: Al-Hidaya Publishing, 1414 A H, 1sted.) p. 47.

2 Abu Lahab is one of the Prophet Muhammad’s uncle who became one of his greatest enemies.

7 Ibn Taymiyya, Muqaddimp.76
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hour of the night), each of the five Arabic phrases corresponding in the English translation
to the five relative clauses refer in a one to one correspondence to the Prophet, Abi Bakr;
“Umnar; ‘Uthman, arid *Ali.”®

Certain Sunnis also claimed that Q. 48:29, a9l e Judl ase atly 4 Jaw sioxo
l.uuu 3 ol weew ko, (Muhammad is the Messenger of God, and those who are

with him-are severe against disbelievers, and merciful among themselves. You see them
bowing and falling down prostrate in prayer) “those who are with him” refers to Aba
Bakr, “severe against disbelievers” refers to ‘Umar, “mercy among themselves” refers to
‘Uthman, and “you see them bowing and falling prostrate” refers to ‘Ali. Ibn Taymiyya
described such interpretations as nonsense, “khurafat”.*”

During a theological debate, which took place between a Qadarite, a Jabarite,
and a Sunni, the dian'te quoted Q 4:79:
Slaid o) Ligw opo clilol log Wl (03 dim> oo b Lo 1 L (Whatever good reaches you
is from God, but, whatever of evil befalls you is from yourself). The apparent meaning of

the verse is that man is responsible for creating his own evil actions. The Jabrite, opposed

this and said that the phrase “et.i 3™ (from yourself) actually refers to a hidden

interrogative that implies a negation of such an apparent meaning. Thus, he claimed, the

phrase should be read “%stuis o031 ” The meaning then would be that both good and evil

8 Ibid, p.79

2 Ibid, 81
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actions are from God.>® Hence, man is not responsible for his actions, this corroborates
the Jabarite belief. ‘
Upon hearir{g this, the Sunni declared both notions wrong, citing Q. 4:78.

W Xz po JP dNe 0 00d Tglels Low S Ol Wiz 50 0001eleds L i Ofg

(And if some good reaches them, they say, “This is from God” but if some evil befalls
them, they say, “This is from you” (O, Muhammad). Say all things are from God.) The
difference between Jabarites and the Sunni on this issue is that Jabarites believed that man
is not responsible for his actions, and therfore that God will not punish someone who
does not have a choice between doing good or bad.>** The Sunni believed that man was
given the choice to do both good and bad, but his choice is not absolute; if his choice
were absolute, that would mean that God does not have absolute power.*? The Sunnis,
at other times, attributed all good--but not evil—-to God, in order to preserve the idea of
the goodness of God and on the other hand to make man a responsible being, particularly
for his evil deeds. Actually the above issue between the Sunnis and Jabarites is a very

“crucial in Islamic theology. It is not easy to convince someone or to resolve the matter; it

is more or less a matter of belief.

3% Ibn Qutayba, Mukhtalaf, p.159.
3 1bid, p.137. ‘

302 Ibid, pp. 137-9. Tbn Hazm, A/-Fisal fi al-Milal wa al-Nifal (Cairo: Maktabat wa Matba“at
Mubammad ‘Ali $abih, n.d). 1: 56.
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According to the Mu‘tazilite doctrine, God can never been seen with physical eyes.
They based this on Q. 6:103 jta¥t 21 ussmestas¥t «s,u5¥ (No vision can grasp him, but His
grasp is over all vision). On the other hand, the Sunnis believe that God will eveatually be
seen, based on Q. 83:15 ;yggammatiiogs mety o= eI (Nay! Surely they [evil doers]
will be veiled from seeing their Lord that day). The Sunnis deduced from this, since evil
doers will be veiled from seeing God, Muslims will not be veiled from seeing God. They
further supported this assumption with hadith of the Prophet which stated clearly that
Muslims will see God as clearly as they see the full moon.>®
Arguments concerning Ra’y

The aforementioned interpretations and arguments were one of the reasons that
some Sunni scholars: questioned the soundness and legality of using ra’y, both al-ra’y ai-
mamdiaf and al—raif madhmum, in Qur’anic exegesis. Hence, a group of theologians and
exegetes such as al-Tabarl, al-Ghazali, Ibn ‘Atiyya, al-Qurtubi and others came in conflict
with tho‘se opponents of ra’y who differentiated between acceptable and unacceptable
ra’y, without rejecting it entirely.

The sources describing this conflict supplied the arguments without mentioning the

names of those who rejected the use of al-ra’y in exegesis, *** making frequent use of

%3 Ibn Taymiyye, Sharh al-‘dqida al-Wasitiyya, ed. Muhammad Khalil Harras (Riyadh: Dar al-Hijra Ii
ai-Nashr wa al-Tawzi |, 1955; 3rd ed.) pp. 107-9 Ton Qutayba, Mukhtalaf; pp. 13-8.

304 This attitude is against Islamic scholarship. Traditionally speaking, refrence shuold be given when you
quote some one.
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indefinite terminology such as some people say, or those who reject ra’y, etc. This is
presumably done for one of three reasons:
1. The opponents of ra’y are known, so there is no need to mention their names.

2. To avoid fermenting hatred between Sunni Muslims.

[93)

. There are some prominent successors who directly and indirectly rejected or
expressed caution in regard to the using of 7a’y, such as Salim Ibn ‘Abd Allah, al-Qasim
Ibn Muhémmad, and Sa‘id Ibn Musayyib. This latter is more likely because subsequent
generations of Muslims in general gave weight to the opinion and attitude of the first and
second generations because of the praise that both received from the Qur’an and hadith.
Hence, I will present most of their arguments in general terms, except in the case where
the reference is made to a specific individual, or where an individual is known for rejecting
ra’y in his works, such as Ibn Hazm.
Opponents of Ra’y and their Arguments

The arguments set forth by this group can be discussed under four headings. The
Qur’an, Hadith, Sayings of the Safzba, and Statements of the Successors.

The Qur’an. There are mainly three verses, (1): Q. 4:59 093 + o8 & waejlS B.
dlaw 35 81 J1 (And if you differ in anything amongst yourselves, refer it to God and is

Messenger). The significance of the verse for this argument is that God has commanded

Muslims who differ among themselves to refer to God and His Messenger only as the final
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judgment; not to do so is disobedient to divine command. Furthermore, anyone’s opinion
is rejected.*”

In(2) Q. 16:44 el Jpilo wlill cpad S ! Wysly (And we have sent
down unto you [O, Muhammad] the reminder [the Qur’an] that you may explain clearly to
mankind what is sent down to them). The point made here is that God has stated clearly
that He has charged the Prophet only with explaining the Qur’an text to mankind; thus,
any attempt for anyone else to elucidate the Qur’an using his own opinion in unnecessary
at best.

In (3)Q. 17:36 Gd! pir &lg 3V1g Sliley Lo wBlo SoTedl (o9; o> o] B
(Say (O, Muhammad) (but) the things that my Lord has forbidden “al-fawahish” (great
evil sins) whether cc::mmitted openly or secretly, sins [of all kinds] unrighteous,
oppression, joining partners [in worship] with God for which he has given no authority,
and sayi;lg things about God of which you have no knowledge). Proponents say that the
structure-of this verse makes saying things about Allah without having the correct and
necessary knowledge as great a sin as the sins mentioned at the beginning of the verse.
Any exegesis, therefore, without information from the Prophet, is prohibited.3*

The Hadith. There are mainly three hadiths quoted to support the foregoing

opinions. The first is the well-known hadith narrated by Ibn ‘Abbas that the Prophet said,

305 Al-Amidi, al-Ilkam, 4: 149.

3% Ibn Taymiyya, Mugaddima, pp.112-113
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“Whoever explains the Qur’an according to his personal opinion, shall take his place in
Hell.” The idea here is that the hadith did not differentiate between al-ra’y al-mafmaud
and aI-fa-y madhmim. Therefore, both opinions are wrong.

The second is on the authority of Jandub Ibn ‘Abd Allah, that the Prophet said,
“Whoever says anything about the Qur’an by his own opinion, even if what he says is
correct, is wrong.” Al-Qurtubi said al-Razin added “Whoever says anything about the
Qur’an, by his own opinion, becomes a disbeliever.” It is not clear from al-Qurtubi’s
quotation whether or not al-Razin’”’ attributed that to the Prophet or whether it is his
own idea. Howevex:, the hadith of Jundub has been described by al-Tirmidhi and others as
an unsound one because of the less than excellent reliabilty of Suhayl Ibn Abi Hazm (one
of the narrators of the hadith). Both Imam Ahmad and al-Bukhari have disregarded
Suhay!’s hadiths).***

The third hadith emanates from ‘A’isha (the wife of the Prophet). She said that the
Prophet used not to comment on anything from the Qur’an except a few verses, which the

Angel Jabril taught him>**® The point here is that the Prophet himself did not interpret

the Qur’an by his own opinions; it was the angel Jibril ‘Gabriel’ who inspired him.

37 There are three individuals recognized by name al-Razin. Al-Razin Ibn Suleyman al-Ahmari, al-
Razin Ibn ‘Uqba, and a}-Razin al-Kufi al-A‘ama. The first two are majhalin , that is the background
information about them is too scanty to classify as reliable narrators. and the third is matrik ‘a narrator
whose hadiths are not to be used for any purpose. Therefore, to quote him in supporting your argument is
worthless. See, al-Dhahabi, Mizan, 1: 48-49. Ibn Hajar, Tahdhib, 3: 247

38 Al-Qunubi, al-Jami’, 1:32. Al-Tirmidhi, Abu ‘Isd Muhammad Ibn ‘Isa, Sunan al-Tirmidhi
(Cairo: Dar al-Fikr, 1964-1384; 1st ed). 4: 386.

3% 1bid, 1:111
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Sayings of the Sahaba. When Abu Bakr al-Siddiq was asked to give the meaning
of a specific word or words, he expressed his fear by saying “What earth shall bear me,
and what heaven shall shelter me if I speak what I know not concerning the Qur’an.”?*"°

It is reported that ‘Umar Ibn al-Khartab cited Q. 80: 31 Uil ¢ 4534 (and fruit and
herbage, etc.) and said, “We know what the fruits are, but what is “?s1 * Then, ‘Umar

said, “It is unnecesséry to know that thisis “/akalluf.” ‘constraint’. The point in both
statements is that Aba Bakr and ‘Umar refrained from exercising ra’y because they knew
its was ;;rohibited.

Ibn ‘Abbas was asked about a verse and refused to comment on it. Because
Muslims knew or believed that he had been given a specific gift from God for Qur’anic
knowledge as a result of a prayer to Him by the Prophet, it became assumed that Ibn
‘Abbas refused to answer because he knew that utilizing ra 'y was prohibited ).

Statements of the Successors. ‘Ubayd Allah Ibn “‘Umar [d.140] stated that he
found the learned men at Medina, including Salim Ibn ‘Abd Allah, al-Qasim Ibn
Muhammad and N.iﬁ‘, abstained from making comments on the Qur’an by their own
opinion.*"* Hisham Ibn ‘Urwa [d.146] said, “I never heard my father interpret the Qur’an

by his opinion.”*" Sa‘id Ibn Musayyib, was the most knowledgeable figure of his time.

310 Al-Tabari, Jami ‘ al-Bayan, 1:183
311 Al-Qurtubi, al-Jami, 1, p.33.

312 Abul-Qasim Muhammad. The Recitation and Interpretation of al-Ghazali’s Theory.
(KPIL London, Boston, Melbourne and Henley, n.d). pp. 90-92
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Wheneve;r his students asked him anything about the Qur’an he kept silent, as if he did not
hear them. Whenever he was asked about exegesis, he said, “We do not say anything
about the Qur’an.>*
Partisans ef Ra’y and their Responses to their Opponents

Among the verses the supporters of ra’y have quoted for their argument is Q.4:59.
Do se AW I 08093 ecd I nie3lS 0B (Ifyou differ in anything among yourselves refer
it to God and his Messenger). Al-Qurtubi and others did not accept this as a statement of
proof against the prohibition of exegesis by ra’y for it limits exegesis to only two
possibilities: to confine the exegesis to the transmitted tradition (ai-raql), and that which
is heard from the authority (a/-masma ) and in so doing, one must refrain from deducing
or eliciting the meanings from the Qur’an; moreover, the prohibition of other types of
exegesis might mean that there should be no exegesis at all, lest the meaning of the
verse(s) be something other than what was heard from on authority. Hence, al-Qurtubi
concluded that it is insufficient to use only tafsir from the traditions of the Prophet.
Furthermore, he argued that the Companions themselves used their own opinions in
interpreting the Qur:anic text. Had that not been the case, the Prophet’s prayer to Ibn

‘ Abbas, “O God, grant him the knowledge of Istam and teach him the meaning of the

Qur’an [wa ‘allimhu at-Ta'wil], would have served no purpose®”®).

33 Ibn ‘Atiyya, Muqaddimatan p.187. Al-Zarkashi, al-Burhan, 2: 12.
314 Al-Tabari, Jami ‘al-Bayan, 1, p 88

315 Ibid, 1, pp.33.
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Al-Ghazali seems to be more against the notion of using al-raql and al-masmg’
exclusively for exeg.esis. He stated “...these were intended either to confine the
understanding of the Qur’an to the transmission of hadith and to that which is heard from
the auth‘orities. [however] it is wrong to accept that the purpose was to limit our
understanding of the Qur’an to the words of authorities.>'®)

In respect to the second argument, the proponents of ra’y, including Ibn ‘Atiyya,
al-Zarkashi, and others, said that no one disputed the fact that the Prophet had been given
the responsibility of explaining the Qur’an to mankind, but his interpretation was made
according to the necessity of the time, and for the people of that particular time; but, after
the death of the Prophet, the need for more explanation of the Qur’an arose, simply
because the Prophet’s interpretations, though possibly clear to his Companions, would not
necessarily be clear to subsequent generations. Thus, ra’y is permissible, provided the
basic rules of tafsir are applied.*"’

Al-Tabarl added that the verses that the partisans set forth for their arguments
-need carc;,ﬁ.ll explanation. He agreed that there are some verses whose meanings cannot be

understood without the explanation of the Prophet.’’® He remarked that Q, 7: 36

(Saying anything about God of which you have no knowledge).

[3
¢ Al-Ghazali, Ilya', 1: 292.
37 Tbn ‘Atiyya, Mugaddimatan, 186.

318 Al-Tabari, Jami* al-Bayan, p. 93.
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refers to the exegesis that can only be attained based on the Prophet’s explanations, as
opposed to what can be obtained through sound Arabic usage.>"

Concerning hadiths, al-Tabari and al-Qurtubi responded to the hadith of Ibn
‘Abbas by stating that the ra’y which the hadith prohibited is that which pertains to the
“mutashabihat”  verses whose meanings are known only to God’, such as those
mentioning the time Jesus will return to the world, or difficult passages of the Qur’an
which require the explanation from the Prophet. Using ra’y in such situations, they said,
is prohibited.**. Al-Qurtubi further added that this prohibition does not pertain to the
exegesis of grammarians, linguists and jurists, because their interpretation is based on
knowledge.**!

With respect to the Companions’ statements and attitudes, Ibn ‘Atiyya responded
to Abii Bakr’s statement by presenting some probable answers. He said that Aba Bakr
might ha;'e said this at the very beginning of his Caliphate, to prevent Muslims from
engaging in exegesis haphazardly or perhaps because at the beginning of his caliphate he
was of the opinion that exegesis should not be made by mere opinion. As time passed, he
realized that independent opinion in exegesis was inevitable. Thus, when asked about the
meaniné of the Qur’anic word kalila [Q.4:12], he said, “I say (regarding the meaning of

kalala) by my opinion, if it is correct, thanks be to God. Ifit is wrong, it is from Satan,

3 Ibid, p. 190
30 Al-Tabari, Janmi* al-Bayan, 1: p. 89.

321 Al-Qurtubi, al-Jami®, 1: 35.
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and God is innocent from it. A Similar case is the issue of codifying the Qur’an into one
book. When ‘Umar suggested to Abt Bakr that the Qur’an be compiled and codified into
one book, Abii Bakr initially hesitated and refused, but later he found that codification
was unavoidable. Thus, he submitted to the opinion.*?

“Umar’s attitude toward the meaning of Q.80:31 Ly 4519 has been interpreted as

a kind of discipline. « ‘Umar waated Muslims to avoid using unnecessary opinion in
unnecessary things. - In regard to Ibn ‘Abbas’ behavior, it was thought that he refused to
interpret one of the verses that was left to Him alone to interpret.

In regard to the refraining of both the Companions and the Successors from
exegesis, al-Tabarl stated, “The attitude or actions of those who did abstain from exegesis
was similar to the actions of those of them who refrained from giving legal opinions
concerning particular events and occurrences, that is, they believed that God did not cause
His Prophet to die until after he had perfected his religion to His servants, and they knew
that God had a judgment in a text or through an indication for every event, but perhaps,
they had to search it out. Otherwise, they would be denying that God’s judgment for
these events existed‘among them. Finally, they could have feared that by their own effort
(ijtihad) they were not able to carry out the charge God had entrusted to the learned
among his servants. It was the same with the learned among the pious predecessors who

refrained from speaking about the interpretation and exegesis of the Qur’an; they did so

32 Tbn ‘Atiyya, Mugaddimatan, pp.185.
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out of caution, leastthey should fail to accomplish the objective of speaking correctly--not
because the interpretation of (these verses) was veiled from the men of knowledge in the
community and did not exist among them.>?

Ibn “Aityya seems displeased with al-Tabari’s conclusion, that the main reason
those learned Companions and the Successors refrained from interpretation and exegesis
was piety. Ibn ‘Atiyya simply stated “too many of the prominent predecessors (salaf) who
were merely concerned or sympathetic with Muslims interpreted the Qur'an.>®* After the
proponents of ra'y refuted the arguments of the opponents of using al-ra’y, they set forth

the following evidence: Q. 38 :29: GlIV! latal ,5kide GULT fayrad #ybe bl oLt by
(This is) a book (the Qur’an) which we have sent down to you, full of blessings that they

may reflect over its verses, ST fasa.2\3 and that those gifted of understanding may take

heed). The significance of these two verses, for the partisans of ra’y, was the fact that the
word “li yatadabbarua” (to ponder), said Ibn Atiyya, origirally meant the final end of
something. Thus, one who ponders over the meanings of verses is the one who can arrive
at an understanding of the meaning. Then Ibn ‘Atiyya concluded that to ponder over
something is nothing other thanra’y. Were using =’y not permissible, these verses would

serve no purpose.’®

33 Al-Tabari, Jami* al-Bayan, 1: 290
324 Ibid, 1: 290

33 Ibn Atiyya, Mugaddimatin, p.185.
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Another popular verse in this regard is Q.4:83 (JI 9 Jswst! JI 9 481 JI 03, o
oo 4 ghaniZs Al dold wiio 0¥l Jof (If they had only referred it to the God and

the Messenger and those charged with authority among them, the proper investigators
would have understood it from them directly). Al-Ghazali held that this verse constituted
the use of al-ra’y because God affirmed the validity of istinbar ‘inference’ by men of
learning. And it is unquestionable that, istinbat is something beyond al-masma *3%

AI—TabarI elaborated further on these verses by arguing that God’s
encouragement to believers to ponder over the Qur’anic verses is an indication that
understanding of the Qur’anic verses by ra '’y is possible, and must be further pursued to
present logical argument. He said, “It is impossible to say to someone who does not
comprehend that which is being said to him, “Take admonition!” i ‘7abir!’, unless he
understands and reasons concerning what is being said to him. Otherwise, it would be
useless to do so. It is likwise impossible, al-Tabari said, to say to some non-Arabs who do
not understand Arabic to take admonition from Arabic poems, proverbs and wise
speeches. Similarly; God would not command people to ponder over the verses, unless
there were some indications which would lead to the meanings. Thus, to interpret the

verses which are not the sole prerogative of God is permissible.*”

326 Al-Tabari, Jami* al-Bayzn, 1: 83.

327 Ibid, 1: 290
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Concerning the proof from hadith presented by the proponents of ra'y, namely, the
hadith of Ibn ‘Abbas: “O God, (the Prophet said) grant him the knowledge of al-Islam,
and teach him the knowledge of the interpretation.” wa ‘allimhu al-ta’wil. The point
made by al-Ghazali and al-Qurtubi is that if the interpretation of the Qur’an is confined
only to the tradition,of the Prophet, then his prayer for Ibn ‘Abbas to be bestowed with
understanding of the Qur’an would be useless).

Another well known hadith is that of Mu‘adh Ibn Jabal, in which the Prophet
approved the using of ijtihad, idha ijtahad al-hakim fa-akhta’ fa lohi ajr wa in ijtahad

fa asab fa-lahu ajran **

(whosever does ijtihad and errs therein shall have one reward.
And whc;soever performs ijtihad and is correct shall have a double reward)

In regard to the Companions’ statements, they quoted the questions someone
asked Ali Ibn Abi Talib “Did the Prophet single you out with special knowledge
concerning the knowledge of the Qur’an? ** he replied ‘No’ except that God bestows
upon a s?rvant the understanding of the Qur’an.” Al-Ghazili asked “If there is no
meaning other than the transmission of the interpretation of the authority, what is the
meaning of the understanding that God bestows upon a servant 773

Al-Tabari reported that both Ibn Mas‘ad and Ibn ‘Abbas used to give

comprehensive interpretations of the Qur’an and that Ibn Mas‘ad took an entire day to

33 Yon Hazm, al-Ifkan, 6: 35.
32 Ibid, 1: 81

30 Aba Zahra, Ibn Hazm: Hayatuh wa ‘Asruh wa Fighuh (Beirut: Dar al-Fikr al-‘ Arabi, n.d). p. 382.
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explain a chapter.' The remarkable thing here is that the Prophet never gave a such long
interpretation of any chapter. Thus, such detailed interpretation must have come from
their own opinions. As for the respect given to the Successors’ statements, again, al-
Tabarl quoted Sa‘id Ibn Jubayr who said, “Who reads the Qur’an and cannot explain it,
(did not understand), is just like a blind person or a bedouin.**

Nonetheless, Abii Muhammad Ibn Hazm rejects the using of all kinds of personal
opinion in Islam in general and in the Qur’an particular. To him, no one, including the
Companions, has any right or authority to utilize his own opinion in Islam. Whosver uses
his opinion in deducing the law or meaning of the Qur’an, and assumes that such is the
meaning that God meant by the verse or ascribes that to God, is a liar.*** Ibn Hazm based

his rejection on the following verses: Q.6:38 -8 o0 DT S Lbyike. (We have
neglected nothing in the book; the Qur'an.) and Q.7:3 p=4; oo o8 I3l Lo tax3t (Say (O
Muhammad) follow, what has been sent down unto you).*** The point made by Ibn Hazm
concernig these verses is that , God has stated clearly that he did not leave anything out.
Thus, the Qur’an contains all of what needs to be known in Islam, therefore, there is no
need for anyone’s opinion. The second verse commands mankind to follow the revelation,

not someone else’s opinion.

3! For many verses presented by Ibn Hazm to support his position , see Ibn Hazm, al-Ifikam , 5: 36-1C0.

32 Ibn Hazm, al-Ifkam, 5: 36.
33 Ibid, 5:21-22

33 1bid 5: 35.
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t

The first of the two strongest arguments of the proponents of ra’y is Q.4:83
oo sl 53T dodt) o ¥ Jol  Sewstl I 9 48T JI o093, ofg (If they had only
referred to the Messenger or to those charged with the authority among them, the proper
investigators would have understood it from them directly). The other is the popular
hadith of Mu‘adh Ibn Jabal in which the Prophet approved of using ijtikad. Ibn Hazm
bitterly refuted the claim made therein. He wondered how the proponents of 7a’y could
justify by quoting the cited verse. He argued the point linguistically by saying that the
particle s “Law” in Q.4:83

Jawd! J1 g T J1 0a.3, ol is a preventive particle which indicates that whatever is

mentioned after it (law) does not occur. Therefore, the reference to “...would have
understood it” did n.ot occur. He added, that if the reference had occurred, those proper
investigators or who those who have knowledge could only refer to the Prophetic
traditior;, not to people’s opinions. >

In regard to the hadith of Mu‘adh, Ibn Hazm said the hadith is invalid because of
~ al-Harith Ibn ‘Umar, who is (majhal) ‘unknown’ and according tc Ibn Hazm, al-Bukhar,
also rejected the hadith.**®

In view of the aforementioned exegetical arguments, it appears that these

theological debates were the reasons for the objections raised concerning both al-fafsir bi

335 Ibid, 2: 400-1

3% Ibid, 2: 400-1
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al-ra’y &I-ma[zm ud, and al-tafsir bi al-ra’y al-madhmuim. As aresult, a new element,
namely , prerequisites of mufassir ‘exegate’was developed and added to the science of the
Qur’anic exegesis. In relation to prerequisites, there were some guidelines given by some
Companions and the subsequent generations before scholars such as al-Zarkashi and al-
Suytti codified them in their works. In al-ligan, al-Suyuii reported that “Ali Ibn Abi
Talib witnessed a story teller speaking about Qur’anic exegesis and asked him, “Do you
know about abrogatjng and abrogated (verses).”? He (the story teller) replied, “No.”
Then, Al said, “You destroyed (yourself) and destroyed others.”*” Ibn ‘Abbas stated
that one part of the Qur’anic exegesis can be obtained through the mere knowledge of
Arabic language, a part can be understood by scholars through their ijfihad, and a portion
can be only known through the Prophet explanation. All these aspects have been
incorporéted into the conditions of exegesis.

Al-Bayhagqi, quoted Imam Malik Ibn Anas as having said “No man who interprets
the Qur’an without knowledge of Arabic would be brought before me without my

9338

inflicting punishment on him. Al-Suyuti listed the prerequisits in his work. They are
fifteen. Here, we have categorized them under six headings.
1. Hadith of the Prophet: one must be well verses in this science.

2. Arabic Language: one must master all aspects of Arabic language.

37 Al- Zarkashi, al- Burhan, 1: 18.

38 Ibid, 1: 129.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



127

3. Islamic Jurisprudence: one must be very knowledgeable and exposed to the different
opinions of the various legal scholars in all aspects of Islamic law.
4. One must have a pure belief (opposite of heresy) and clear perspective in the
theologi;:al issues and understand them as the Companions, the Successors and the Sunni
scholars did.
5. One must know of abrogating and abrogated verses, and the occasions of revelations.
6. One must be gifted with a special knowledge (‘ilm al-mawhiba).
In our discussion of al-tafsir bi al-ra’y al-mahmid and al-madhmam, the

work of Mugatil Ibn Sulayman is also worthy of consideration.
Mugqatil 1bn Sulayman’s al-Wujil: wa al-NazZ'ir

This work is generally believed to be the first complete book of al-tafsir bi al-
ra’y>* The book and the author were controversial. Some scholars, like al-Shafi‘i
highly praised Mugqatil’s knowledge of exegesis. He stated “All people are in debt to
Mugqatil in zafsir.” ‘Ubada Ibn Kathir claimed that no one lives in the world today [world
of their time] who is more knowledgeable in the book of God than Muqatil > While
these scholars praiséd Mugqatil on one hand, on the other hand, we find some prominent
critics of hadith such as al-Bukhari, Yahya Tbn Ma‘in [d.274], al-Dhahabi and others

portrayed Muqitil as a liar, and a mujassima ‘anthropomorhists’ >*!  However, Muggatil

339 Al-Dhahabi, Tadhkira, 1: 174.
340 Rippin, 4HIQ, p. 167.

3 Ibid, p.168.
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was considered to be the first exegete who used ra’y, simply because he was living in the
era whicl:x exegesis was being taught by narration and giving full account of iransmission
(isnad), but Muqatil deleted the asanid throughout his work and depended on his own
personal opinions.

Mugqatil’s al-Wujoh wa al-Naza’ir goes under a variety of names, the following
two titlés being the popular ones: Kitab al-Wujih wa al-Naza'ir, and al-Ashbah wa al-
Nazz'ir>® Al-Wujiah wa al-Naza'ir deals basically with mushtarak (words written and
pronounced in the same manner, but having different or opposite meanings).

The category Mushtarak corresponds to semantic lexicology.>* The methodology
that Mugqatil adopted in his fafsir is of two kinds. The conceptual, and the general method
the Sunn§s employed in their interpretations of the text,which was to explain the text by
referring to its background, or to interpret the sifa verses (the verses of attributes of God)
without negating or twisting their obvious meaning. Consider the following: Q. 48 :10
el (303 Al AT oenley lod! elamsle o2l of  (Verily, those who gave bay‘a
(pledge). to you [Muhammad], are giving bay‘a to Allah. The hand of Allah is over their
hands). Mugqatil said, “Those who gave the loyalty pledge under the tree in the sacred

territory of Mecca,was called bay ‘at al-ridwan®** , and the number of the Muslims that day

was one thousand and four hundred ”

32 Ahmad ‘Umar ‘Abd Allah al- Ghani al-Tafsi# bi al-Ra’y Ma Laki wa Mai ‘Alayh (Medina: Al-
Jami‘at al-Islamiyya, 1980) p.138.

343 Abbott, Studies, pp. 92-3.
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Regarding: Q.20:45 Sy aaal WSas 3\ B3 ¥ (He (Allah) said: “Fear not,
verily, I am with you both.) Mugqatil said, “Do not be afraid of being killed. I will protect
you.”
Concemi'ng Q.28:35 Jeonig sl duscazs 6

eIl LosizI! cpog Lot LGLD Losd] colasMd Llalw Lt ( God said:We will certainly
strengthen thy arm through thy brother and invest you both with authority, so they shall
not able to touch you with our signs. Both You and those who follw you will prevail).
Mugqatil interpreted this verse literally.

The second type of Mugqatil’s methodology is conceptual. The following will
illustrate this. The word “kufr” is been mentioned several times in the Qur’an. It has
different meanings in each of the passages. Mugatil compiled the words and explained
the meaﬁing of kufr in each verse. He said that one aspect of kufr is to reject the oneness
of Allah, asis in Q.2 :7 a5 o pf reei sl aede Tams lagis caill oof

Oyway (Verily, those who 1ayis (disbelieve) , it is the same to them whether you warn

them or do not warn them, they will not believe). A second aspect of Aufr is to be
ungrateful to Allah, asin Q. 27: 40, w5 £& 2y OB (won 4uid K2y 3B XD pog
(And if any is truly grateful, his gratitude is for his own soul but if any is ungrateful truly

My Lord is free of all needs Supreme, and Honour). The third aspect says Mugqatil is to

34 Al- Ghani, Tafsi, p. 137.
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declare oneself free, separate, and different as in Q. 29: 25: .Law weim 4iSs Ll pg2 o5

(on the day of resurrection you shall disown (,i<») each other).>*

Summary and Comments

In the light of this discussion, al-Tafsir bi al-Ra’y can be defined as exegesis by
independent opinion that does not conflict with the Prophet’s explanation of the Qur’an,
or an established principle of Islam, and does conform with the sound Arabic usage and
grammar

At the time ;af the Prophet and the first two caliphs, Aba Bakr and ‘Umar, the term
‘ra’y’ did not contain any negative connotations. It was understood as personal opinion
and analogy. After the assassination of ‘Uthman, the third caliph, Muslims divided among
themselves into groups. Generally speaking, each group including the supporters of Abi
Bakr and ‘Umar, used the Qur’an to support their own notion. The Sunni and the Shi‘a in
particular distorted some verses and supplied far-fetched exegeses utilizing fabricated
hadith to confirm their point of view. As a result, some prominent scholars such as Sa‘id
Ibn Musayyib, Salim Ibn ‘Abd Allah , al-Qasim Ibn Muhammad and others abstained
totally from tafsir. Subsequently, the term ra’y became identified with sectarianism. The
above-mentioned theological political schools continued to spread in the Muslim world of

that day. Their exegeses became polemic in nature until zafsir bi al-Ra 'y was finally

35 Abbott, Studies, pp. 92-3
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divided into two: al-tafsir bi al-ra’y al-mahmid and al-tafsir bi al-ra’y al-madhmim.

Also, there evolved qualifications for a mufassir to save the integrity of tafsir
l;Ionetheless, when the different schools of thought evolved as a result of

theological or politi¢al differences, polemics became the dominant element, therefore,

objectivity was lost. Mujahid, for instance, interpreted Q.20:22-3 566 L,y Jf 5,0bi0es
os= (Some faces that day will beam looking towards their Lord) not only differently from

the Proéhet’s explanation and that of his Companions, but he also in contradicted them.
His tafsir is not labeled ‘bid’a’, aithough the Mu‘tazilites interpreted the same way as
Mujahid did, and they were accused of bid ‘a.

A critical look at the arguments of both the opponents of using ra’y and the
proponents of ra’y reveal that some of those arguments need more support while others
are irrelévant. For example, the opponents of ra’y quoted Q.16:44

] U9 o el et s 1 et Wity (We have sent down to you the Qu. ™ ... [lit., the
remembrance] that you may explain to people that which is sent for them) as one of their
arguments for the prohibition against ra’y. In our view, this argument is weak because,
practically speaking, the Prophet did not explain the whole Qur’an nor even most of it,
and his Companion consequently used their own opinion in explaining some verses.

dther examples concern their interpretations of the Qur’an is Q.7:36

G gy (Gilg SVl iy Log Lio o b Roledl ooy p WS (B

OpelsY Lo 4 eyl oy Ll 4 2 of Lo 4l 195,35 g

(Say (O, Muhammad) (but) the things that my Lord has forbidden “al-fawahish”
(great evil sins) whether committed openly or secretly, sins (of all kinds) unrighteous,
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3

oppression, joining partners (in worship) with God for which he has given no authority,
and saying thing about God which you have no knowledge).

Those who opposed 7a’y assumed that for God mentioning “saying thing about God
which you have no knowledge” also in another verse the sin of joining partners (in
worship) with God, for which He has given no authority, meant that both are the sins of
the same magnitude. This assumption in our view is incorrect because explaining the
Qur’an based on sound Arabic language usage is not mere opinion. Indeed, the Qur’an
called upon Arab pagans to ponder in its meaning even without referring to the Prophetic
explanation.
Concerning Q. 4: 83 o #¥1 Jof g Jawt! Jlg 481 I 0935 gt
o Vahainy oMl 4ol (If they had only referred it to the God abd the Messenger and

those charged with authority among them, the proper investigators would have
understood it from them directly), the proponents of ra’y presented it as an important
evidence.supporting their position, but in our view the verse is irrelevant. According to

~ Sahih Muslim and Ibn Kathir’s report, the verse was revealed when a rumor spread that
the Prophet had divorced his wives. None of his Companions dared to ask him about it
until “‘Umar Ibn al-Khattab did so.>* This report helps us to understand that the verse
does not have anything to do with fafsz; it is rather a guide for Muslims on how to deal

with the issue of rumor. Perhaps al-Ghazali and those who agreed with him concerning

3

3% Abu Zakariya’ Yahya Ibn Sharaf Ai-Nawawi, Sharf Saiiii Muslim (Beirut: Dar al-Fikr, n.d). i0:
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this verse and its implications were thrown off by the word “yastanbitinahi” (to deduce).
The term istinbat was originally developed in the science of usul al-figh to denote the
deduction of law from the Qur’an and hadith. Hence, they applied the verse without
considering the context. Ibn Hazm consumed considerable energy in rejecting the
application of this verse as evidence supporting the use of ra’y. He maintained that the
verse opposes the uFilization of ra’y because “uli aLamr min-kum” (those charged with
authority among them) refered to the Prophet. We disagreed with that, for the Prophet

was mentioned immediately before ul7 al-amr in the very same verse.

82. Tbn kathir, Tafs#, 1: 416.
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CHAPTER IV
. AL-TAFSIR BI AL-MA’THUR
The Concept and l?eﬁnition of Ma’thur
The word “ma’thir” is a passive participle derived from the verbal noun “athar”.
According to the Arabic lexicon, athar has a variety of meanings, ranging from ‘to trace,
to mark, to report, to transmit’. Thus, the phrase “athara khuff al-ba‘ir”” means “He
made an incision in the foot of the camel in order to know and trace the footprint.”>*’

The Qur’an used the term in different forms to indicate different meanings. In Q. 48:29:
SeomedIl 30 maRezs 5 milomw (Their signs [show] on their faces from the traces of
bowing down.). The word athar in this verse is used as ‘trace’. The meaning ‘trace’ is
also fou;ld in: Q. 36:12 wa LTy laeud b Sy el g0 oo B (We revive the
dead and write dow;x whatever they have sent on ahead and [left] as traces.).

In the Hadith of the Prophet, the term athar is also used as in the lexical meaning.
The Prophet said, “inna ummati yud ‘awna yawma al-qiyama...min athar al-wuda,” (On
the Day 'of Judgment, my followers will be called... from the traces of ablution.”**®

At the time of Safizba, the term was used to mean Hadith of the Prophet. For

example, Ibn Mas‘itd was asked about the situation of a woman whose husband died

347 Lane, Arabic-Englisk Lexicon, 1: 232 Tbn Mangzir, Lisan, 1: 6.
3% Ahmad Mubsin Khan, Sakili al-Bukhari: Arabic -English (Beirut: Dar ai-Fikr). 6: 102.
¢ 134
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without having any conjugal relation and while the dowry was not decided. He said, “Ask
Sahaba if any athar have been handed down in the matter.”**

In his advicé to the Muslims, Ibn ‘Abbas said, “Stick with the right path and
athar”®° 1In the time of Tabi* an, the mupaddithin (traditionists) and jurists employed the
term in two senses: that which is related to the Prophet and his Companions, and
whatever is ascribed only to the Companions.>*!

In the science of fasir, the term athar is technically understood in four different
ways:

1.) The Qur’anic exegesis that has been handed down from the Prophet and Safaba.>5?
2.) The Qur’anic exegesis that can be traced back to the Prophet, and also to some extent
which pertains to the occasions of the revelation "asbab al-nuzal. ”)**

3.) The explanation of the Qur’an given in the Qur’an itself, by the Prophet, and by his

Companions.***

39 Ton Hazm, al-Ifkam, 6: 47.

3% Tbn Qayyim, / ‘am, 4: 151.

351 Al-Suyati, Tadrib al-Rawi fi Taqrib al-Nawawi ed. ‘Abd al-Wahhab Abd al-Latif (Cairo: Dar al-
Kutub al-Haditha, 1966). 1: 185. See also, al-Sakhawii, Fath al-Mughith (Medina: Al-Matba“ al-
Salafiyya, n.d). 1: 103.

352 Al-Zarkashi, al-Buthan, 2: 157. See Goldziher, Die Richtugen, p. 63.

353 Tbn al-Salah, Mugaddima, p. 128.

34 Al-Zurqani, Manahil, 2: 12.
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4.) The explanation of the Qur’an by other Qur’anic verses, by the Prophet, his
Comparions, and Successors.>*

A.l-I;Iékim, Ibn al-Salah and others considered the fafsir of the Companions as al-
Tafsir bi al-Ma’thar only if what the Companions narrated pertained to asbab al-nuzal. It
is possible that they--unlike others—classified asbab al-nuzil as exegesis rather than just a
useful tool to aid in understanding a verse in its immediate circumstance or context. Such
knowledge is prerequisite for a competent mufassir. On the other hand, Ibn Taymiyya and
others agreed that al-Tafsir bi al-Ma'thir can include the use of one part of the Qur’an
to explain another. They failed to distinguish this from ra’y~—for they opposed ra’y—-but
using the Qur’an to 'explain the Qur’an without injecting anything from the Prophet
appears to be ra 'y or ijtihad, there is no clear statement in the Qur’an that certain verses
are to bé used to explain other verses.

In the light of these definitions, one can see that the Companions’ exegesis is
included in three definitions, and the exegesis of the Successors is included in the fourth
definition only. The question here is, what was the reason for including exegesis of the
Companions and Successors, along with the Prophet, under the definition concerning
athar? The reason is connected with the notion of fujja.

Ibn Taymiyya, Ibn Qayyim and others believed that the exegesis of the Companion

is equal in authority to the exegesis of the Prophet.*® They considered both as al-Tafsir

355 Ai-Dinahabi, al-Tafsi, 1: 153.

3% Ibn Taymiyya, Mugaddima, p. 105 Ibr Qayyim, I ‘lzm, 4: 153.
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bi al-Ma'thar. Others like al-Hakim al-Nisaburi,{d.405] and Ibn al-Salah viewed the
exegesis of the Companions differently. They regarded it as fuzjja only when it concerned
asbab al-nuzil > A third group, reportedly including Ibn Qayyim,>*® held that the
exegesis of a Successor is equal in authority to the Prophet and the Companions. The
argumexits of each group will be presented in detail where the exegesis of the Prophet,
Companions and the Successors will be discussed individually.

Having stated the meaning of ma 'thar, we will now discuss the Prophet’s hadith or
sunna in relation to Qur’anic exegesis.
The Substance of Athar and Ma’thir: Hadith

In Arabic, the term hadith literally means ‘new’ as opposed to ‘old’, and it refers
to ‘repor;, story, communication, conversation’, etc., i.e., “news”. The Qur’an uses the
word to denote the linguistic meaning normally of ‘story’, ‘communication’ and
‘conversation’. The Qur’an uses the word to mean ‘story’, in Q. 79:15:
swao Suaue> AGT s (Has Moses’ story [ewas ] ever come to you.). The term ‘hadith’
here denotes ‘story’.

In Q 68: 44: Suadlling wos o9 533 (Hence, leave me alone with such as give the

lie to this tiding [hadith].) ‘Hadith’ in this passage refers to ‘communication’ of the

Quran. InQ. 6:68: Swa> (5 ladssis o mie Pl LWLT (5 Cgdgsia ol Sy 130y

57 Ibn al-Salah, Mugaddima Ibn Salih, p. 128.

3% <Abd Allah Ibn ‘Abd al-Mubsin Al-Turki, Usal Madhhhab al-Iman Almad: Dirasa Usiliyya
Mugarana (Riyadh: Matba‘at al-Riyadh, 1977-1397.) pp. 179-80
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o»&  (When you see those who speculate about our signs, avoid them until they

speculate about some other topic of conversation.). ‘Hadith’ is used here to mean general
‘conversation’.
The definition of Hadith in the Sayings of the Prophet

The Prophei used the term hadith as it has been used both in the linguistic sense
and in the Qur’an. In Fath al-Bari, we read thefollowing hadith. “The best hadith’ is the
book of 'Allih.” 3% Another report from al-Bukhari, narrates “Whoever tries to eavesdrop
on the hadith of people when they dislike his doing so....” Hadith’ as it is used here
denotes conversation.>*
The term hadith in theUsage of the Musddithin

The muhaddithin (scholars of hadith) used the term to denote that which was
transmitted from or about the Prophet concerning his deeds, sayings, tacit approval or
descriptions of his sifat (physical appearance). The fugaha’ (the jurists) adhered to the
same definition as the mupaddithun, but they excluded the description of sifaf from the
definition. It is reasonable to believe that the jurists excluded sifaf because its value does
not fall into their sphere. Muslims are commanded by the Qur’an to follow the Prophet
without reservation and to regard him as an example to be imitated; this means obeying

him and following his behavior. This lies outside of the domain of description.

3% Tbn Hajar al-‘Asqalani, Fat} al-Bari (Cairo: Al-Matba‘at al-Salafiyya, n.d). 1: 70.

360 Ibid, 1: 45.
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Haditk and Sunga
Sunna is literally a way, rule, or manner, whether good or bad. The Qur’an uses
the term in the linguistic terms. We read in Q. 3:137
e Bl i TS M 5 Ty i oIS 0 S
(Many ways of life have passed away before your time. Go then, about the earth and
behold what happerned in the end to those who gave the lie to the truth.) In his Riyad al-
Salihin, al-Nawawi reported that the Prophet said: “Whoever introduces sunna Aasana a
‘good sunna’...and whoever introduces an evil sunna....” In this hadith the word sunna is
used to indicate both good ‘ways’ and bad ones. Sunna as an Islimic term, or in the usage
of subsequent generations is, according to al-Shafi‘i, restricted to the sunna of the
Prophet.*!
However, the terms hadith and sunna were used interchangeably by Safiaba. Ibn
Qayyim stated that “‘Umar Ibn al-Khattab had said, "The companion of @/ ra’y (that is, of
those who used their opinion while the hadith of the Prophet were available) is the enemy
“of the sunna. It is hard for them to memorize hadith. Hence, [because they cannot do
this], they are not at'zle to understand [hadith]. They could not bring themselves to say ‘I

do not know’ whenever they were asked [about certain matters]. In this manner, they

rejected the Sunna.”*** For our purpose, and to avoid confusion, we will use both words

3! Ibn Qayyim, Ilam, I: 55.

32 Ibid, 1: 55.
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interchangeably since such has been the practice of the classical and contemporary
Muslim scholars.
Western Islamicists and hadith

éenerﬂly speaking, Westem scholars of Islam have one of two attitudes
concerning the documentation and authenticity of hadith: there are those who totally
reject hadith, while others like Goldziher believed that most hadith are fabrications, 3
There are three principals for the rejections.®

éoldziher generalized from the fabrication of the hadith that took place on a large
scale after the fitna of ‘Uthman and the war between ‘Ali and Mu‘awiya. Both parties had
fabricated hadith to-support their interests, since the legitimization of actions can only
come from the Qur’an--which was by then codified--or from the Prophetic hadith, which
had not been codified.

According to Goldziher, When the scholars who opposed the Umayyads, the
partisans of ‘Ali, began to compile hadith and sunna of the Prophet, they found a dearth
of hadith to suit their purpose. Consequently, they fabricated hadith’. They made up
hadiths to praise ahl al-Bayt ‘the family of the Prophet’. The Umayyads exploited certain
scholars to fabricate hadith for which they, in turn, received favors. Goldziher, cites as an

example Imam al-Zuhri, [d.124-741], who was asked or encouraged to fabricate hadith in

363 Goldziher, Muslim Studies, Translated form German by C.R. Berber and S.M. Stern (Chicago:
Aldine, New York, Altherton, n.d, 2nd ed). 2: 43.

34 Ibid, pp. 28-88.
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favor of the Umayyads. One of these hadith, Goldziher said, is “There are [only] three
mosque.;, to which people should [especially] journey: the one in Mecca, Medina, or
Jerusalem.”®® Muslims familiar with the science of hadith authentication know that this
hadith is found in the six major collections of hadith (a/-Jami* al-Sahih, Sahih Muslim,
Sunan Abi Dawid, Jami* al-Tirmidhi, Sunan al-Nasa'i and Sunan Ibn M3ja) as meeting
the standards of accurate qualification.**®

Secondly, Goldziher described Umayyad society as irreligious, one that did not
encourage religious spirit. Thus, throughout the first Islamic century up to the second

century, the predominant literature was profane, not Islamic.>*’

Goldziher gave ample
examples to show that the Umayyad dynasty was full of ignorant Muslims, innovation and
changing forms of ritual Muslim worship. He said that in Syria, for example, the people
did not know that there were only five obligatory prayers a day; and that, as an another
example, the tribe o;' Banu ‘Abd al-Ashhal were unable to find anyone among themselves
to lead the prayer e).:cept a slave. In al-Basra (Iraq), the people did not know about “zaka
al-fitr” “charity Muslims give after the fasting of the month of Ramadan’ %

Additional evidence cited by Goldziher pertaining to the ignorance of the

Umayyads concerned their use of a pulpit with many steps, unlike to the Prophet’s pulpit

35 Ibid, pp. 44-5.
36 Al-Bukhari, al-Jami‘ al- Sabih, 2: 186 al-Nawawi, Sahili Muslim 3: 245.
37 Goldziher, Muslm Studies. 2: 45.

368 Ibid, p. 39. ‘
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of no more than three. In addition, the Umayyads began giving the sermon of the 7d
service after the prayer instead of before it, as was the Prophetic tradition.>*

The third basis for Goldziher’s rejection of most hadith is the verbal testimony of
some specialists in the field of hadith. Goldziher mentioned, ‘Asim al-Nabil [d. 212 aged
90] who said: “I have come to the conclusion that a pious man is never so ready to lie as
in a matter of the l_aa;dith.” The same utterance has also been said by his Egyptian
contemporary, Yahya Ibn Sa‘id Qattan [d. 192].

The three aforementioned elements and others caused Goldziher to reject most of
the hadith of the first century up to the third century. Again, due to the contradictions
which appeared in some collections of the second and third century scholars, Goldziher
rejected some works generally accepted by the Muslim scholars, such as those by
Muhammad Ibn al-Hasan ai-Shaybani [d. 188], Ahmad Ibn Hanbal, and °Abd al-Malik Ibn
Jurayj {d. 150]. He viewed them as books of figh (jurisprudence) rather than the

370 «~

collections of hadith.>™ 1In his Studies in Early Hadith Literature, Azami argues against

and appears to have refuted Goldziher’s claim.*”

3 There are two */d (Annual Festival Prayer) in Islam. /4 Al-Fitr, it occurs on the first day of the tenth
month of Islamic calendar. The second is /4 Al-Adfz, it comes on the tenth day of the twelve month of
the Islamic calendar.

370 Goldziher, Muslim Studies, 2, p 49. Some of Goldziher's opinion concerning the hadith has been
challenged by both Western Islamicist scholars and Muslims. Among the Western Islamicists, William
Muir and Aloyes Spranger. See William Muir, "The Life of Mohamed (London: Smith Elderso Col.,
185.) 1, p. 32. Aloyes Springer, " Uber das Tradionswesen bei den Arabern, Zomg, 10, 1856, pp. 1-17.
Among the Muslims who criticized him, Azami, in his work Studies in Early hadith Literature, pp.8-17
and Mustafa Siba‘i, in his book al-Sunna wa Mukanatuha (Beirut: Al-Maktab al-Islami, 1973, 4th ed)
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The Total Rejection of the hadith

D. S. Margoliouth was among the first Western scholars of Islam to reject all
Hadith. In his The Early Development of Muhammadanism, he held that the Prophet did
not leave any glﬁda;lce to the Muslims other than Qur’an. According to him, the way of
life that :_S'a{zéba and 73bi‘ un led after the Prophet was nothing other than the pre-Islamic
Arabian culture as it stood and as modified through the Qur’an. *”* Furthermore, he stated
that the later generation of Muslims in the second century developed the concept of the
sunna and forged the mechanism of the hadith in order to secure the pre-Islamic Arabian
culture.

This idea of Margoliouth was later developed by Joseph Schacht in his T7e
Origins of Mupammadan Jurisprudence. One of the conclusions of Schacht was that al-
Shafi‘i was the first scholar to develop the concept of sunna. Azami has written a full
thesis to counter Schacht’s theory. Again, we refer our reader to Azami’s work.’” The
question of hadith in relation to al-tafsir remains as generally problem that confronting

Western scholarship. The confusion [according toMcAuliffe] lies in the lack of textural

evidence or sufficient textual evidence of the early period.*” Thus, Fred Leemhuis

3 Azami, MM. Studies in Early Hadith literature (Beirut: al- maktaba al-Islami, 1992, 3rd ed ) pp. 8-
17

32 D.S. Margoliouth, The Early Development of Muhammedanism (London: Williams and Norgate,
1914). pp.65-85.

33 Azami, Studies in Early Hadith)

34 McAuliffe, Qur'anic Christians, p. 26. Fred Leemhuis "Origins of Tafsir Tradition™ in 4HIQ, p. 14
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declared "So reconstruction of early history of /afsir are all based on a preliminary
assumption..."*”

On the other hand, McAuliffe stated Scholarship in this area (the formative period
of Qur’anic Tafsir) will continue to be a matter of individual interpretation or an
augumentum ex silentio."*"®

More light will be shed on this subject in Chapter six. We will pursue our
discussion of the Prophet's hadith explaining the Qur’an, based on the literature produced
mostly after the second century and upward.

The Authority of the Qur’an versus the Authority of Prophetic Hadith and Sunna

In this section, we are concerned with the tradition (hadith and sunna) *”’ of the
Prophet, as related go understanding divine revelation (the Qur’an). From this perspective,
we would like to brieﬂy review the position Muslim schoiars have adopted regarding the

relationship between the sunna and the Qur’an, and their status in Islam. Despite the fact

that most Muslim Scholars®™ regard the sunna as being the second source of Islamic Law,

%5 Fred Lemhuis, Origins of Tafsir Tradition, in 4HIQ, p. 14..
76 McAuliffe, QC, p. 26.

37 Some scholars do not make distinction between Lad#th and sunna, v:hile others do distinguish between
the two by defining the first as the saying of the Prophet and the latter as the action of the Prophet. For
further discussion on the subject, see Subhi al-Salih, Mabalith f7 ‘Ulan al-Had#k, p. 3-7. Rif ‘at Fawzi
*Abd al-Muttalib, Tawthig al-Surna f7 al-Qarn al-Thani: Usiluhu wa Ittijahatuh ( Cairo: Mataba® al-
Khaniji, 1981, ist, ed), pp.9-17. Goldziher, Muslim Studies, 2, pp. 18-31.

38 The exemption ‘o this are: Rafidites maintain that ncither mutawatir nor badith ahad are
satisfactory encugh to confirm with certainty or zann (conjecture) thai such fraditions are truly those of the
Prophet. See "Abd Al-Ghani, Hujjiyya, pp. 246-52. There are some contemporary scholars who feei the
same way about sunna. In his article entitled "al-Islam is the only Qur'an” published in al-Manar
periodical, Muhammad Tawfiq Al-Siddiq argues that the only source in Islam is the Qur'an for the
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practically all of them have considered the Prophetic traditions which fall into the hadith
mutawatir category (hadith which has been reported overwhelmingly through several
chains as.opposed to ahad, one reported through a single chain) to be on the same level of
authority as the Qur’an. Thus, Ibn Hazm, Ahmad Ibn Hanbal, al-Shafi‘i, in support of
their arguments in this regard, cite the following Qur’anic verses among others as textural
evidence (Q. 8:20):
38R0 ,;,:si, diclele ¥y dlgw 39 4T lozdo laoT ol LaT L (O you who believe, obey God
and His messenger do not turn away from Him when you hear [him speak]); (Q. 53:3-4)
SR 79 2 O Gadl ek g (He does not speak from whim, it is solely inspiration.)
The idea here is that if God has commanded us in the Qur’an to obey the Prophet
without .any reservation, and if on the other hand, there is a command which we know
with certainty to have been issued by the Prophet, then failing to observe that command
would be failing to obey the Prophet and consequently failing to obey the command in the
Qur'an.*” Some prominent scholars, such as Makhil Ibn Abi Muslim [d. 112-730],

extended this concept: “al-Qur’an ahwaj ila al-sunna min al-sunna il2 al-Quran.” ‘The

following reasons: (1) -According to the Q. 6:38, nothing has been left out of it, (2) According to Q.
16:89, also God embodied in it the explanation of all issues, (3) That had the sunna been authority, the
Prophet would have ordered it to be written as he did in the case of the Qur’an, and Safidba and Tabiin
would have followed suite. Also it should be mentioned that som:2 Shi‘a, mainly Imamites, believed that
the existing Qui'an which the Sunni believed to be the authentic copy of the Qur’anic text written and
unaltered from the time of the Prophet to the recent was changed and distorted. See Ibn Hazm, al-Fisal f7
al-Milal 4:182. As for padith, they only accept that which is narrated by the family of the Prophet and a
very few Safhaba, mainly Salman al-Farisi, Abu Dharr, and Miqdad Ibn al-Aswad. See Ashraf Ibn al-
Mas‘ud ‘Abd al-Rahim, Jindyat al-Shaykh Mulhammad ai-Ghazaii ‘aia ai-iHadith wa Ahli-h (Cairo: Al-
Dar As-Salafiyya, 1989). p. 281.

3 Tbn Hazm, al-Ifkan, 4, pp. 98-100. Also Ton Qayyim “I* lzm, I, pp. 29-30.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



146

t

Qur’an needs the sunna more £han the sunna needs the Quran’** A similar saying that
was popular among certain scholars was “al-sunna gadin ‘ala al-Qur’anwa la al-‘aks.”
(The sunna is the judge of the Qur'an and not vice versa).*®’

When Ahmad Ibn Hanbal was asked about such statements, he replied: "I do not
dare to s;1y that, but, rather, I say the sunna explains and elucidates the Qus’an."** Malik
Ibn Anas and Ibn Qayyim, moreover, best summed up the case in question in the following
statements: The relationship between the sunna and the Qur’an is on three levels: on one
level, the sunna comes to echo the Qur’an; on the second level, the sunna elucidates the
Qur’an; ‘and on the third level, the sunna adds and abrogates some imperative legal issues
that the Qur’an is silent about. This level, [the last level] according to Ibn Qayyim, refers
to naskh;*® it is not without controversy. There are mainly two opinions concerning the
question of sunna’s authority to abrogate the Qur'an.

First, the opinion of al-Shafi‘l and others. These scholars believed that the sunna

of the Prophet has no authority to abrogate the Qus’an. In support of this, they cited the
following Qur’anic verses as evidence: Q. 10:15:
Wl of 3 oesa b B A gl e s oT@ SO Gl pazp¥ cp! JBo

I ol V] @&l o] (o D o

30 Al-Qunubi, al-Jami*, 1: 39.
38 Goldziher, Muslim-Studies, 2: 31.
¥ Al-Qurtubi, al-Jami*, 1: 39.

33 Ton Qayyim, I “fam, 1: 188-9.
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(and those who do not expect to meet Us say, bring some other reading [lit. Another
Qur’an] than this, or change this; [You] say, it is not up to me to change it of my own
accord; iJecause of whatever I may encounter in it on my own. I only follow what is
revealed to me). Hénce, al- Shafi‘i‘s argument is that God has commanded the Prophet to
follow the revelation and he was not given authority to change from this.>** Furthermore,
al-Shafi‘i maintained, since in Qur'an 2:106, Lliogl Liw sty OB L o LT oy udd b
God sayé (None of Our revelations do We abrogate or cause to be forgotten but We
substitut¢ something better or similar), then God has clearly pointed out that He abrogates

a verse with another that is better or similar. %

Hence, this could not be the sunna, for it
is not Qur’an or similar to it.

Let us examine how al- Shafi‘i arrived at this apparent contradiction. Al- Shafi‘i
believed strongly that the Prophet should be obeyed without any reservation because God
imposed this upon Muslims. Therefore, the obedience to the Prophet is as important as
the obedience due to God. More interestingly, al-Shafi‘i accepted that the sunna has
authority of takh§i§' al-* anm (applying a general [Qur’anic] dictum only to a limited or
specific circumstance).’® This is not an outright abrogation, but surely it is a de facto

modification. Since, al- Shafi‘i believed that the Prophet and his sunna have such

384 Al- Shafi‘i, al-Risdla, pp. 106-7.
35 Ibid, p. 108.

386 Ibid, p. 65.
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authority, it appears to be inconsistent for him not to formally accept the authority of the
sunna to abrogate the Qur’an.

In his al-Jami* li afkam al-Qur’an, al-Qurtubi quoted some jurists who appear to
be consistent. He puts forth their arguments stating that there is no proof either from the
sunna or from a logical point of view that the sunna can abrogate text from the Qur’an.
These people say that the sunna cannot be better than the Qur’an or similar to it.
Furthermore, no reward from God is promised to one who recites the sunna, unlike one
who recites the Qur’an. Finally, they say that the Qur’an is mu‘jiz ‘inimitable’, while the
sunna is not.>*’

Second, some scholars, such as Ibn Hazm, claim that the Qur’an can be abrogated
even by hadith Zhad (a hadith which is reported by a single person at one of the links of
transmission). This position of his is based on the idea that obedience to the Prophet is
compulsory. He ma;inta.ins that both mutaw atir and authentic 2had equally express the will
of the Prophet, who does not speak of his own desire. Therefore, he must be obeyed.>®?
The Prophet’s Exegesis

It is natural to make this our starting point not only because the Prophet is the only

direct connection with God as Muslims claim, but also because the sunna is the second

authoritative source on all aspects of the Muslim faith. Muslims assert that the Prophet

387 Al-Quuubi, al-Jami ‘, 1: 37.

38 Ibn Hazm, al-Ilkan, 4: 107.
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was divinely commanded to explain the Qur’an to mankind. Not by his own reasoning,
but through the words which the angel Gabriel brought to him from God

Three of the Qur’anic texts that were commonly cited to substantiate this position
were: Q.16: 44 ped] 5 b il ed S 23] W3ly (And Upon thee [too] have We
bestowed from on high this reminder, so that thou might make clear unto mankind all that

has ever been thus bestowed upon them.); Q.75:17-19 &35 olil,3 136 «T;38 4z Lue o]
Gly Ll o o5 013 (It is for Us to collect as well as[to teach you how] to recite it. So

whenever We have recited it, follow in its recital; it is then We Who must explain it.); and
Q.53:3-4 a2 7o Y e O] (sad! o= @2 Ly (He does not speak from whim, it
is solely inspiration.)

These and other verses indicate that the Prophet must be the first exegete of the
Qur'an. ‘Did he provide exegesis for the whole Qur’an or not? There are three different
opinions in respect to the answer to this question. First, there are those who hold that the
Prophet explained the whole Qur'an. In his al-Tafsir wa al-Mufassirin, al-Dhahabi stated
that certain prominent scholars as Ibn Taymiyya believed that the Prophet explained every

single word of the Qur'an®® In Fatawa he stated the phrase “ kit yesd “(s0 that thou

might make clear unto mankind) includes the command to communicate the words as well
as explanations of the meanings. These scholars also maintained that the Companions of

the Prophet did not go on to learn any additional portion of the Qur’an before

%9 Al-Dhahabi, al- Tafs, 1:149.
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compreﬁending the full meaning of what they had already received from the Prophet.
Hence, scholars such as Ibn Taymiya believed that this is evidence that the Prophet had
revealed the meaning of all the Qur’an to his Companions.*® They also cited the tradition
ascribed to “Umar Ibn al-Khattab in which he says: "Among the last verses revealed was
the verse of riba (usury). However, the Prophet died before explaining it." From this,
they said, we can infer that the Prophet used to explain every single verse to the
Companions. Otherwise, specifically mentioning that the Prophet was unable to explain
the verse because of his death serves no purpose.®' Finally, they maintained that people
naturally try to com.prehend important books and science. How then could they have
memorized the Qur'an without understanding it in full, which to them was far more
important than anything else including important books and science.3*

Second, there are those such as al-Tabari, al-Suyiti, al-Shatibi and others who
believe that the Prophet gave the exegesis of only a few verses of the Qur’an. In support
of this they cited the statement of the Prophet's wife, ‘A’isha: "The Prophet did not
explain but a few verses that the angel Gabriel had taught him."*** Scholars of this
opinion maintained that if it is true that the Prophet did explain the whole Qur’an, then his

singling out of Ibn ‘Abbas for God to bless him with za ‘wil (understanding) of the Qur’an

30 Ibid, 1: 49-51.
3 Ibid 1: 50.
392

Ibn Taymiyya, Muqaddima, p. 37.

393 Al-Tabari, Jamni “al-Bavan, 1: 38
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would have been superfluous.®® Al-Suyat challenged those who disputed this opinion by
presenting a list of the verses that he believed that were actually explained by the
Prophet.>* Finally, the supporters of this opinion argued that it is impossible that God
would have ordered the Prophet to explain every verse in the Qur’an because this would
leave no room for human reflection on the Qur’an, something which God has urged
Muslims to do.>*

Third, there .are those such as al-Zarkashi's disciples who believe that the Qur’anic
verses vs(hich the Prophet explained were numerous. Unlike al-Suyuti, however they did
not list the verses which were explained by the Prophet;**’ hence, they failed to
substantiate their claim with any concrete evidence.

A quick glance at the arguments which each side presented to support their
conclusion gives the allusion that the questions are hopelessly confusing. But closer
examination of the arguments reveals otherwise. To begin with, the Qur’anic phrase Ibn
Taymiyya brought forth to support his argument does not necessarily imply the totality; it
more likely implies the explanation of the problematic verses as well as the verses that
cannot be comprehended through Arabic, such as the verses on the fasting, pilgrimage,

etc. The same also can be said about the tradition related about the Companions’ way of

3 Al-Qurtubi, al-Jami ©, I: 33.
35 Al-Suyiti, al-Itgan, 2: 430-453.
3% Al-Shatibi, al-Muwafagat, 1: 255.

397 Al-Zarkashi, al -Burhan, 1: 16.
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learning the Qur’an. Even though they were careful to comprebznd the meaning of the
portion they memorized, such comprehension could come through private discussion
among themselves or through individual meditation and reflection on the Qur’an. In fact,
Muslims are urged more than once in the Qur’an and hadith to reflect on the Qur’an as a
way of understanding the Qur’an, as in Q. 38:29.

LIV Totgl Fode Gl T lopad 35kw olyil by (We have sent down a book to you that is

blessed, so prudent men may ponder over its verses and thereby be reminded). In his
Matn al-Arba‘in al-Nawawiyya, al-Nawawi reported the Prophet to have said: “No
people gather in one of the houses of Aliah reciting the Book of Allah and studying it
among themselves, without tranquillity descending upon them, mercy enveloping them, the
angels surrounding them, and Allah making mention of them amongst those who are with
Him.”**® Moreover, it cannot be inferred from what ‘Umar has said concerning the verse
of riba that the Prophet used to explain every single verse of the Qur’an. Rather it gives
the impression that this verse was somewhat confusing to “Umar himself and would have
been made clear by ;he Prophet had he not died shortly afterward. In fact, ‘Umar himself
on other occasions éxpressed difficulty in understanding some verses of the Qur’an such

as the verse of kaldla ‘one who dies and leaves neither ascendants nor descendants’ >

3% Al-Nawawi, Matn al ‘Arba‘i al-Nawawiyya, Arabic and English, translated Ezzeddin Ibrahim and
Denys Jhonson-Davies (Damascus, 1977). p. 45

3%9 <Abd al-Rahman Ahmad Ibn Shu‘ayb Ton Ali al-Nasz"i, Tafsi al-Nasa'i, ed. ‘Abd al-Khaliq al-
Sharif and Sa‘id Ibn ‘Abbas al-Julayni (Cairo: Matba“at al-Sunna, 1990). pp. 422-3.
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It is noteworthy that in his Fath al-Bari, a commentary on al-Bukhari’s al-Jami ¢
aI-Sa[zi{lz, Ibn Hajar al-‘Asqalani counted 548 hadith in the chapter that discuss zafs.*®
Of these 548, only 100 hadith are not [from a technical point of view] repetitions or
mu‘allag.*"!

It is worth mentioning here that even these 100 hadith which Ibn Hajar al-
‘Asqaiaiii talked about are not exclusively Qur’anic exegesis. Some of them contain asbab
aI-nuzz}I._ In his concise excellent studies of the zafsir literature in the six authoritative
collections, R. Marston Speight gave an account of 475 hadith in al-Bukhari’s chapter--
not counting repetitions. He also listed 393 reports which Jami ‘ al-Tirmidhi contains in
regard to /afsir. In the four books, he did not give a specific statistic, but he sufficiently
explained the attitude of each book towards the function of hadith as commentary on the
Qur’an and what pertains to it, such as asbab al-nuzil, al-afruf al-Sab* ‘the seven |
versions etc.*? In ‘the table below for chapters two to ten of the Qur’an are listed the
verses--on the far rfght-—about which there exists Prophetic exegesis as mentioned in the

- texts listed at the left along with their authors*®.

“® Tbn Hajar ‘Asqalani, Fatf, 8: 743.

' Mu‘allaq is a hadith lacking the name of its first narrator or the names of all the narrators. For

example, if Malik Ibn Anas narrated that ‘Abd Allah Ibn ‘Umar said so and so without mentioning any

narrators’name before ‘Abd Allah Ibn “Umar, such a hadith is called Mu‘allag, because Malik was not a

comtemporary of ‘Abd Allah Ibn ‘Umar. See Mubhammad Adib Salih, Lamafat f7 Usil al-Hadith
(Beirut: Al-Maktab Al-Islami, 1988). pp. 280-1.

402 Speight, The Function of hadith, pp. 72-9, in AHIQ

403 1 chose these nine chapters because lengthy as they are, they should be sufficient to give the readers an
idea of the portion of tlte fafsi tradition in hadith literature. However, the list given here is representative
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Author. Book Chapters Verses

Ibn Athir Jami* al-Usil 2,3,4,5,6,7,8)9,10 2,1,1,3,1,1,3
Ibn Hanbal Musnad 2,3,4,5, 6,7,89, 10 6,3,2,-3,1, 1,1,2
Al-Nasa’i Tafsir Nasa'’t 2,3,4,5 6,7,85,10 7,51,4,4,13,22

Al-Nawawi Sharh Sahih Muslim23, 4,5, 6, 7, 8,9,10
Al-Suyiti Al-Itigan 2.3,4,5,6,7,8,9,10 10,7,1,3,5,3,3,2,3,1

Al-Tirmidhi Jami* al-Tirmidhi 2,3,4,5,6,7,8,9,10 9,4,1,5,5,2,2,5,2

In the light of this, there are only two possibilities as to why the number of the
verses explained by the Prophet were so few compared to the total number of the verses
of the qu‘z‘m (6,236). Either the bulk of the exegeses were lost, which is an unlikely
possibility given the vast amount that we have of the Prophetic tradition, or else the
Prophet engaged in /afsir only as the occasion arose, such as if the revelation were
somewhat problematic for his Companions, as we have mentioned in Chapter One. The
latter is the more likely of the two, for although some verses might be more difficult to
understand than the others, the Qur'an was revealed to the Arabs, firstly, in Arabic. The

people, by and large, understood their own language.

of the Prophetic Tafsi. It does not include tafs# of Salizba and asbiab al-nuzil. It is noteworthy that
there are some Prophetic explanation of the Qur'ar in various parts of the books of sadith and eisewhere.
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Ibn ‘Abbas best illustrated this opinion when he said, "The meaning of the Qur'an
falls into .four categories; that which is known through the knowledge of Arabic, that
which is so common place that there is no excuse for anyone not to know:; that which is
known only to the ‘Ulama’ (scholars); and that meaning about which God has reserved
for Himself "** Thus, we see that no matter which authorities claim that the Prophet
explaine;i the Qur;in in full to his Companions, statistics, as well as textual evidence from
the authentic Prophétic hadith, indicate otherwise. The contribution of the Prophet's
traditions can be summed up in the five following subsections:

Tafsir Mujmal. This is ‘exegesis that details that which is ambivalent’. There are
many verses in the Qur’an which have come as brief statements that in themselves give the
readers no specific information or instructions regarding the implementation of the subject
matter. The Prophet, therefore, provided the details. For example, in various verses, the
Qur’an commands Muslims to perform prayer, Hajj (Pilgrimage) and to give alms, etc.,
but these verses did not explain how to perform such rituals or what amount of money one
should possess in order to be eligible for giving alms, and how much should he give. The
tradition of the Prophet detailed all that.*”

Takhsis al-‘Amm. Muslims regard the sunna of the Prophet as not only binding,

but also as the hvmg example of the Quranic text. Hence, takhsis al-‘amm (applying a

04 ArTabaii, Jami* al-Bayan, 1:39.

405 Al-Shafi‘i, al-Risala, p.31. See also Mubammad Nasir al-Din al-Albani, Sifit al-Salit al-Nabi
(Damascus: Al-Maktab al-Islami, 6th ed 1391). p. 10.
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general [Qur’anic] dictum only to a limited or specific circumstance) refers to those
Prophetic hadith that exempts some Muslims, while specifying others to carry out or use
the information from the Qur'anic text. For example, in Q.4:11
55 lo B o oSl Gg8 old oF OBtV B> Jlo A ooVel o AT oSeoss

Wy O oI5 b el logio axly JO wesVy aalllyls susly Sols ol

(God instruct you as concerning your children’s ¢ [inheritance]: a son should have a

share equivalent to that of two daughters. If the women [left behind] are ,more than two,
then two-thirds of whatever he leaves belongs to them; yet if there is only one her share is
a half. For parents, a sixth share of the inheritance to each if the deceased has left
children...) It is clear from this verse that fathers and mothers are among the heirs of their
children. The Prophet, however, excluded them from inheriting from their children if the
parents were slaves, non-Muslims or convicted murderers. A0

Taqgyid al-Mudaq. This term refers to afsir or rulings that restricts or limits
Qur'anic text that was conveyed in absolute or unspecified terms. Hence, the Islamic
scholars' phrase faqyid ‘restricting’, al-mutlaq “the absolute’ to limit that which is neither

qualified not limited in its application. Consider the following example: Q. 5:38
logzoal TaalaSs 25,00 35W19 (As to the thief male and female cut off his or her hands.)
As we can see, the verse does not tell how much of the hand should be cut off. The only

source from which Muslim jurists learned that the hand should be cut off from the wrist

was from the Prophetic tradition.*”’

% Muhammad Ibn Idris Al-Shafi‘i, al-Risila ed. Ahmad Muhammad Shakir (Cairo: Matba‘at Dar
al-Turath, 1979-1399). pp. 64-5. :

7 Abi Mubammad ‘Abd Allzh Ibn Ahmad Ibn Muhammad Ibn Qudama al-Maqdasi, al-Mughni

(Riyadh: Matba‘at al-Riyadh, n.d). 1:260. Muhammad “Ali al-Sabani, al-Rawa ‘i al-Bayan min Tafsir
Ayat al-Afkan min al-Qur’ 2n (Damascus: Maktabat al-Ghazali, 1971-1391,1st ed). p. 121.
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Ta‘yin al-murad bi al-fiz wa al-‘ibarat allati taftamil akthar min ma‘na This
literally means to specify the intended meaning in the case of a word or expression that can
be understood in more than one way. Hence, the fourth type of Prophetic fafsir makes
specific the meaning of a word or expression that otherwise could be understood in more
than one way. Here it refers to the use of Prophetic hadith in tafsir clarifying of textually
ambivalent words and phrases, metaphors, figurative speech and other forms of rhetoric
found in the Qur’an. For example, consider the word “fankiha” in Q.2:230:

ot ey K5 S W oo & JoSMW Lal b (Ifhe [finally] divorces her, [ his wife
‘irrevocably] she is not allowed [to marry] him afterwards until she marries some husband
other than him.)

'I:his verse refers to the irrevocable divorce. The husband is allowed to pronounce
divorce, but can resume marital relations with his wife only after the first two
pronouncements and before the end of three menstrual cycles. After each
pronouncement. After a third pronouncement, the divorce is termed irrevocable; he cannot
continue; relations with her, nor can he remarry her until she marries someone else, has
conjugal relations with him, and them becomes single again via a legitimate and sincere
marriage followed by divorce or widowing. ***

The word tankiha which means “she marries”. According to i¢s Arabic

understanding, it could mean a marriage with or without conjugal relations. The term is

%8 Aba Zahra, Muhammad, al-Shaifi‘i Hayatuh wa * Agruh wa Ara'uh wa Fighuhu (Cairo; Dar al-Fikr,
nd). p. 156.
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textually ambivalent in Islamic Law. The proper concept is found in a Prophetic hadith.
A woman was divorced three times and married another man. She became divorced again
and wanted to return to her first husband. She had not had coitus with the second
husband, however. The Prophet commanded that she cannot remarry her first husband
until she has had coitus within a marriage to another. Hence, the Prophet made specific
the application of a word that could have been understood in more than one way.*”
Another example is found in the verse that reads: &l o9 ez 2> T93,51g lalsg
Pl cpodgu¥t ! oo an¥! (And eat and drink until the white streak [of dawn] can be
distinguished by you from the black thread of | night] at daybreak.) It is narrated in a
Prophetic hadith that the phrase “fatta yatabayyana lakum al-khayt al-abyad min al-
khayt al-aswad min al fajr’ (until white thread appears to you distinct from the black
thread of dawn), was literally understood by ‘Adi Ibn Hatam. He asked the Prophet
whether or not the white and black thread mentioned therein are real. The Prophet said
that the word thread refers to the brightness of a new day on the horizon contrasting with
the darkness of the receding night.*® Thus, the word khayr had at least two meanings
but the Prophetic hadith relates the metaphorical concept as the one that was meant by the

Qur'anic text.

“°  Abi Bakr Ahmad Ibn ‘Ali Tbn Thabit al-Khatib al-Baghdadi, Kitb Kifaya fi Iim al-Riwaya, ed.
*Abd ai-Halim Muirammad *Abd al-Halim *Abd ai-Rahman Hasan Mahmad (Cairo: Dr al-Kutub al-
Haditha, n.d). 1: 46.

410 1bid, 1: 279.
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Tawdih al-Mubham. Here we refer to removing obscurity. In some Qur’anic
verses, we find that even though the language is clear, the Companions were unable to
grasp the real sense of the verse because of ambiguity. In Q. 10:63-4
551y Lol Sladl (3 Gyl o8 a2 laSlsg leoT 2! (Those who believe and who
had God-consciousness will have good news concerning worldly life as well as about the

Hereafter). The meaning of the word (s,23! (good news) was known to Aba Dharr and

others, but its meaning was no‘t clear to them concerning good tidings in both this world
and the next; thus, Aba Dharr asked the Prophet about its meaning. The Prophet replied
by saying: "It is the good dream seen by a believer or seen for him."*!*
The Methodology of the Prophet’s Exegesis

The Prophet did not leave any written work behind where he laid down a
methodology for the exegesis of the Qur’an. By referring to the authentic hadith literature,
his methbdology can be distinguished. One, he explained Qur’anic verses via other

Qur’anic verses. For example, Q.6:82 reads: il ol mailos] Temis g fawT ittt
Saes vy o g8 (Those who believe and do not cloak their faith in wrongdoing will

feel more secure and will be [better] guided. The Companions of the Prophet understood

the meahing of the word 2 (zu/m) linguistically, to mean injustice. The Prophet used

another Qur’anic verse to explain to them the intended meaning of the word in this

411 Majd al-Din Abi al-Sa‘adat al-Mubarak Ibn al-Athir al-Jazari, Jami’ al-Usil ff abadith l-Rasul, ed.
‘Abd al-Qadir al-Arna’at (Cairo: Maktabat al-Halwani, n.d). 2: 191
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particular verse. This is the verse the Prophet utilized to explain the meaning of zu/m
Q.31:13, patac ol 2,291 1 (indeed shirk is a great injustice).

The second method the Prophet used to explain the Qur'an was dialectic dialogue;
he questioned his Companions about a certain matter but gave the answer himself by citing

a particular verse. One Prophetic hadith relates that the Prophet recited Q.99:4-5
W o>l ety uu lasbsl Suss Jwes  (On that day shefthe earth] will report her news.)

The Prophet asked: "Do you know what is ‘her news’?" After his Companions answered
that they.did not know, the Prophet said, “The earth will be a witness for each person
about what he or she did on it."*?

Third, very often we find the Prophet making statements regarding certain issues,
and then for furhter reference telling his audience to read the Qur'an by saying: “Read if
you will“a particular part of the Qur’an™. Abu Hurayra cites the Prophet to have said:
"God said I prepared for my righteous servants that which never the eyes have been seen
nor the ears have heard nor have come across a human mind. Read if you will. Q.32:17.
,_’;M T3l Loz iz ol 85 (9o it BT b i 35 (NO soul knows what comfort is
hidden from their eyes as a reward for what they have been done).*>

Another example, on the authority of Abu Hurayra, the Prophet said: "If the

servant commits a sin, a black spot is placed on his heart; if he repents to God, then the

412 Tbn al-Athlr, Jami' al-Usal, 2: 191. See al-Shawkani, Fath al-Qad#, 5: 480.

413 The whole story is cited from Ibn Hajar al‘Asqalani, Fatf, 8: 541.
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heart would be purified from that black spot. If, however, he did not repent and coatinues
to disobey God, all his heart would be covered by black spots; Then the Prophet referred
to Q. 83.14 by sayirig,: Ot 1035 b peaeld S oy 1 M (Nay! But their hearts are
corroded by all the evil that they were wont to do).*™

Of the four different methods of exegesis mentioned above, we observed that the
most common was the second. A careful examination of the exegetical aspect of the
Prophetic tradition reveals certain unique characteristics as discussed below.
Characteristics of the‘Prophetic tafsir

The first characteristic is that the exegesis is derived from God himself as in Q.53:
3-4 e > Y em O] (Gl ek Log (He does not speak from whim, it is merely
inspiration).

Another characteristic that is equally unique to the Prophetic exegesis is that it is
the only one that has authority to restrict or to specify that which is general.

Third, technically speaking, the Prophetic zafsir utilizes the linguistic aspect,
explaining the vocabulary of the Qur’anic text, very little. Scarcely do we find the Prophet
explaining vocabulary. This, I suggest, is because his immediate audience was well versed
in Arabic. Finally, the Prophet never relied on quotations from poetry.

Although the poets enjoyed a special prestige and privilege in ancient Arab society,

the Arabs, in general, claimed to be endowed with eloquence. Eloquence was one of the

44 Al-Shawkini, Fath al-Cadir, 5: 398.
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outstanding parts of their pride. Poetry, however, was one of the two weapons Arabs
used to fight among themselves throughout their history. The other weapon was the
sword. They used to hold an annual poetic contest in “siq ‘ukkaz” near Mecca. The
Prophet himself used poets.

Ihe poets played various important roles in ancient Arab society ranging from
propagating the honor of the tribes, clans, etc., to inciting the tribes to fight and spreading
the news of a battle victory. For such a role that a poet played, if a tribe was blessed with
a young man who could compose beautiful poems and poetry, the tribe hold a big
celebration. "’

Due to the aforementioned reasons, in addition to exaggerations made by poets,
including outright li;s, the Qur'an strongly rejected the accusation that the Prophet was a
poet and that the Qur'an was. Among the Qur'anic verses which rejected such an
accusation was Q. 36: 70 oo T3 SV 6o Of 4 (G log 23 oliode Tog (We have
not touéht him [the Prophet] any poetry nor would it be fitting for him. It is merely a
reminderand a clear reading.)

Summary and Comments

According to the Qur’an, the Prophet was divinely commanded to explain the

Qur’an to mankind. From the Islamic point of view, therefore, the Prophet was the first

and foremost exegete of the Qur'an. However, he did not explain each and every word of

415 Al-Hasan Ibn Rashiq al-Qayrawani, al-‘Umda fiMahasin al-Shu‘ars’ (Beirut: Dar al-Ma‘arif, 1988,
Ist ed). 1: 40-43.
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the Qur’an, simply because the Qur’an was revealed in Arabic and his Companions were
Arabs who, by and large as the speakers of their mother tongue, understood their own
language. Thus, he interpreted to them only what was nof understodd through the Arabic
language. Such verses pertained mainly to the ritual aspects of Islam and some to laws.
Generally spgaking, Muslim scholars consider the Qur’an and the hadith to have

equal status, on the grounds of Q. 53:3, namely, (gaed! os3k2 g  (He does not speak

from whim); and the hadiths in which the Prophet said, “Certainly, I have come with the

Quran and its like (the sunna) and they will never be separated right down to the day of

judgment. "¢

416 Al-Bani, The Status of Sunnah in Islam, translated A R M. Zerruque. (Kuwait: Dar Thya al-Turith,
n.d). pp. 28-9.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



CHAPTER V
TAFSIR OF THE SAHABA AND THEIR FATWAS

This chapter will first discuss the word "Szhib” and then proceed to the arguments
concerning the Islamic authority and precedence of the views and opinions of the
Companions in relationship to the authority of other Muslims and their sources.
Definition of Sakib and Sahaba

“The Arabic word Sa/id (adjective) is derived from the verbal noun (masdar),
sufiba, which has many meanings, all denoting the notion of companionship or submission.

’» 2

Thus, when Arabs say “wa ashabtuhi al-shay’ ” the meaning to be understood is ‘I made

something to be his companion’.*"”

On the other hand, the phrase "fa ashabtuhu al-naga” which is a part of hadith,
means, according to Ibn Manzar ‘The camel submitted and followed her owner.”*'® Safib
as an Islamic technical term meaning a contemporary of the Prophet who believed in him
as a Prophet, kept l;is company and died as such. Traditionists and jurists each have their

own definition of this term. Traditionists, including Ibn Hajar, Ibn Kathir and others,

define a Sahib or Sahabi as anyone who both met the Prophet in reality (as opposed to

‘7 Ton Manzaur, Lisan, 1:520.
48 Ipid, 1: 520,
164

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



165

seeing him in a dream) after he became a Prophet, and died as a believer in him, even if he
or she did not transmit a single hadith from him.*

This definition does not seem to have satisfied the critical mentality of the jurists.
To them, a Sahabris not only someone who met the Prophet, but also is someone who
accompanied the Prophet over a long period of time,”® met with him frequently during
that period with submission as a disciple, and learned from him ** Accordingly, the
jurists excluded from the rank of Sahaba many people whom the traditionists considered
to be ._S‘q{zéba, especially those people who saw the Prophet once during the only one
pilgrimage he made to Mecca.

This difference between the two opinions was for mainly two reasons. First, the
notion of ‘adala “* ‘honesty, uprightness’ made it necessary for the jurists to be more
reserved in their consideration of the term more than the traditionists because the former

were concerned with the legal ramifications of the term more than the latter, who were

9 Tbn Hajar, Isaba, 2: 83

‘2 The length of the companionship is debated. Some of the scholars restricted it to a
minimum of six months while others extended it to a one year period. Still others,
however, have correctly pointed out that the arbitraters in this questions is "usage" since
no clear proof otherwise can be founded in either the language or Islam. See Iyad
Kubaysi, Safiibat Rasil Allh, fi al-Qur’an wa al-Sunna (Damascus: Dar al-Qur’an,
1986,1st ed). p. 60.

3

2 Ibid, p.62.

“Z The word ‘adila signifies the quality of a witness such as is termed ‘adl. It is an
expianation as being a quality the regard of which necessiiaies ihe guarding against
whal falls short of the requirement of mainly virtue or moral goodness, habitually and
evidently which falling short thereof is not effected by small instance lapses or fall into
wrongdoing. See Lane, Lexicon, 5: 1975.
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concerned with hadith transmission. Second, the traditionists did not go beyond the
literal sense of the word while the jurists went deeper to examine its application in “‘u7f"
Arguments concerning the Hijja of a Companion’s Exegesis and Fatwa

15raise for the Safaba in the Qur’an and hadith made Muslims of later generations
hold Sahaba in high esteem, although in various degrees, ranging from absolute authority
that puts their opinion as an equal footing with that of the Prophet, to mere reverence that
is limited to honoring their pioneering role in Islam and their Companionship with the
Prophet: This lack of consensus among Muslims regarding the legal status of the Sahaba,
to be elaborated later in this chapter, had some impact on Qur'anic exegesis, and Islamic
law. The Sahaba, whether during the Prophet's life or thereafter, had at times used their
own opinion in the absence of the Qur'an or hadith injunction. This effort on their part
came to be known as madhhab Sahabj, or ra’y Sahib or saying of Sahabi or fatwa sahabi
3 and was the question of the authority which became the subject of controversy among
the Muslim scholars. In his Principles of Islamic Jurisprudence, Muhammad Hashim
Kamali has cor‘rectl)" presented the arguments in precise form as follows "The Sunni
scholars are unanimously agreed on the Companions * 4jma‘ * as a binding proof and the

most authoritative form of ijma ‘. The question arises as to whether the farw3 of a single

Sahib should also be recognized as a binding proof and therefore be given precedence

B Al-Amidi, al-Ilkam, 4: 140- 145. See *Abbas Mutawwali Hamada,. Usal al-Figh
(Cairo: Dar al-Nahda, 1965-1385, 1st ed). P. 330 . Al-Turki, Usal, pp. 392, 401.
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over evidence such as giyas ‘analogical reasoning’ or the fatwa of another mujtahid ***
a person qualified to give authoratative opinions in religious jurisprudence’.

There are four primary views in relation to the fujja of a Companion’s exegesis
and fatwa.
1. The opinion that holds that the saying of a Companion or his Zafsir is an absolute
binding authority that takes priority over giyas and everyone else's fafsir. Among the
proponents of this view were Imam Malik, Imam, Ahmad, Ibn Taymiyya, Ibn Qayyim and
others.® .
2. The opinion of the scholars who believe that the saying of a Companion is a binding
authority only if it pertains to the occasions of the revelation or to that which cannot be
subjectively discussed m3 lamajala li al-ra’y fih. Among the supporters of this notion
were Abu Hanifa; al-Hakim al-Nisabtri and Ibn al-Salah. The example usually given for
the latter; malimajdla li al-ra’y fih , was the saying of Anas Ibn Malik that the minimum
days of a woman’s monthly period is three days and the maximum is ten days.**®
. 3. The view that maintains that the saying of the four prominent caliphs is the only
absolute authority, this has been narrowed down even further to include only the first two

Caliphs.427

424 Muhammad Hashim Kamali, Principles of Islamic Jurisprundence. (Cambridge:
Islamic Text Society, 1991). P. 249. The scholars also unanimously agreed that the
opinion of a Sahabi is not a binding on the other Sahabi.

42 Badran Abu al‘Aynan, Usdl al-Figh (Cairo: Dar al-Fikr,1976, Ist ed) p.149.

426 Al-Sarkhasi, Usi, 1: 110.
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4. The view that believes that the saying of a Companion is not a binding proof. This is
the view. of many jurists and theologians including al-Ghazali, Ibn Hazm, al-Amidi, al-
Shawkani and others.*®
Let us proceed now to present the arguments of the four groups. Among the first
group's arguments is Q. 9:100: plusl poexs! caly Lailly cnled! oo Cgla¥! Cgislutly
Pt t 2 (The first emigrants and supporiers, as well as those who follow them by

doing good, God is pleased with them, and they are pleased with them).

The importance of this verse is that God has praised the Companions, those who
followed them, individually or as a group, therfore if one differs with one of them or does
not accept his opinion, he will be excluded from the biessing of God. Thus, everyone
must follow their judgments or opinions. In other words, the Companions' opinion is an
absolute a binding authority within Islamic law.

Another verseis Q. 3:110 it S5 Zofys s (You are the best people,
raised for the good of mankind). The point made here by the proponents of this opinion is
that God described the Companions as the best people ever raised up for mankind, thereby

suggesting that their judgments and opinions are the best and should be accepted.**®

471 Al-Ghazili, al-Mustasfi, 1: 616.
“® Ibid, 1: 616-621.
“® Ibn Qayyim, /*/am, 4: 126-31.

430 Al-Amidi, al-Ifikan, 4: 152.
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The Proponents of this view referred to several hadith. One of them is ash3bi ka-
al-nujum bi ayyihim iqtadaytum ihtadaytum (My Companions are like stars, whoever you
follow among them you will be guided the right path).®!' Another hadith is (The best
generation is mine, then the following generation; then generation that follows).”*? These
two badith, mainly the latter, indicate very clearly that anyone who follows any
Companion is guided. This demonstrates the autherity of the Safaba’s opinion. One of
the strongest arguments used by supporters of this view was that God has blessed the
Sahaba with the companionship of the Prophet; they learned the whole Qur'an from the
Prophet-directly; they witnessed the revelation, and understood the circumstances in which
it was sent. Furthermore, they understood well the Prophet's methodology and mastered
the Arabi-c language, which is the Qur'an's language.**?

The two most outstanding proponents of this notion were Ibn Taymiyya and his
faithful student Ibn Qayyim, who seriously challenged the opponents of this idea and
defended their cwn position by presenting about forty six arguments from the Qur’an,
hadith, the sayings of the Safaba and logic.

Further Qur’anic evidence for this group includes Q. 27:59

! Al Sarkhasi, Usal, 1, pp. 107-9  this hadith is described as fabricated because of
Salam Salim and al-Harith Ibn Husayn. The fist was qualified as a liar, who narrated
forged ahadith. Ther latter was majhal (unknown) See Ibn Hazm, al-Ifikam, 6: 82 and
Ton ‘Abd al-Barr, Jami ¢ al-‘Ulian, 2: 91.

2 Tbn Qayyim, J/am, 4: 151

43 1bn Taymiyya, Fatawa, 13:364. See ‘Umar Faruq ‘Abd Allah, Malik's concept of
‘Amal in the light of Maliki legal theory. (Chicago: The University of Chicago, 1973-
1398). 1:162.
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odle Jo ol (s Waresd! 59

(Say, pl:aise be to God and peace on those servants of His whom he has selected.) Ibn
'Abbas said the selecied servants were the Companions of the Prophet. Ibn Qayyim said:
"The actual implication of the word is#if is purification from impurity which includes
mistakes (akdar). Thus, the Sahaba are purified. He further added: that although the
Sahaba Aiﬂ‘ered on some issues, this neither contradicts their purity nor affecis their
claims, for no one can have true understanding of Islam better than them.***

Additional textual support includes. Q. 47:16 il 195 Jaic w0 lazs 1] >

ST 615k widfle3el (until once they have left your presence, they tell those who have
been gi\;en knowledge: ‘What did he say now?”) and Q. 58.11 <o TeioT ot U1 54
Slr 3> WldlleSel vty (God will raise those of you who believe, in rank, as well as the

once who are given knowledge). Ibn Qayyim claimed that the article al in the word al~
‘ilm in these verses stands for al-‘ahd which indicates that it was something specifically
known to the audience. Ibn Qayyim interpreted this knowledge as the Qur'an. Thus, he
concluded that if the Sahaba were given such knowledge, they must be followed (in all
435

what they said or decided).

A third piece of Qur'anic evidence is Q. 2:143 g Ll pSliler VIS

4 Ibn Qayyim, I lam, 4: 137.

35 Ibid, 4: 131.
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Toatd wSals Jaws! (3939 w1 o eS a9 (Thus,We have set you up as a moderate
nation so you may act as witness for mankind.) The point that Ibn Qayyim made here is
that Allah has made the Sahaba the chosen and upright people by making them to be the
witnesses for the people on the day of judgment. The witness that Allah accepts is the one
which is based on knowledge and thus confirms the soundness of the knowledge of the
Sahiba. Therefore, the truth or real understanding never escapes their circle. Hence, he
concluded ‘We say to whoever's opinion disagrees with the Safaba's that if their opinions
(those who disagree with the Safaba) carry any good, they could not attain it before the
Sahaba.**

Ibn Qayyim and those who agreed with him set forth the hadith “The similitude of
my Companions in regard to my community is like salt in the food: food does not taste
delicious without sa‘lt.” Thus, he concluded that if it will be possible that the Safaba will
make a rpistake and no one in their time will realize it and correct it, then, the next
generation could have been that salt. Of course, this is impossible, Tbn Qayyim stated.”’

The Second hadith they used is: "Do not insult my Companions. Were any one of
you to give gold (for the sake of God) as big as the mountain of Uhud (a big mountain
outside of Medina) you still would not be able to reach what they have done, nay, not
even its half.” Ibn Qayyim commented on this hadith by saying "If the reach of

Companion is better in the sight of God than gold as big as the mountain of Uhud, how

436 fbid, 4: 132.

37 Ibid, 4: 137.
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then, could Allah not have inspired them with a correct understanding in their fatwzs, and
instead ir;spire one of the next gene]‘ation with such knowledge? This is obviously
impossible.”**®
The third hadith they used is: “Verily, Allah has selected or chosen me (ikhtarani)

and selected Companions for me. Some of them he made my ministers, helpers, and in-
laws.” 'fherefore, says Ibn Qayyim, it is impossible that Allah will take away the right
opinion from the people that Allah has chosen as ministers, helpers and in-laws for his
Prophet, and, instead, give to the the next generation authority to make decisions about
anything over them in any kind of thing **°

This first group utilized evidence from the sayings of the Sahzba such as‘Abd
Allah Ibq Mas‘ad stating "Whoever is looking for models to follow should follow the
Companions of the Prophet, because they were the best good hearted people of this
community, deeper in knowledge, less involved in unnecessary things, more guided and in
a better condition. Allah chose them to accompany his Prophet and to establish Isiam.
You shquld recognize their virtue and follow their footsteps (Zharahum), verily, they

were on the right path." Iby Qayyim commented on this as he did in his previous

comments.**®

8 Ibid, 4: 138.
39 Ibid, 4: 138.

40 Ibid., 2, p.139.
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A second saying is from Hudhayfa Jbn al-Yamin, who said to a group of al-qurra’
(Qur’an reciters ) “O you group of Qur’an reciters, follow the path of those who were
before you. I swear by Allah that if you stand straight (stick with Islam), you will go far,
and if yéu abandon the path of your predecessors, you will go extremely astray.” *!

Third was the incident that took place in the house of 2 Companion, Jundub Ibn

—— “Abd Aliah. A group of Muslims (who Ibn Qayyim described as Kharijites) came to Jundub
and said to him. “We are inviting you to Allah's book.” He said, “You!” They said,
“Yes.” He repeated, “You!” They said, “Yes.” Then he said: “O you the most evil
among the creatures of Allah, are you choosing to foliow evil or to foliow our sunna in
which you find guidance?" Ibn Qayyim stated that, it is known that any one who thinks
that the Safiaba can possibly make mistakes, and thereby disagreeing with them in their
Jfatwa, has not followed their sunna.**?

Ip regard to his logical arguments he stated that because the Safaba witnessed the
revelation and learned the meaning of the Qur’an from the Prophet, they have better
understanding than those who did not witness the revelation and never saw the Prophet.

Second, when a Sahabi says something or gives a fatwa, we might share the same
opinion with him or we might not, but we have to realize that not all of what the Sahaba
heard from the Prophet was reported. To substantiate his point, Ibn Qayyim asked, Where

are the hadith that Abu Bakr and the prominent Companions narrated? Abu Bakr

4 Ibid., 4: 138.

%2 Ibid, 4, p138.
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accompanied the Prophet from the time he became a Prophet until he died. But the

number of the hadith narrated by Abt Bakr does not exceed one hundred. Thus, whatever

they said concerning Islam is most likely what they heard from the Prophet. Furthering his
arguements, he presented six categories under which a famwa or opinion of 2 Companion
may fall:
1. He might have heard from the Prophet, but did not ascribe anything to him lest he
misquote the Prophet.
2. He n;ight have heard it from a Safabr who heard it from the Prophet.
3. He might have understood it from the Qur'an, although it was unclear to others.
4. He might have said something which the majority of the Sa/ba agreed upon,
although it was not narrated to us except the statement of one person who initiated a
particul;;r opinion.
5. Since the Saf1aba understood their language very well, understood the ultimate
purpose of Islam, observed the behavior of the Prophet in dealing with different issues,

- they were thereby qualified to understanid what the next generation could not understand
and their opinions and fatwas are binding proof which must be followed.**
6. He might have misunderstood the saying of the Prophet, although this, said Ibn

Qayyim, is not possible or realistic.***

“3 Ibid.. 4: 139.

444 Ibid, 4:148.
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The second argument supporting the idea that a Companion’s exegesis or farwa
constitutes binding proof is that the occasions of revelation cannot be told by mere
opinion. Thus, whatever the Companions related in this regard must be based on eye
witness accounts or something heard that from the Prophet. **

The third group based its argument on the hadith "stick with my sunna and the
sunna of the four guided caliphs.” A similar hadith says, "Imitate these two people after
me; Abi Bakr and ‘Umar."*¢

Those who held the fourth opinion supported it by quoting many verses; the first
of two ofthemis Q: 4: 59 _jawylly a1 3 08353 . o5 5 micy U5 B
(Ifyou s'hould quarrel over anything refer it to God and His messenger.) The point made

here is that, God told Muslims who have differences of opinions to refer only to God and
His messenger. Hence, according to this view, were the opinion of a Saf13bi a matter of
hujja, God would have mentioned it.*’ The second verse is Q: 47: 25

Y1 Q,,aa;g 51 "do they not then think deeply in the Qur'an?" In this verse, God has

ordered Muslims to ponder over the verses of the Qur'an. It is therefore argued that to

445 Al- Ansari, Kitab Fawatil al-Rahmit, wa ma ‘ahi al-Mustasfd min ‘Ilm Usdl al-
Figh (Beirut: Dar al-Arqam Ibn Abi al-Arqam i al-Tiba* wa al-Nashr,1994-1414).
2:187-8. ¢

46 Al-Shawkani, Irshad al-Full, p. 83

47 Al-Amidi, al-Ihkam, 4: 149.
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consider the opinior; of a Companion as fmjja would be a violation of this divine
injunction.**®
Argum(;nts against the Idea that a Companion’s Exegesis and Fatwi are Hujja
Al-Ghazali seemed to be the most insistent in rejecting the opinion of a Companion
as fmjja. He totally rejected it. He even rejected the idea that if the four known Caliphs
were unanimous on an issue it becomes fujja. He believed this (viewpoint) was without
any worth or use “wa-al-kull batil ‘indanz ” **° He added, any person who is subject to
making mistakes cannot be infallible. Furthermore, he asked, How can two people, each
rendering an infallible opinion, differ on the same issue? He added that the Sahaba
differed on many issues to the extent that their opinion ca.nnof be harmonized in any
fashion. Hence, how could two fujjas be contradictory on the same issue?**® He argued
that the Sahzba recognized that their own opinions were not binding proof. If they
believed their opinions were fmjja, they would not have allowed themselves to differ.*"’
Scholars .who support this opinion said that considering a Companion's afsir or fatwa as

452

binding proof'is a killing of the intellect.

8 Ibid., 4: 150
4

449 Al-Ghazali, al-Mustasf3, 1: 261.

40 1pid 1:261. See al-Amidi, al-Iikan, 4: 151.

41 Amidi, al-Ifikan, 4: 150.

452 1bid, 4: 150.
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ﬁnally, the implication of these theological arguments has two dimensions, one is
religious, the other is intellectual. Al-Ghazali stated in regard to the religious dimension
that, if the opinion of 2 Companion is a binding proof, then it becomes one of the basic
principles of Islam. For this to occur, their fujja must be established as the other basic
principles of Islam were established, through proof and argument from the Qur'an and
hadith *®

Another dimension is that if the opinion of 2 Companion is a binding proof, then it
has authority to restrict the general implication of the Qur'an. The Hanbals jurists, al-Qadi
Abu Ya‘la and Abu ‘Barakat, both stated that since the opinion of a Companion is sujja, it
can restrict the general implication of the Quran.*** Al-Shatibi holds similar opicion with
minor differences. According to al-Shatibi, when a Companion restricts the general
implication of the Qur'an or singles out some individual from absolute implication of the
Qur'an, if none of the Companions has raised no objection, then, it becomes /ujja, on the
ground or assumption that the Companion has heard of that restriction from the Prophet.
But, it is not so if any objection was raised by any Companion.**®

The intellectual implication concerns restricted thinking. Al-Ghazali and al-Amidi

stated that, if one accepts the opinion of a Companion as a binding proof, then this

43 A1.Ghazili, al-Mustasf, 1:621.
¢ al- Turki, Usal, p. 401.

455 Aba Ishaq Ibrahim Ibn Miisa al-Lakhmi Al- Shatibi, al-Muwafagat f7 Usil al-
Alikam, ed. Muhammad Husayn Makhlaf (Beirut: Dar al-Fikr, n.d). 3: 195.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



178

conforms to faqlid ‘to follow and to accept a legal conclusion without examining the
premises. This they say is contrary to Qur'anic injunction. (Do they not ponder over the
Qur'an?) that is a duty for Muslims to think and analyze information, even that which is
revelation from God.**® Thus, a scholarly implication concerning whether or not an
opinion of a Companion is fujja involves intellectual inquiry.

Abt Hayyan raised another scholarly issue when he said, “If it were true that the
Qur’an can be undei'stood only by referring to the zafsir of the Companions and 72bi‘in ,
then there would be no use for exegeses of those who have come after them”. 47
Compa;lions’ Qur'anic Exegesis

There are ample verses in the Qur’an and many hadiths of the Prophet which
command Muslims to seek knowledge and teach it. Based on this command, the
Companions got involved in /afsir. Despite the involvement of the Companions in
Qur’anic exegesis, they did not interpret the whole Qur’an, nor leave behind a written
book. This, was for four main reasons. First, it was not common for ordinary Arab to
write. Hence, ge trusted his memory. Secondly, at the beginning of his caliphate, “‘Umar
Ibn al-Khattab discouraged writing anything other than the Qur’an for religious purpses,
including the traditions of the Prophet, in order to prevent confusion between the Qur’an
and the hadith. Thirdly, the Companions understood their language. Fourthly, they

dedicated their lives to propagating their religion; thus, most of their lives were spent in

4% Al-Ghazali, al-Mustasfz, 1: 285. Sec al-Amidi, al-Ilkam, 4: 154.

47 Aba Hayyan, al-Balr, 1: 5
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wars with their neighbors. However, the number of those Companions who actually
engaged themselves in /afsir was very few. The same also was true concerning giving
Jatwa In his al-Ifkam fi Usal al-Afkam, Ton Hazm mentioned the number of the
Companions, both male and female, who issued fatwa. The number is between one
hundred and thirty three to one hundred and thirty nine.**®

Generally speaking, according to the existing sources, the prominent exegetes
among the Companions were ten: the four caliphs (Aba Bakr, ‘Umar, Uthman and ‘Al),
‘Abd Allah Ibn Mastad, “Abd Allah Ibn “Abbas, Ubay Ibn Ka‘b, Zayd Ibn Thabit, Aba
Miusa al-Ash‘ari and ‘Abd Alldh Ibn Zubayr.*® The others who are recognized for their
ability of producing exegesis are Anas Ibn Malik, A’isha Bint Aba Bakr al-Siddiq, the
wife of the Prophet, AbG Hurayra, ‘Abd Allah Ibn ‘Umar, Jabir ibn ‘Abd Ailah, and ‘Umr
Ibn al‘As *

The exegesis which the first three caliphs produced was little compared to what
‘Ali Ibn Abi Talib, Ibn Mas‘id and Ibn ‘Abbas produced. Al-Suyuti asserted that the
reasons for the small amount of afsir from the first three caliphs was that they died
earlier than ‘Ali and other exegetes. He also noted that even thouh Abt Bakr was the

closest Companion to the Prophet and the first man to accept Islam he narrated very little

13

4% Ibn Hazm, al-Ifkam, 5: 92.
459 Al-Suyiti, al-ltgan, 2: 412. See, al-Zurqani, Manazhil, 2; 14.

40 Al-Zurqani, Manahil, 2: 16.
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tafsic frc;m the Prophet, “*! perhaps for reasons associated for piety. It is also possible,
but unlikely, that his exegesis was lost; he died shortly after the Prophet. However, Aba
Bakr’s well-known statement "What heavens shall shade me, and what earth shall shelter
me, if I say concerning the Qur'an that which I have no knowledge" suggests that the first
assumption was the most likely reason. In spite of the fact that the exegesis of the three
caliphs was very little, they were still considered by the Muslim scholars to be among the
prominent exegetes, if not the first and foremost. This is because Muslims hold the
Companions in high esteem in general and the four caliphs in particular, for they were
extolled in the Qur'an and by the Prophet.

Let us now present the exegesis of some of the Companions: the four Caliphs, Aba
Bakr, ‘Umar, ‘Uthman, ‘Ali; and four prominent Companions who are highly acclaimed
for their Qur’anic commentary: Ibn Mas‘ad, Ubay Ibn Ka‘b, ‘A’isha and Ibn ‘Abbas .
Abi Bakr al-Siddig.

Abi Bakr noticed that some Companions abstaining from enjoining good and
prohibitié evil based on their understanding of Q. 5:105
el 13] o om0 nSpasY nSmill pSaeleiol il Lt b (You who believe, your souls
are in your own care. No one who goes astray will harm you.) This verse does not mean

that people should just worry about themseives and leave others who may be doing

wrong. Thus, Abi Bakr corrected them by saying "O you people, you recite this verse (Q.

6t Al-Suyti, al-ltgan; 2: 412.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



181

5:105) and misinterpret it. I heard the Prophet say, "If people see corruption taking place
and do not do anything to stop it, then God will cover them with His punishment."%?2

Abi Bakr was asked about the meaning of kalila, a word from the Qur'an. He
said, “I say (in regard to its meaning) based on my opinion that it refers to anyone who is
legally eligible to inherit from the deceased except father and son”. **
Sa‘id Ibn ‘Imran (a Companion) recited to Abu Bakr Q. 41: 30
laolizu! o3 ! Ly, 1935 ot of (The ones who say : “Our Lord is God [Alone] ; then
stand religiously upright.) Aba Bakr explained it to him the meaning by saying “They are
those who do not associate anything with Allah.”**

In light of these three verses, we find that Abu Bakr :
A. Referred to the Prophet's hadith in explaining the meaning of the text;
B. Depended on his own opinion.
C. Did .not refer to the Prophet, nor did he state clearly his opinion as he did in the case of
kaldla. Perhaps, he deduced that from the Prophet's explanation of the verse which was
“People said: Our Lord is Allah then most of them became disbelievers. Whoever says it

until his death, he has stood upright.”**

62 Yon Kathir, Mukhtasar, 1: 557.
“63 Ibn Hajar, Fath, 8:" 268.
464 Tbn Kathir, Mukhtasar, 3: 262

465 Al-Tabari, Jami * , 27: 457
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‘Umar Ibn al-Khattab

According to our reading, “Umar appears to be one of those Companions who
took more time pondering the deepest meanings of the Qur'an and was inclined to get the
Comganions involved in exercising intellect in understanding the Qur’an. This can be
inferred from the following incidents. When the Q. 5:3 was revealed pSue CuosT pad!
(Y ‘.M.M o Cadig (o0 pfale Cuoodly pisd (Today I have perfected your religion
for you, and perfected My favor towards you, and have consented to grant you Islam as a
religion), ‘Umar was crying while the rest of the Companions were delighted. The
Prophet asked “Umar "What makes you cry?" He said, “Nothing has never been perfected

but that afterwards it decreases." The Prophet supported what ‘Umar said by saying “You

are correct™%

Al-Bukharl narrated that, one day ‘Umar asked the Companions concerning the
meaning of Q. 2: 266 L&Y Laod oo (525 wlicly Jut oy Lir 4 3055 of ol 299
Sl U 4d slas! alold Jixo 2553 WeyTN 4 Loly Shedl g5 e ks "Would any of
you wish to have a garden with date palms and vines, with rivers flowing underneath and
all kinds of fruits for him therein, while he is stricken with old age, and his children are
weak, then it is struck with a fiery whirlwind so that it is burnt? They said, “Allzh knows
best." ‘Umar became angry and said, “Say we know or we do not know." Upon hearing

this, Ibn ‘Abbas said: “O the commander of the believers” I have something in mind.

4% Ibn Kathir, Mukhtasar, 1: 482.
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“Umar said: “O son of my brother, do not underestimate yourself.” Ibn ‘Abbas said: “(The
verse) has set up an example for 'deeds'.” ‘Umar said, “What deeds?” Ibn ‘Abbas
repeated "for a deed." ‘Umar said: “This is an example of a rich man who does good
deeds out of obedience to Allah, and then Allah sends him Satan whereupon he commits
sins till his good deeds are lost.”

On similar occasion to this, ‘Umar asked the Companions in regard to their
understanding of Q. 110:1-3(x1g31 il (25 & el W Saglyg dlly BT s Ll 131
LIS ol5 & ogiiuly by woou zmd (When God’s support comes as well as victory, and
you see mankind entering God’s religion in droves then glorify your Lord’s praises and
beg him for forgiveness, since He is so Relenting). Some of them said: We are
commanded to praise Allah and ask him forgiveness when he blessed us with victory.

Some were quiet. Then ‘Umar said: Ibn ‘Abbas. “Do you agree with their interpretation?”
Ibn “Abbas answered " No." I say: “It is an indication of the death of the Prophet.”*’

Again, we find ‘Umar interpreting the word "istagama” in Q. 41: 30

loolizw! o3 4T Lay 1996 a1 o "I swear by Allah, then they were up right for Allah by

4

obedience to Him and did not swerve as foxes do."*®

In the light of this presentation, we conclude that “Umar utilized his reasoning in

understanding the text. He seems not to depend on the obvious meaning of the Qur'an.

7 1bid., 3 : 735.

48 Ibn Kathir, Mukhtasar, 3: 262.
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‘Uthman Ibn ‘Affan

‘Uthman is considered among the caliphs who have produced very little exegesis.
I hardly found mention of him in my sources. The little exegesis that I found attributed to
him will be discussed in this chapter, where the differences of the Companions in exegesis
will be presented. .
‘Ali Ibn Abi Talib

Among the four calphs, ‘Ali has been the most prolific exegete. “Ali seems to be
strongly trusted in his knowledge of the Qur’an. He openly declared "Ask me, I swear by
Allah, yo.u ask me nothing but I answer you. Ask me about the book of Allah. I swear
by Allah, no verse was revealed but I know whether it was revealed at night or daytime,
on level ground or on a mountain."** The Caliph ‘Uthman ordered 2 woman to be killed
because she delivered a baby in six months. He thought that she committed fornication
before she got married. When “Ali heard about the story, he quickly came to the Caliph
‘Uthman saying "O *Uthman, do not you read the Qur’an Q. 31:14
Cole 3 Wlady dlo>y g by wof o> 4ley LV Leosy (We have commissioned
[every] man to [look after] his parents: his mother bears him with one fainting spell after
another famtmg speli, while his weaning takes two years.) and Q. 2:233
Lol e o 1 31 o oels de> Vel b SlWlglly (mothers should breast feed

their children two full years provided they want to complete the nursing.) The point Ali

9 AV-Suyili, al-ltqan, 2: 412.
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made here was that if you subtract twenty four months of suckling period from thirty
months, it would remain six months, therefore, it is possible to conceive and have a baby
at the end of the six months.*™

In regard to the meaning of increasing of faith and its decreasing in Q. 9:124

Gloa! 4 G013 52l Jais 090 miiwd 539w <351 Lo 1319 (Whenever a chapter is sent down,

some of them say: Which of you has this increased in faith increased?) ‘Al interpreted the
verse by saying "Faith appears as a small white spot in the heart. Whenever it increases,
the white spot also increases until the whole heart becomes white. (On the other hand)
hypocrisy appears as a small black spot in the heart. Whenever it increases, the black spot
nd71

also increases...

‘Ali interpreted complettion of ni‘ma in Q. 2:150 ;oS pXinlg pale (otd w3V
(And so that I may complete My blessing [#i‘mati] on you and that you may be guided).
to mean that one should die in the state of Islam. Furthermore, he added that »i‘ma

included al-Islam, al-Qur'an, the Prophet, covering someone's sin or shortcoming, good

health and being self sufficient.*”

In ‘Ali's exegesis, we find that he used the Qur’an to explain other Qur’anic verses.

This led Muhammad Ibrahim Sharif to assume that ‘Ali was the first exegete to break

41 tbn Kathir, Mukhtasar, 3: 319.

47 Abi Mubammad al-Husayn Ton Mas*td al-Baghawi, Ma‘alim al-Tanzil (Multan:
Idarat Talifat Ishrafiyya,1988). 1: 373.

412 Al- Wahdi, al-Basit f7 Tafsir al-Qur’an al-Majid. ed. a group of “Ulama’ (Cairo:
Dir al-Kutub al- ‘Ilmiyya, 1992, 1st ed). 1: 240.
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ground concerning the conceptual approach of fafs#, known in modern times as “al-
tafsir al-mawdis ‘i7"

Thus, we have seen that “Ali used examples to illustrate Qur’anic meaning as he
expanded the meaning of a word to include six different meanings.
‘Abd Allah Ibr Mas‘ad

Al-Suyuti stated that the Qur’anic exegesis that has been received from Ibn
Mas‘ad was more than that which has been received from ‘Ali Ibn Abi Talib. According
to Ibn Mas‘ud’s biography; it seems that he went over the meaning of the Qur’an
thoroughly. “’* This assumption was implied by Ibn Mas‘ad’s observation when he
stated: The most comprehensive verse in regard to good and bad morals in the Qur’an is

3

Q. 16: 90

il oty el OF st 23T (83 Lofy olu>Vlg Jasdl o5 meb Y o (God
commands justice, kindness and giving [their due] to near relatives, while He forbids
sexual misconduct, debauchery and insolence.)*™ If he had not studied the Qur’an
comprehensively, how could Ibn Mas‘ad have made such a statement?

Ibn Mas‘ud explained the Qur’anic phrase €935 3> ekt LI o LT oVl

473 Muhammad Ibrahim Sharif, Bufiith /7 Tafsi al-Qur'an: Tarikhu, Ittijahatuh, Manahijuh (Cairo:
Jamni ‘at al-Qahira, n.d). p. 96.

474 Al-Tabari, Jami* al-Bayan, i4: 163

475 Ibn Kathir, Mukhtasar, 2: 343.
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(Those whom we have brought the book, recite it in the way it should be recited.), as
those who legalized that which the book of God legalized and abstained from that which
the book of God prohibited, and did not distort it.*”®

Masriq said: "I asked Ibn Mas‘ud about the injustice in judgment" then, he recited
Q.5:44,5,7 ol o L3gls al 51 Loy o%oes o o9 (Those who do not judge by
what God has sent down are disbelievers). By refering to these verses, we conclude that
Ibn Mas‘ud interpreted the failing to judge by what Allah has revealed as injustice, that is,
disbelief, wrong, and rebellion.

Concerning the meaning of Q. 44: 10 gl lowd! S5 a2 36

el o...ol..l\c'.lu W 28 oo (Watch out for the day when the sky will bring obvious

smoke to envelope mankind; this will mean painful torment.) We find Ibn Mas’ad using
the historical background of the verse to elaborate on the meaning. He said, “When the
Quraysh made troubled and stood against the Prophet, he said, “O Allah! Help me against
them by aﬂhctmg them with seven years of famine like the seven years of Joseph”. So
they were stricken with a year of famine during which they ate bones and dead animals.
They said, “Our Lord remove the torment from us, really we are believers.” And then it
was said to the Prophet if we remove it from them, they will revert to their ways. So the

Prophet invoked his Lord who removed the punishment from them. But later they

416 Al-Suyiiti, al-Durr, 1: 347
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reverted where upon Allah punished them on the day of the battle of Badr, and that is
what Allah's statement indicates”.

In the light of the exegesis of Ibn Mas‘ud, we observe that he used his own opinion
in undefstanding the text, as in the case of Q. 2: 121, and went beyond the obvious
meaning to make a potable remark. Furthermore, we observe that he was influenced by
one of the Prophet’s methods in exegesis, as in the case of Q. 44:10. Finally, he used
historical background in explaining the meaning.

Ubay Ibn Ka‘b

Ubay was one of the best reciters of the Qur’an and the principal teacher of
Medinan-school of tafsir. He had a Jewish background; hence, it is expected to see some
of his background reflected in his exegesis, as it was in the case of other converted Jewish
scholars, such as Ka‘b al-Ahbar, and ‘Abd Allah Ibn Salam. Of the exegesis of Ubay is Q.
2:213 uxly dof i ol (Mankind was [once] one single nation.) This verse has been
understood in so many different ways. Some understood nation as Adam and Eve, some

" said, the verse referred to Nih and the people who were in the Ark with him. Still others
assumed that the meaning is mankind in general were disbelievers, etc.*”” Ubay
interpreted the verse as mankind was only once one single nation, or community, that is to

say when mankind was in the loins of Adam. Then he referred his audience to the Q. 7:172

o525t Sl il o pRASl 3D B oo ST g oo by ST B

477 Al- Shawkani, Fath al-Qadir, 1: 213.
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& 1965 (When your Lord took their offspring from the children of Adam’s loins and made
them begr witness about themselves : am I not your Lord?.They said: of course, we testify
to it).*®

Mus‘ab Ibn Sa‘d asked Ubay about the meaning of Q. 107:5 m5Me ema 2!
osabe (Who are neglectﬁxl of their prayers) whether or not it means thinking about oneself
while praying. Ubay said no, all of us do so, but it means neglecting praying on time *”*
Again, a man came to Ubay saying: “a verse in the Qur’an made me unpleasant.” He
said: “what is it?” The man recited Q. 4: 123. aims haw omz oo OT Jaif Skl Yo
nSolol st (It is not accord with your wishful thinking -nor with wishful thinking of the
followers of earlier revelation-[that] he who does evil shall be requited). Ubay said, “The
verse means when a calamity befalls on a believer, and he patiently tolerated for the sake
of Allah, he would have all his sins wiped out.

Ubay’s methodology does not differ from his contemporaries. He used the Qur'an

to explain the other-Qur'anic verses and he depended on his own opinion in explaining the

meaning of the text.

4% Al-Wahidi, al-Basit, 1: 129.
475 Sharif, Buhuth, p. 110.

80 Ibid, p. 110.
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‘A’isha Bint Aba Bakr ai-Siddiq

Among the wives of the Prophet, ‘A’isha was the most knowledgeable. She was
listed third in terms of narrating the Prophet's hadith. Her nephew, ‘Urwa Ibn Zubayr,
narrated many of her exegeses. He sought clarification from her concerning Q. 2:158

logs gty o ezl Md ool of Codl g o503 A1 31D w0 Bayelly Ll of
( behold, Al-Safa and Al-Marwa are among the symbols set up by God; and thus, no
wrong does he who, having come to the house on pilgrimage or perform ‘Umra, to around
the two). Narrated ‘Urwa Ibn Zubayr "I said to ‘A’isha: How do you interpret the
statement of Allah d 2:158? Does it means that no sin for the one who performs the Hajj
to the house of Allah or performs the ‘Umra, to make fawif ‘circumambulation’ between
them? In my opinion it is not sinful for one not to make mwaf between them”. *A’isha
said: Yc;ur interpretation is wrong. For as you say, the verse should have been:
log? ek Voo 4dc- LM It is, therefore, no sin for one (who performing the Hajj or
‘Umra) not to make fawaf between them. This verse was revealed in connection with the
al-Ansa*®' who (during the pre-Islamic period) used to visit Manit (i.e., an idol) after
assuming their ifram (making their intention to perform “‘Umra); it was situated near
Qudayd (i.e., a place at Mecca). They used to regard it as sinful to circumambulate al-

Safa and Marwa after embracing Islam.*?

%81 Al-Ansar are the people of Medina who helped the Prophet and the Muslims of Mecca when they
migrated to Medina. The Muslims of Mecca who migrated to Medina are Islamically called al-Muhajirin,

2 Tbn Hajar al-*Asqalani, Fath, 8:175 See Khan, al-Bukhari, Arabic-English, VI,
pp- 19-20.
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It is related in al-Bukhari that ‘Urwa Ibn Zubayr asked ‘A’isha ¢ about the
meaning of the Qur’anic phrase Q. 12:110 1atsg jwl ! 13 >
lazis w3 ! ( [Until] when those apostles had lost all and saw themselves branded as

liars.) ‘Urwa said: “Did [the apostles mentioned in the verse] suspect that they were
betrayed .(by Allah) or that they were treated as liars by their people?” “A’isha said: “
They suspected that they were treated as liars by their people”. I said: “But they were
sure that their people treated them as liars and it was a matter of suspicion.” She said:
“Yes, (la ‘amri) ‘upon my life’ they were sure about it.” I said to her “So they {apostles)
suspecte.d that they were betrayed (by Aliah).” She said, “Allzh forbid! The apostles never
suspected their Lord of such a thing." I said, “What about this verse then?" She said, “It
is about the apostles' followers who believed in their Lord and trusted their apostles, but
the period of trials was prolonged and victory was delayed until the apostles gave up all
hope of converting those of the people who disbelieved them and the apostles thought that
their followers treated them as liars. Thereupon Allah's help came to them.**?

Again, ‘Urwa narrated that ‘A’isha interpreted Q. 4:127 .l 5 e ligtitmsy
Tl Oy (SWILI (ol (S ST (S pale (L2 Log o oSz T (B
eSS of ceedSe ¢ (And they ask thee to enlighten them about the laws concerning

women. Say: God [himself] enlightens you about the laws concerning them- for [His will

is shown] in what is being conveyed unto you through this divine writ about orphan

S Ibid, 8, pp. 367-8. Khan, al-Bukhzri, VI, pp. 179-80.
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women [in your charge], to whom-because you yourself may be desirous of marrying
them.) ‘A’isha said: "These verses have been revealed regarding the case of a man who
has an orphan girl under his care, who shares with him all his property, even a date palm
(garden), but he dislikes to marry her and dislikes to give her in marriage to somebody
else, who would share with her the portion of the property due to her for this reason that
guardian prevents that orphan girl from marriage*®*

In the light of this brief presentation we conclude that ‘A’isha used three different

~ methods in her exegesis. One, the language skill, as you can see in her correcting ‘Urwa's

understanding of Q. 2:158. When she said, if what you have said is correct, the verse
should have been "loag et of «lerba>M5  In the first phrase, there is "/a"” which stands
for nega:tion whereas in the later the /2 is not mentioned. Two, she used the knowledge of
traditional Arab culture as in the case of Q. 2:156. Third, she used her knowledge of
occasions of the revelation, as you may note in her explanation of Q. 4:127.
Ibn ‘Abbas

When the Prophet died Ibn ‘Abbas was about fourteen years old, however; he has
been generally recognized as the most prominent exegete among the Safaba. Muslim
scholars believed that this was due to the well-known prayer of the Prophet: “O, God,
grant him the knowledge of this religion (Islam) and teach him the interpretation of the

Qur’an."*® As a result of his exegesis, Ibn ‘Abbas received praise from various

84 1bn Hajar, Fath, 8: 265. Khan, al-Bukhari, 6, p. 99.
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contemporaries of the Prophet who called him arjuman al-Qur’an, ‘The best interpreter
of the Qur'an’, ra’s al-mufassirin, ‘the leader of the exegetes habr hadhhi al-umma, “‘the
scholar of the Muslim community’, etc.”*® A negative consequence of the popularity of
Ibn “Abbas as an authority has been the false ascription to him: of numerous hadith and
exegetical texts. Al-Suyi(i said there were countless numbers of these.”®’ mal2yuhsa
kathra. Al-Shafi‘i s;ated that "No more than one hundred hadith have come authentically
from Ibn *Abbas. "%

In his al-Tafsir wa al-Mufassirin, al-Dhahabi mentioned that the reason for the
attributi;m of fabricated 7afsir to Ibn Abbas was that he was a member of the Prophet’s
house, and that he was related to those whom people wanted to carry favor. Because of
the reasons stated above, a complete book entitled "Tanwir al-Migbas” was attributed to
him The work was compiled by Abi Tahir Muhammad Ibn Ya ‘qub al-Fayriisabadi al-
Shirazi [d.817]. The book was published several times in Egypt and Pakistan by al-
Maktabat al-Faruqiyya. The state of the tafsir of Ibn ‘Abbas in al-Tabari's Jami‘ al-Bayan,
al-Bukhari’s al-Jami* al- Sahil, Ibn Kathir's Tafsir al-Qur’an al- ‘A zim, and other
sources is different from the alleged #afsir of Ibn ‘Abbas in Tanwir al-Migbas. Thus, we

conclude that Tanwir al-Miqbas cannot possibly represent the afsir of Ibn ‘Abbas. For

%5 Al-Tabari, Jani* al-Bayzn, 1: 78. See Ibn Taymiyya, Mugaddima, p. 89. Al-
Suyati, al-ltqan, 2: 413.

% Tbnsa'd. Tabagat, 2: 119.
7 Al-Suyati, al-ligan, 2; 414.

88 Ibid, 2: 417.
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example,.the phrase @1 olo>g1 AT @ue (In the Name of Allah, The Most Merciful

and Compassionate) begins each chapter of the Qur’an except one.**® However, we do
not find any interpretation referred to Ibn ‘Abbas converning the meaning of

>3 Ole>91 BT wy except in “ Tanwir” which is ascribed to Ibn ‘Abbas. We

read in t‘hat Ibn “Abbas interpreted the concerned verse as follows. The letter “bi"” stands
for "baha ’ Allah, bahjatuh; bala’uh, barakatuh “Magnificence of God, His delight, His
trials, and blessings.” The letter “sin” stands for "sana’uh, sumuwwuh, and ibtida'u-
ismihi al-sami* ‘God's shines, highness and the beginning of His name al-Sam;i* "all
hearing’; and the letter "mim" stands for "mulkuh, rmajduh, minnatuh ‘ala ‘ibadih...
‘God's dominion, His glory, and His favors to His servants’.*®

Interpretations of such verses were not mentioned in any sources which are
considered major works of tafsz. In his Fath al-Qadir, al-Shawkani mentioned a weak
hadith of a Companion called Abt Sa‘id al-Khuduri [d.16] who narrated that, the Prophet

said that, the mother of Jesus sent him (Jesus) to a school to learn. The teacher said to

% The only exception is Chapter Nine "al-Tawba". There are two main different
opinions regarding the reason for that. When the Sahaba were writing the Qur'an, they
were not certain whether the previous chapter "al-Anfal" and "al-Tawba" were one
chapter. Thus, they separated between the two by drawing a line. The other idea held
that, God.revealed the chapter in the state of anger. According to the Arab custom,
when someone wants to express his anger or seriousness by speech, he does not follow
the format procedure of speech, but he rather gets straight to the point. The purpose of
the chapter, Muslim scholars say, was the declaration of immunity from God and His
messenger, and to dissolve treaty obligation with them. See: Ibn Hajar al-Asqalani,
Fath, 8: 314.

40 Abit Tahir Muhammad Ibn Ya‘qab Fayruz abadi, Tamwi al-Migbas (Tasir Ibn
‘Abbas.) Pakistan: Al-Maktaba al-Fariigiyya Malkann.d.) p.2
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him write down bism Allzh... and Jesus asked what is bism All2h? The teacher responded
"I do nct know." Then Jesus said the letter "ba” stands for baha’Allah “Magnificence of
God’, tﬁe letter "sin" stands for sana’uh ‘God's Shining’ and the letter "mim" stands for
malakituh ‘God's kingdom™*' These interpretations are representative of the Safis, al-
ta’wilat or allegorical interpretation.*”> Such allegorical interpretation was presented in
Tanwir al-Migbs, at the beginning of most chapters which start with "al-huraf al-
Mugqatia‘a” (abbreviated letters).*> However, al-Tabari, al-Shawkani and others
mentioned that Ibn ‘Abbas had stated in regard to the meanings of the abbreviated letters
that they are the greatest names of God. When he was asked about their meanings he did
not give any specific interpretation.**

An analysis of Tanwir al-Miqbas reveals that all the narrations go back to

Muhammad Ibn Marwan®® [d.186], al-Kalbi,**® and Salih.*’ This chain of narration is

' A\-Shawkani, Fatf al-Qadi, 1: 18. Tbn Kathir, Tafs#, 1: 17.
%2 See, for example, al-Qushayri's Lati if al-Isharat, 1: 57.

3 The scholars have differed in the meanings of these a/-Hurdf. Some held that only
God knows their meanings. Others believed that they are the names of the Qur'anic
Siiras, some maintained that they are the names of God, stili others assumed that they
represent one fo the aspects of the Qur’anic miracles, See al-Zamakhshari, al-
Kashshaf, 1: 4 Al-Qurtubi, al-Jani‘, 1: 47

498 Al-Tabari, Jami* al-Bayan, 1:79  Al- Shawkani, Fath al-Qadir, 1: 29.

%5 Muhammad Ibn Marwan al-Suddi al-Saghir was described by hadith critics, such as
Yahya Ibn Ma‘in, Ibn Hibban, as a liar. Tbr Hajar Tahdhib, 9: 436.

4% Muhammad ibn Sa’ib al-Kalbi was criticized by Imim Abmad Ibn Hanbal and
others. Imam Ahmad said: Al-Kalbi's tafsir is worthless. See Ibn Khallikan, Wafayat,
4: 309.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



196

technically known as “silsilat al-kadhib" (the fabricated chain).*® Due to the rejection of
this chain, one can say that Tanwir al-Migbas is not from Ibn ‘Abbas. Up to this point,
the ques;tion arises: If the work was falsely attributed to Ibn ‘Abbas, who was the
originator of the work? Why did he ascribe it to Ibn ‘Abbas? More importantly, what was
the purpose behind attributing the work to Ibn ‘Abbas?

In respect to the first question, I could not find the answer or a clue to it. Perhaps
the original author of the work might be Abu Tahir al-Fayrizabadi himself. Concerning
the second question, I assume the reason was to enhance the excellent reputation that Ibn
‘Abbas earned as the most prominent exegete, dnd the wide recognition he received from
the Companions. The purpose behind ascribing the work to Ibn “Abbas was to give the
text more credence

Another afsir which was ascribed to Ibn ‘Abbas was "Masa'il Nafi* "*®° (The
Questions of Nafi*") Masa'il Nafi* consists of about two hundred questions which Nafi‘
allegedly.asked Ibn “Abbas. The story goes as follows: while Ibn ‘Abbas was sitting in
the sacred Mosque of Mecca, surrounded by people asking the meaning of various
portions of the Qur’an, Nafi® and his friend Najda Ion “Uwaymir came to him. Nafi‘

impolitely’ said: “We came to ask you about some meanings of the Qur’an, but we want

497 Aba Salih was criticized by scholars af hadith as unworthy. Al-kalbi Said : “the
tafsir that I narrated from Aba $alih is a lie. I did not hear what I narrated from him.”
Ibn Khallikan, Wafayat, 4: 309

4% Aj-Suyili, al-ltgan, 2: 435  Subhi al-Salih, ‘Ulon al-Hadah , p. 367.

499 Nafi'‘Ton Al-Azraq was one of the head of Kharijites who terrified Umayyad
Dynasty. See al-Dhahabi, Lisan al-Mizan, 6: 114-5.
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the answers to be supported by Arabic poetry." He asked Ibn ‘Abbas two hundred
questions, Ibn ‘Abbas answered all the questions quoting verses from poetry to support
the meaning..

This story has been generally accepted by scholars such as Mubarrid [d. 285/ ], Ibn
Hajar al-‘Asqalani, al-Suyuti, Fu’ad Sezgin, and Egyptian modern scholar ‘A’isha ‘Abd al-
Rahman®® who read the different manuscripts of Masa'il and compared them. She
recognized the problems involved in the text and its isnad (transmission). Nevertheless,
she seems to be convinced that the text is genuine from Ibn ‘Abbas. She stated "The
answer of Ibn ‘Abbas (to Ibn al-Azraq) was presented in the linguistic exegetical literzture
and in the comprehe;nsive works on the Qur’anic sciences”. She concluded her studies
which the following. note: "The Purpose of presenting Masz'il Ibn al-Azraq here, as 1
mentioned previcusly, is to address the issue of the Qur’znic miracle ‘inimitability’ via the
narratior; from Ibn ‘Abbas of his interpretation of the Qur’anic words in the Masa'il Ibn
al-Azraq:">"!

On the other hand, Western scholars such as Goldziher, Wansbrough and Andrew
Rippin considered the Masa'i/ to be legend or fabrication. Goldziher, who did not present

a critical analysis supporting his rejection, described the Masa'il as * ein lehrreiche

legende angesetzf” “a scholarly legend.””® Wansbrough believed that Mas2'il was forged

% “A'isha ‘Abd al-Rahman Bint al-Shati", ! & al-Bayani li-al-Qur'an wa Masa'il Ion
al-Azrag, pp. 289-96.

0! Ibid. p. 305.
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and skilifully attributed to Ibn ‘Abbas. To support his point of view, Wansbrough
consulted certain Islamic sources, such as al-Jami ‘ al-Sahih, Sahih Muslim, Sunan al-
Tirmidhi, and al-Itgan. He found that poetry was only occasionally cited for lexical
explanation. In al-Bukhari‘s al-Jami* al-Sahih: Kitab al-Tafsir only one line of poetry
was cited, for “la-awwah” (tender-hearted) in Q. 9:114. In Safih Muslim, a single verse
was add_uced, at Q.7:31, and in al-Tirmidhi, none in an exegetical sense.

He concluded that Masa’il exhibits an exegetical method considerably inferior to
the activity of Ibn ‘Abbas.”® Rippin relied on Wansbrough's conclusion and declared
Masa'il as a fiction designed to give the so-called Ibn ‘Abbas fafsi more credence.’™

I would like to add to the analysis of Wansbrough the following: Al-Mubarrid
noted that Nafi‘ questioned Ibn ‘Abbas at length, until his patience was exhausted. At this
point, the famous poet ‘Umar Ibn Abi Rabi‘a, arrived, greeted. Ibn Abbas and sat
down. Ibn ‘Abbas asked him to recite some of his poems. He recited about eighty verses.
Nafi‘ became angry and said, “O, God. O, Ibn ‘Abbas, we came from a distance to ask
you about Islam and you turned your face away listening to foolishness from this young
Qurayshi?" Ibn ‘Abbas replied "By God, I did not listen to the foolishness." Nafi' said,

“Did not he (“Umar) say: “ra’at rajul amma idha al-shams a‘radat fa yakhza wa amma

%2 Goldziher, Die Richtugun. P. 372

5% John Wansbrough, Qur'anic Studies: Sources and Methods of Scriptual
Interpretation (Oxford: Oxford University Press, 1977). p. 216-17.

%4 Andrew Rippin. School of Orientatal and African Studies, Vol. XLV Part 1184.
pp. 24-5.
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bi al-‘ashi fa yakhsar.” ‘She saw a man, when the sun appears, he becomes ignominious
and as for at night, he suffers.’

Ibn “Abbas said: “No” he did not say fa-yakhza” ‘to abash’ He said, “fa yadhawa
bi al-‘ashi fayakhsar’. Then Nafi‘ asked in amazement, "Did you memorize all of the
verses.?" "Yes," Ibn ‘Abbas responded and added "If you would like to hear all of them I
would recite it." Nafi‘ said, “I would." Then Ibn ‘Abbas recited all the eighty verses.**

The number of the questions, which is two hundred, and the manner in which Nafi’
was asked makes o:ie very cautious in accepting the story. The story might be sound if:

A Nafi* was well versed in tafsir and Arabic language.

B. Nafi‘ memorized the whole Qur'an or a large portion of it.

C. Naﬁ had in advance prepared the two hundred questions.*®

D. Nafi‘ had a strong memory, which I believe he did not, because he failed to repeat
exactly the last verse of ‘Umar Ibn Abi Rabi‘a which reads: ra’arajul amma idha al-
shams a ‘radat fa yadha wa amma bi-al-‘ashi fa-yakhsara.

Nafi‘ recited “fa yakhz3” instead of fa yadha. Furthermore, al-Mubarrid

mentioned that Nafi‘ plagiarized the verses or the istishhadat of Tbn ‘Abbas.

505 Abii al-Abbas Muhammad ibn Yazid al-Mubarrid, al-Kamil (Beirut: Mu’assat al-
Risala, 1986, 1st ed). 3:1144-55. Al-Suyuti, al-ltgan, 1: 225. Fu'ad Sizgin, Tarikh al-
Turith al-‘Arabi, p. 65.

% Tbn Héjar stated that Nafi' had had written his questions on two pages and read the
questions from the two pages. Ibn Hajar, Fath, 8: 557.
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If what al-Mubarrid said is true, then Nafi‘ must have memorized all two hundred
verses at the time Ibn “Abbas recited them, because he (Nafi‘) did not write them. If Nafi*
could not memorize perfectly the eighty verses of ‘Umar, as we mentioned previously,
how could he memorize two hundred verses ?. Hence, we are inclined to doubt the
authenticity of the story. Thus; we conclude that the Masa'il seems to be a fiction
designed to give more credence to Ibn ‘Abbas’ exegesis.

We now present some of Ibn ‘Abbas's exegesis as it has been documented in
some major works of Zafsir and hadith.

In Faihal-Bari, aman® said to Ibn ‘Abbas "I find in the Qur'an certain things
which seem to me contradictory. For example, Allah says in Q. 23:102

OptliaVakogs mii bl Mo el (5 g 135
( then, when the trumpet [of resurrection] is blown no ties of kinship will on that day
prevail among them, and neither they ask about one another.), yet Allah says in Q. 37:27

Oehlais s e e J5ls (And they will turn to one another and question one other.);
and in Qs 4:42 30> Wt RV < u’o;ﬁ" ot (Saey e Sl Taace fads (it Sg9 Aoga
(On that day those who disbelieved the Messenger will wish that the earth were made level

with them, and they will not be able to hide anything from God.). Yet, we read in Q. 6: 24

Oa5yse LF L Ly, aly (By Lord, we were not idolaters). According to this verse, they

[idolaters] will hide some facts. In addition, thereisin Q. 79:27 laks .lowdl of Wlsasi

507 According to Ibn Hajar, the man was Nafi'. Fatfs, 8: 557.

3
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)

5t (Are ye more the difficult to create than [or is] the heaven which He has built.?.)
wherein God mentions the creation of the heavens before the creation of the earth. Then
He says in Q. 41:9.

el oy 3 10T U gty Gmege B Y B S Y ST 5

Ll Tam Ul dusyf 5 LMST (b By Lesd sy Ubsd oo ol lesd e
(Say, “would you indeed deny Him who has created the earth in two days? And do you
claim that there is any power that could rival Him” [ that is ] the Sustainer of all the
woilds? For He [ it is who, after creating the earth,] placed firm mountains on it, above its
surface, -and bestowed blessing on it, and equitably appointed its means of sustenance to
all who would seek it: [and all this He created] in four days.). Hence, He mentions in this
verse the creation of the earth before the sky. and He says in Q. 4: 56 (Verily God is All
Mighty, All Wise). <> ajeols <81 o] While in Q. 4: 23, He says, (Verily God is Oft-
forgiving, Most Merciful. Lo, 1sié ol 4l of and in.Q. 4: 58 (Verily,God is all hearing
all - seeing.) lwaw tawow ol W

The man said, “This seems to be something that was and has passed”. Then, Ibn

‘Abbas answered: As to the Qur’anic passage Q.2:10 There will be no relationship
between them.” That is on the first blowing of the trumpet. So the trumpet will be blown
whereuﬁon all that is in the heavens and in the earth will swoon except those whom Allah

will exempt. Then there will be no relationship between them, and at that time one will

ask another. Then, when the trumpet is blown for the second time, they will turn to one
P Y
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another and question. In regards to the statement "We never worshipped others besides
Allah, aﬁd they can hide no facts from Allah", Allah will forgive the sins of those who
were sincere in their worship, whereupon the pagans will say (to each other) come, let's
say we never worshipped others besides Allah. But their mouths will be sealed and their
hands will speak (the truth). At that time it will be evident that no speech can be
concealed from Allah and those who disbelieved (and disobeyed the Apostle) will wish
that they were level with the ground, for they will not be able to hide facts from Allah

Concerning 'fhe idea that Allah created the earth in two days, and then created the
heavens, then He turned towards the heaven and perfected it in two days; then He spread
the earth, [well] the spreading means the bringing of water and pasture out of it. He then
created f;he mountains, the camels and the hills, and whatever is between them. Hence,
(the earth and the heaven) came in two (other) days. Ibn ‘Abbas said that the meaning of
Aliah's saying "He spread it." and His saying "And He created the earth in two days" is
that, earth and whatever is one it was created in two days. Concerning His saying "And
Allah was Oft-forgiving." He named Himself this, but the contents of His saying is still
valid; for if Aliah ever wants to do something, He surely fulfills what He wants. So you
should not see contradiction in the Qur'an for all of it is from Allah *®

A man asked Ibn ‘Abbas about the meanirg of the Qur’anic word zanim. Ibn
‘Abbas said it means a bastard. Then he supported that meaning by quoting a verse zanim

tada‘aho al-rijal ziyada A bastard that men claimed to be their child.’

508 Khan,- al-Bukhari, 6: 321-324.
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According to al-Tabari, Ibn ‘Abbas wrote to a Muslim who was formerly Jewish
known as Abi Jalad. He asked him about that which God mentioned in Q. 2:35

5= odn LyD Y “Approach not this tree.” Abi Jalad wrote back to Ibn ‘Abbas

claiming the tree is ‘ear’.’® Ibn ‘Abbas also used to ask Ka‘b al-Ahbar, a converted Jew,
about some meanings of the Qur’an such as Umm al-kitab ‘the Mother of the Book’, and
al-marjan *coral’.>*

The utilization of the sources of the people of the book in explaining some Islamic
concepts in general and /afsir in particular, however, is allowed in Islam. The reference
for the permissibility of quoting Jewish and Cheistian sources can be made based on the
followiné hadith: balligi ‘anniwa law dya, wa hadditha “an bani Isra il wa 12 haraj.
“Transmit to others what you know or hear from me, even though it is only a word, and
there is no harm in quoting from Bani Israil.”!"!

It is obvious that the hadith allows Muslims to quote from the people of the book.
I beﬁevé this permission is given for two reasons, one that Judaism, Christianity, and

Islam share some commonalties such as belief in God, Prophets, Day of Judgment, heaven

and other things; and two, during the lifetime of the Prophet, he (the Prophet) had agreed

9 1bid, 1: 203

519 Tbn ‘Abbas was not the only Sahabi who used the sources of the people of the book
in explaining some Qur’anic verses, among the few names to be mentioned in this
regard, ‘Abd Allah Ibn ‘Umar, and ‘Abd Allah Ibn ‘Umr Ibn al-‘As. See, Na‘na‘,
Ramzi, al-Isra'iliyyat wa Atharuha fiKutub al-Tafsi (Damascus: Dar al-Qalam, 1970-
1390, 1st ed). pp: 78-89

S\ Al-Bukhari, al~Jani‘ al Sahil, 1: 331.
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with some of what the people of the book quoted from their scriptures. More importantly,
he acknowledged the mistakes that were made by his Companions and corrected by Jews.
For example, in Fa;,{z al-Bari, "a Jewish Rabbi came to the Prophet of God and said: O,
Muhammad! We ﬁd that in (the Torah) God will put all the heavens on one finger, and
the earth on one finger, and the trees on one finger, and the water and the dust on one
finger, a;ld all-the other created beings on one finger. Then He will say "I am the King."
Thereupon the Prophet smiled so that his premolar teeth became visible. Then the
Prophet recited "No just estimate have they made of God such as is due him."*'?

In Sahif Muslim, the Prophet told the Companions to inform them that a
converted Christian, Tamim al-Dari, has told him something that he, the Prophet, had
previously explained, namely, al-masih al-dajjal ‘the liar messiah or anti-Christ’

[according to Christian theology].*

In Sunan al-Nasa7, a Jew reported to the Prophet
that some Muslims were guilty of shirk ‘polytheism’ when they said: masha Allah wa
shi’t ‘How wonderful that Allah and you have willed it.” and wa al-ka‘ba ‘1 swear by the
ka‘ba’*"* Hence, the Prophet commanded the Companions to swear, instead, by the

Lord of the Ka‘ba and to say ma sha Allzh thumma shi’t ‘How wonderful that Allah nas

willed and then that you willed’.>*®

312 Inb Hajar al-‘Asqalani, Fath, 8: 550-1.
513 Al-Nawawi, Sharl Sahih Muslim, 18: 214
314 The sacred house of Muslims located in Mecca.

515 Al-Shaykh ‘Abd alsRahman Ibn al-Hasan Al-al-Shaykh, Fath al-Majid, (Riyadh,
Dar al-Ifta.) pp. 379-80.
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'i‘he point that the Jew made here is that, the letter waw in the phrase masha
Allah wa shi’t, is a letter of conjunction used to indicate the involvement of more than one
party in an action, it does not necessarily determine which of the parties does the action
first. Thus, to say masha Allah wa shi’t might mean or be understood that the will of
the Prophet comes even before the will of God, which is contradictory to the Islamic

concept of tawhid as in Q. 76:30 aBT L&y O" Y1 9glSteg (But you wiil not will

except when Allah wills), that is, God wills first before anyone else. Due to the
misconception that the letter waw might lead to, the Prophet commanded the Companions
to replace the waw with thumma ‘then’, which shows the chronology of the action taking
place between two parties. The action mentioned before thumma occurs first, the verb or
name mentioned after thumma occurs later. Thus, the phrase masha Allah wa shi’t is
rephrased as “ma sha Allzh thumma sh't * God willed, then you willed” %'

Having pres'ented the exegesis of the most prominent exegetes among the Safhaba,

it might be worth mentioning that the Safaba have some differences in understanding the

Qur'an and its interpretation. These pertain mainly to juridical, theological, historical,

516 The position which Muslim scholars adopted concerning Isra'iliyyat can be
classified into three categories:

1. Acceptable one. That which is agreed with Qur’an or hadith.

2. Rejected One. That which is contradictory with Qur’an or hadith.

3. Natural. That which falls neither in the first category nor in the second and the Qur'an and hadith
are silent about it. For example, Ibn *Abbas said "Children of Isra'il asked the Prophet Moses: Does your
Lord sleep? He said: Fear God. Then his Lord called Him, O, Moses, they asked you does your Lord
sleep? Take two boitles or bowis fuil of watwer and hold them for the whole night. After midnight, the
Prophet Moses was takén by slumber and the two bottles broke. Then God said: O, Moses, if I had to
sleep, the heavens and the earth would fall perish like the two bottles." Ibn Kathir, 7afsz, 1: 230.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



206

and linguistic issues. Ibn Taymiyya claimed that the Companions’ differences are
differences of variation rather than of contradiction and are broadly of two kinds:
expression and illustration.

In regard to the first, Ibn Taymiyya stated that the Companions may express one
ideain diﬁ'erent words, such that one of them brings cut one aspect of the meaning while
the other mentions the other aspect, even though both refer to the same thing. For
example, Ibn ‘Abbas interpreted the Qur’anic pharase al-sirat al-mustaqim ‘the straight
path’ as the religion of God, while Ibn Mas‘tid interpreted it as the book of God. Each of
these two prominent exegetes have described the phrase using two different meanings, but
they mean or imply one thing. Because both the religion of God and the book of God are
called the straight path.’"’

Concerning the second type of difference, Ibn Taymiyya indicated that when the
Companions explained a general term of the Qur’an, they may speak about another
general term by way of illustration to draw the attention of their audience to the type of
the first instead of giving a definition in terms of its genus and difference. For example, in
Q.35:32. Ol 32 o merogciiin miog 4midd I mtiod U3 Legwe Laiko! ol LS4l o
(Then We have given the book for inheritance to such of Qur servants as We have chosen;
But there are among them some who wrong their own souls; some who follow a middle

course; and some who are, by Allah's leave, foremost in good deeds.)

17 Ibn Taymiyya, Mugaddima, pp. 41-3. Ibn Kathir, Tafs# 1: 23. Al-Shawkani, Fath
al-Qadir,-1: 24.
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Ibn Taymiyya stated that previous generations have explained these verses with
reference to one or more acts of obedience to God. Some said the sabig is the one who
offers pra.lyers at the earliest prescribed time, the mugtasid is the one who offers prayers
late, but on time, and the zalim is the one who defers, for instance, the evening prayer till
the sun starts to set. Gthers said that the sabigs are the generous ones who give money in
charity over and above meeting their obligations, the zaims are those who take usury or
fail to pa;y Zakka ‘obligatory alms’, and the mugqtasids are those who pay zakka as well as
refrain from taking tsury, and so on.*'®

Having stated Ibn Taymiyya’s opinion concerning the Companions’ differences, let
us now present some examples of their differences in four different areas: figh, theology,
Qur’anic historical personages, and linguistics. These examples will show whether or not
Ibn Taymiyya’s claim stands unchallenged.

Differences in the Companions’ Qur’anic Interpretations
Issues Pertaining to Figh

This refers to those verses about which the Companions differed in their
interpretations and implications due to their own understanding of the verse or lack of the
knowledge of Prophet's hadith in the subject matter. For instance, God stated in Q. 5: 5
Sollng o) o LD Iadsl ol plitng Skl 9 o ool

pLS v DT Tadal sl (oo Siliaally Slishall oo Slcxally pid S

518 1bn Taymiyya, Introduction to the Principles of Tafseer. pp. 20-1.
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(Today, all the good things of life have been made lawfull to you and the food of those
who have been vouchsafed revelation aforetime is lawful to you, and your food is lawful
to them. And [lawﬁ{l to you are], in wedlock women from among those who believe and.
-women who have been vouchsafed revelation before your time.) Based on this verse
almost all the Satzél;a declared the permissibility of marriage between "Muslim men and
Jewish or Christian women." ‘Abd Allah Ibn ‘Umar, however, held a different opinion.
He quoted Q. 2: 221 w3 > S5,2all Tax<5 Y9 (And do not marry idolatrous women
until the); believe (become Muslims).) He stated, "God has forbidden Muslims to marry
idolaters, I do not know anything greater than shirk ‘to associate something with God’
and there is no sin greater than to say Jesus is my Lord."*"
Another example is concerning 'the ‘idda “prescribed period’ of a pregnant widow.

Q. 65:4,. reads, cwoo i of oelal Jlea¥1 S¥als

(And for those who'‘are pregnant, their ‘idda (in case of divorce) is until they deliver their
burden). ‘Abd Allah Ibn Mas‘ud understood the verse in its general sense, as he was
aware of the hadith of Subay‘a al-Aslamiyya the wife of Sa‘d Ibn Khawla. When Sa‘d
died she was a pregnant. Immediately after she delivered, the Prophet informed her that
her ‘idda had been ended by the delivery. Being aware of this hadith, Ion Mas‘ad
declared that the end of the ‘“dda of a pregnant widow is when she delivers her baby. On

the other hand, ‘Al Tbn Abi Talib and Ibn “Abbas held that the ‘‘dda of the above

519 Al-Jassas, Abi Bakr Ahmad Ibn ‘Ali. Afkan al-Qur'in (Istanbal: Maktabat al-
Awgaf al-Islamiyya, 1916-1335). 1: 332.
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mentioned woman is the longest one of the two ‘iddas. To explain this is to say:
accordir;g to Islamic Law, when a husband dies, his widow has to be in ‘idda for four
months and ten days. Thereafter, she can marry whomever she wants. The reference for
this law is Q. 2: 234
Iicandl Zel oamidly e Lrlasl cigsiiy i ogdem 2l

(And if any of you die and leave wives behind, they shall undergo, without remarrying, a
waiting period of four months and ten days.) ‘Ali Ibn Abi Taiib and Ibn ‘Abbas combined
the above verse and Q. 65: 4.( [Now] as for such of your women as are beyond the age of
monthly courses, as well as for such as do not have any courses, their waiting period -if
you have any doubt about it shall be three [calendar] months; and as for those who are
with child, the end of their waiting term shall come when they deliver their burden). ‘Ali
and Ibn ‘Abbas deduced from both verses that the ‘idda of a pregnant widow, if she is
eight months pregax;ant is four months and ten days. If sheis two months preganant, the
‘idda is seven montils. This is what ‘Ali and Ibn ‘Abbas meant by the phrase: ab‘ad al-
ajalayn ‘the longest period of the two ‘iddas. Apparently, both “Ali and Ibn ‘Abbas had
no knov(rledge of the hadith of Fatima Bint Qays.
Qur’arni¢ Historical Personages and Places

The Sahaba differed about the exact historical personalities and places of certain
Qur’anic verses. For example, Q. 37: 102 wtudl ST (551 S (ot b JB ot dao &bl

Sy Bl b (And when (his son) was old enough to walk with him (the Prophet

Abraham) szid: 'O my son, I have seen in a dream that I must sacrifice you. So look what
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you think?' He saidi 'O my father! Do that which you are commanded.) According to
this verse, God corpmanded520 the Prophet Abraham to slaughter his son. But which of
his sons? Isma‘il or Ishaq? Ibn Kathir reported that some Companions, including Ibn
‘Abbas, held that the son was Isaac, while “‘Umar Ibn al-Khattab, ‘Ali Ibn Abi Talib and

other believed that the son was Isma‘il.’*!

In Q. 9:108, God says: : &> pez Jal oo (G0N (o mwliienc! Tl 405 o ¥
45 o9 of (Never stand you therein. Verily, the Mosque whose foundation was laid
from the first day on piety.) Which Mosque was that? Where was it located? ‘Umar Ibn
al-Khattab, Zayd Ibn Thabit and others believed the Mosque to be the Prophet’s Mosque
in Medina while Ibn ‘Abbas and others believed it to be the Quba’ Mosque, which the
Prophet built upon his arrival in Quba’. 2
Theology

The Companions had varying theological views as a result of the lack of not being
aware of a hadith or explicit hadith from the Prophet on the subject matter. Thus, each
one depended on his own understanding of the verse. For example Q. 17: 1

dde> L5 ,3h (SN  c@dVlacmadt! I alodlaedd! 0 M 0y Syl (ST sl
9> L,b M o o R 3

520 According to Islamic belief, a dream of a Prophet is true. It is just like revelation.
See Ibn Qayyim, Zad alcMa'ad (Cairo: Al-Matba'at al-Misriyya, nd). 2: 48.

52 Ibn Kathir, Tafsi, 3: 186.

52 pid, 2; 170.
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(Glory be to Him Who carried His servant by night from the Sacred Mosque to the
distant Mosque, the environs of which We have blessed). The Sahaba differed about this
journey. Did the Prophet go on this journey physically or did he go by his soul only?

It.m ‘Abbas, Anas Ibn Malik and others who had the knowledge of the hadith in
this regard believed that the Prophet did go on the journey physically. On the other hand,
‘A’isha, the wife of the Prophet and Mu‘awiya Ibn Abi Sufyan believed that the journey
did not physically take place, but was taken by the soul of the Prophet.’?

Another example, is in Q53:7-9. Jubd Lo 3 LV 35V0 o» 4 (Appearing in the
horizon’s loftiest part and then drew near, and came close) Ibn Mas‘Gd and ‘A’isha said
the verse refers to the angel Gabriel in the highest of the horizon and that he came closer
to a distance of two bow-lengths or nearer to the Prophet. Thus, did God convey the
revelation to Muhammad. through the Angel Gabriel. Ibn ‘Abbas, on the other hand, said
the verse refers to the Prophet coming closer to his Lord by a distance of two bow-lengths
or nearer, and that he saw his Lord by with his heart, not eyes.’

" Linguistic Matters

The individual vocabularies of the Companions led them to interpret certain

Qur’z‘mié passages differently. More interestingly, the different interpretations are ascribed

2 Tbn Qayyim, Zad al-Ma‘id, 2, p. 48. “Al-Tabari, Jami‘ai-Bayan, 27, p. 289 Ibn
Kathir, Tafsi 2, p. 363-4.

524 Ibn Kathir, Tafs#, 3: 398. Al- Shawkani, Fath al-Qadi, 5: 110.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



212

to a sahabisuch as Ibn ‘Abbas. Consider the following examples: in Q. 77: 1 &>Muwyally

“al-mursala.” Abu Hurayra explained this term to mean angels, while Ibn Mas‘ad

interpreted it as winds.’”” Concerning the Qur'anic words dg¢0g Aalgin Q. 85:3 (By

one that witnesses, and the subject of the witness), Abu Hurayra interpreted the first
shahid as Friday ‘the congregational weekly prayer day of Muslims’ and the second
mashhid as the day.of ‘arafz.’*® On the other hand, Ibn ‘Abbas interpreted shahid as the
Prophet Muhammad and mashhid as the day of judgment. Furthermore, al-Hasan Ibn
“Ali, the grand son of the Prophet, supported his Uncle Ibn ‘Abbas's view by quoting Q. 4:
41. which read fand Vi o ol Koy ands Wl g5 o0 W 131 Laxs (How then, when
we bring from each nation a witness and we bring you (C Muhammad) as a witness
against these people). The point al-Hasan made here was that in this verse of Q. 4:41, the
Qur’an has clearly described the Prophet as shahid ‘a witness’ Thus, shahid in Q. 85:3

refers to the Prophet.*”” Concerning the Qur’anic word &Lsatssfg in Q. 100:1, Ali Ibn Abi

Talib interpreted it as camels, while Ibn Abbas interpreted it as horses.””® Concerning the

Qur'anic word Sg8lg xalslg ‘by the even and the odd’ in Q. 89: 3 Ibn ‘Abbas interpreted

55 Ibn Kathir, Tafsi, 3: 623.

5% Day of ‘Arafat is the 9th day of Dhul Hijja; the 12th month of Islamic calendar. It
is the greatest day of Hajj (Muslim pilgrimage).

527 bn Kathir, Tafs#, 3: 623-4.

5B Ibid, 3; 668.
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al-shaf ¢ as the first day of ‘id al-adpa*® and the latter al-witr as the day of ‘arafa.
Another report fron; Ibn Kathir said Ibn ‘Abbas interpreted al-witr as Allzh (God) and al-
shaf*as mankind. '

These examples of exegetical differences of the Sa/aba are irreconcilable. Thus,
the clain.l that the differences of the Companions in zafsir are differences of variation rather
than of contradictions remains unproved.

Having presented the different opinions concerning the exegesis of the
Companions and giving some examples, we would now examine their sources and
methodology.

Principle Characteristics of the Tafsir, of the Sahaba, their Sources, and
Methodology

3

In the light qf our presentation and the sources which we consulted concerning the
exegesis of the Safaba, we find that the Companions did not interpret the whole Qur'an.
Nevertheless, they did explain many verses that included judicial, theological and linguistic
considerations. Poetry was occasionally used in explaining the Qur'anic meanings, and the
meaning of individual words were occasionally explained linguistically.

The sources which the Safidba utilized in their exegesis were, fisrt of all, the
Qur’an. They sometimes used Qur'anic verses to explain other verses, as noted in Ali Ibn

Abi Talib's tafsir.>*® Two, sometimes they quoted hadith to explain or to support the

13

5% The tenth day of Zual-Hiija, that is the day of the Muslim annual festival.

530 See, pp. 162-3
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meaning of the Gur'an as in the example given concerning Aba Bakr’s tafsi.' Three, the
Companions used their own opinion in interpreting the Qur'an, since the Prophet did not
explain the whole Qur'an before his death. In addition, the Qur'an encourages Muslims to
ponder the meaning' of verses. Four, sometimes the Sa/1zba quoted the People of the
book, that is, Jewish and Christian sources, to support the meaning of some verses. As
noted in Ibn ‘Abbas's tafsir.**

The Companions used different approaches in their zafsir. They sometimes fet the
Qur'an explain itself--verses were iiluminated by other Qur'anic verses. Occasionally; they
explained meanings by means of illustration. The Companions used linguistic skills, as
well as asbab al-nuzal and knowledge associated with pre-Islamic religious culture.
Summary and Comments

Scholars are divided into two groups in relation to the binding authority of the
exegesis of the Safiaba. One group, among them, Imam Malik, Ahmad Ibn Hanbal, Ibn
Taymiyya and his student Ibn Qayyim, believed that the exegesis of the Sakaba is binding.
They based their arguments mainly on the virtuousity and the merits of the Companions,
for they were praised both in the Qur'an and hadith and they were the witnesses to the
revelation. In addition, they mastered the language of the Qur’an.

A second group, that includes ﬂ-Ghaﬁﬁ and Abti Hayyan, believe that the tafsir

of the Safaba is not binding. They focused their arguments on the practicality of the

3! See, p. 158

32 See, p.177
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exegesié of the Sahaba; for they found some irreconcilabie condradictions among them.
Furthermore, they believed that both the religious and inteliectual consideration in
accepting exegesis from one of the Prophet companions as binding proof should not be
overlooked. Practicaily speaking, accepting the afsir of the Companions with their
irreconcilable differences would place one in the state of perplexity and confusion. Which

binding proof should one accept? How can two binding proofs contradict one another.?
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CHAPTER VI
THE TAFSIR OF THE TABI‘UN AND THEIR FATWAS

Our primary concern here, is the legal status of the exegesis of the Tabi ‘un,
whether it is binding or otherwise. A second concern is determining the characteristic
nature of the tafsir of the Tabi‘an. The different opinions of Muslim scholars and their
arguments related to the authority of the zafs# of the T:zbi ‘@ is not as extensive as the
historical materials devoted to the similar discussion concerning the Companions. That is
because .scholars such as al-Ghazali, Ibn Hazm and others, who believed that the exegesis
by the Prophet’s Companions was not automatically and almost absolutely, binding, did
not have any interest in discussing the authority of exegesis by the 72bi ‘@’. Even scholars
such as Ibn Qayyim, who upheld the exegesis by the Prophet’s Successors as binding
proof, failed to elaborate much on the pssition of this exeges.

In order to elaborate on the nature of the exegesis of the 7abi ‘i, it will be helpful
to give examples of their fafsir. Before doing so, we would like first to define the word
T'abi ‘on, linguistically and Islamically.

Tabi‘ Defined and ‘the Relationship to Hujja
Tabi‘an is a plural of 1abi°. The word #2bi*, an active participle is derived from the

verbal noun taba’ * following. Thus, 72bi* means a successor. Technically, zbi is a

216
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Muslim who did not see the Prophet Muhammad, but met one of his Companions and died
as a Muslim.**® However, the 7bi ‘an are considered the second generation in Islam.

The majority of Sunni scholars have agreed upon the fact that the ijma*
‘consensus’ of the Successors is a binding proof. The question arises as to whether the
exegesis or religious decrees of a single Successor should also be recognized as fujja.
Here, as usual, scholars are divided into two groups concerning this proposition.

The first group, which includes Abt Hanifa, believed that the exegesis of the
Successors and the religious decrees are not binding, simply because they have not been
blessed with the virtue of seeing the Prophet or witnessing the revelation. Abi Hanifa
stated his position very clearly when he said, "Whatever comes to us from God and the
Prophet we accept it without any reservation, but whatever ideas come to us from thz
Tabi‘Gn [then we recognize that] they are men as we are [and, hence, can make
mistakes].”** Tbn Taymiyya quoted Shu‘ba Ibn al-*Ajjaj [160-778]°*° to have said, “If
the opinion of the 7bi ‘@ in the secondary matters (i.e. judicial issues.) is not 4ujja, how

then it can be fujja in tafsir 7 Ibn Taymiyya supported this opinion by saying "Wa hadha

533 Ybn Kathir, al-Ba ‘ith al-Hathth fi Ikhtisar ‘Ulim al-Had#th (Beirut: Dar al-Fikr, 19671). p. 78.
534 Al-Sarkhasi, Usl, 1: 114
53 Shu‘ba Ibn al-* Ajjaj Ton al-Ward is considered as a trustworthy with a strong memory. He was

described as "Amir al-Mu’minin in hadith." He was the first scholar to scrinizethe Isnad (chain) of hadith
in Iraq. See Ibn Hajar al-‘Asqalani, Tahdhib , 1. 351.
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sahih. =536 <This is correct’. Abi Hayyan believed that accepting 7bi ‘an’s exegesis is
intellectual or scholarly suicide.”

The second group includes, according to some reports, Ahmad Ibn Hanbal, and
some Maliki jurists, who believed that the exegesis by the immediate Successors are
binding. **®* However, a modern Hanbali jurist, ‘Abd Allzh Ibn Mubhsin al-Turki, stated
that most of the Hanbali jurists seemed to believe that the most authentic report from
Ahmad Ibn Hanbal is that the opinions of the Tbi ‘an are not binding.**®

In his al-Sawa‘iq al-Mursala, Ibn Qayyim has articulated his conviction about the
binding authority of the 73bi ‘tn. He argued that the Companions had learned the full
meaning and text of the Qur’an from the Prophet, and then the Successors learned the
meaning and the words from the Companions, Therefore, the exegesis or both the
Companions and the Successors are equally binding..***

Al-Zarkashi pointed out that although scholars like Shu‘ba Ibn al-‘Ajjaj and others

viewed the exegesis by the 73bi ‘in as being non-binding, their own exegeses and those of

- other commentators on Qur’anic exegesis seemed contrary to that notion because they

53 Ibn Taymiyya, Mugaddima, p.105. Secondry matters are issues that do not concern whether or not a
person’s opinion places him out of Isiam. One example of a secondry matter are Muslims different iegal
opinions about where to place the hands in prayer. i.e should one place his hands on the chest or below
his naval?

%" Abi Hayyan, al-Balr, 1: 4.

538  Abi Zahra, Mu §iza, p. 513.

539 Al-Turki, Usal, p.‘180.

0 Ibn Qayyim, al-Sawa ‘iq al-Mursala (Riyadh: Dar al-Hijra, n.d). 2: 345-6.
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relied heavily on the opinicns of the Tbi ‘an and depended on them simply because they
believed that the T2bi ‘an received most of their tafsir from the Sahaba "
Prominent Tabi‘an and Tafsir

Muslims believe that God has commanded them to seek knowledge and teach it.
Thus, in Islam, learning and teaching are equally important and inseparable. Reference can
be made to the Qur’an passage: Q. 9: 122

RN (B Toind Wl B 5 oo 5 Y 5 B Ty Gisell U5 Log

©9392 otddd oedllgnr 13] oaosd Ta sty
(It is not desirable that all of the believers take the field [in time of war]. From within
every group, some shall refrain from going forth to war, and shall devote
themselves[instead] to acquiring deeper knowledge of the faith, and admonish the people
when they return to them, so that they might guard themselves against evil).

A popular hadith relevant to this matter is khayrukum man ta‘allama al-Qur’an
wa ‘aIlar;za: - (The best of you are those who have learned the Qur'an and teach it (to
others). From this perspective, the 72bi ‘@n’s commitment is clear.

Having stated a possible reason for the involvement of the 72bi ‘i in exegesis, it is
appropriate at this point to present examples of the /afsir of some of the most prominent

among them..

54 Al-Zarkashi, al-Burhan, 1: 24.
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Mujahid Ibn Jabr (d.104-722)

Mujéhid was one of the most outstanding students of Tbn ‘Abbas. He claimed to
have gone thoroughly over the Qur’an with Ibn ‘Abbas three times.>** Despite this claim,
one can easily observe by reading al-Tabari’s Jami ¢ al-Bayan, Ibn Kathir’s Tafsi al-
Qur’an al-‘Azim, and the alleged Tafsir of Mujahid (recently printed), that Mujahid made
much leés use of Ibn ‘Abbas’ commentary than did his other students such as ‘Ikrima al-
Barbari, Sa‘id Ibn Jubayr, and al-Dahhak Ibn Muzahim.**

Mujahid seems to be more dependent on his own opinion. Hence, he
disagreed with the Companions’ interpretation of some verses. One example concemns Q.
2:30" oV B Kl S Ol by, BB

) iy Hokomy T 70y Lol limty Uenditit 0 e S T3 B Lt
(When thy Lord said unto the angels: Behold, I am about to establish upon earth a
vicegerent. They said: Wilt Thou place on it such as will spread corruption thereon and
shed blood?-whereas it is we who extol Thy limitless glory and praise Thee, and hallow
Thy name.) Mujahid explained this as nu‘azzimuk wa nukabbiruk ‘“We aggrandize and
magnify You.”*

Similar was his explanation of Q. 75:22-23 &L Ly ! Ss0liiios: cs>y

%42 Al-Suyati, al- Jtgan, 2: 418.
343 Al-Nawawi, Riyad, al-Salihin, 2; 126..

543 Al-Tabari, Jami * al-Bayan, 2, p. 490. Ibn Kathir, Tafsir, 1; 124.
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(Some faces that day will beam looking towards their Lord). Ibn Kathir stated that the
Sahaba and the 73bi ‘tn are unanimously agreed that those who will be the dwellers of
Janna ‘ Paradise’ will see God with their eyes. This verse was one of the verses they

545

quoted in this regard to support their opinion.” Mujahid interpreted the verse as

"Muslims will be looking forward tc the reward from God." He considered the letter i/2

» 3 not "to" as the term was read by most

as a singular of alz .‘bounties,’ favors, etc.
scholars.

An example of his fafsir by using the Qur’an is his interpretation of Q. 2: 108
IS 00 (gwae S oS o Tgu; 1ol o Gaus of (Would you, perchance ask the Apostle
who has been sent unto you [like] was asked aforetime of Moses?). He explained this
verse by using Qur’anic verse Q. 4: 153 sy AL, 9@ L5  cweo lo9 Louid (They [the
Jews] asked Moses for something even greater for they said: show us God clearly [for the
naked ei/e to see].) He also said this when the Quraysh (the tribe of the Prophet
Muhammad) asked Muhammad to make the mountain of al-Safi to turn into gold.*”
Tafsir of Mujahid .

Finally, according to Muslim sources presenting Mujahid’s biography, he had

written an exegesis of the entire Qur’an.

345 Other verse is Q. 10:26; and Q. 83:15 and the popular hadith in both a/-Bukhari and Muslim "You
will see your Lord as your see this moon." Al-Bukhari, al~Jami* al- Salif, 4; 146.

34 Al-Tabari, Jami* al-Bayan, 28: 320 Ibn Kathir, Tafsi, 7: 171.

547 Ibn Kathir, Tafsi 1, p. 267.
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Recently, the alleged manuscript of Mujahid was twice published under the title
"Tafsir Mujahid” by ‘Abd al-Rahman al-Surti, a member of "Majma’ al-Buhith al-
Islamiyya” (The Islamic Research Institute) of Pakistan. He was the first scholar to edit
the manuscript whic;h was published for the first time in 1976/1396. Muhammed Abd al-
Salam Muhammad “Ali chose the manuscript of Mujzhid to be his Ph.D. thesis at Dar al-
“‘Ulim l:Trliversity in Cairo. He published his work in 1989/1410.

Both scholars depended on the manuscript of Dar al-Kutub al-Misriyya.
Muhammad ‘Abd al-Salam claimed that his work was more scholarly and accurate. He
recognized the effort of al-Surti, but he found many mistakes in al-Surti's work.>*®

On the other hand, Western scholars such as Fred Leemhuis, and Wansborough
expressed their doubts about or totally rejected the authenticity of any work attributed not
only to Mujahid but to any first Islamic century scholar or ‘Zim. Wansborough made a
comparison of the Cairo manuscript of Mujahid and the opinion of Mujahid in al-Tabari’s
Jami‘ al-Bayan. In addition to that, he examined Mujahid’s method in the context of his
own work. He found two things that made him reject the authenticity of the alleged work
of Mujahid . The First was the presence of a defective chain of transmission; the second
was a co;lﬂicting judgment based on a single authority.>*® Leemhuis seemed to be more

critical in this respect than Wansborough. Leemhuis and his colleagues have carefully

3% Muhammad °‘Abd al-Salam Abi al-nil,. Tafs# al-Iman Mujahid Ibn Jubayr (Cairo: Dar al-Fikr al-
Haditha, 1989, 1st ed.). pp.2-15.

54 Wanborough, Qur'anic Studies, pp. 120-139.
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examined the Cairo manuscript. Their analysis led them to find that the narration of Abu
Najih, the immediat‘e narrator from Mujahid, must have taken place around the middle of
the second century A H. Leemhuis stated, "These findings were based on the chain of
transmission as well as textual analyses of the different Mujahid transmissions.*®
Leemhuis undertook this serious examination of Mujahid’s work seemingly to refute or
challenge Sezgin’s assertion that al-Tabari’s work can be used as a proof of early written
works of the first century because of its dependency on the first century works such as
that of the tafsir of Mujahid.

Sa‘id Ibn Jubayr [d. 95-714]

Sa‘id was one of the most outstanding students of Ibn ‘Abbas. Ibn ‘Abbas used to
refer some of the people whe asked him to issue religious decree to Sa‘id. This
recognition of Sa‘id by Ibn ‘Abbas has caused scholars to hold Sa‘id in very high esteem.
According to Ibn Khallikan's report, Sa‘id disliked writing exegeses. A man who admired
Sa‘id’s knowledge of Qur’an asked him to write a book on exegeses. Sa‘id became very
angry an<-i said, “la-an yasqut shiqqi ahabb ilayya min dhalik.” (I would rather lose a part
of my body than to do that.)

Sa‘id used to refer to Ibn ‘Abbas in understanding the meaning of the Qur’an and
the knowledge of the occasions of revelation, as for example, concerning the occasion on

which the verse of Q. 8:1 JWw¥i o= <bgiles (They [will] ask you about Booty.) was

5% Fred Leemhuis “Origins and Early Development of the Tafsir Tradition” In AHIQ, pp. 19-21.
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revealed. Sa‘id said: “I asked Ibn ¢Abbas about the incident about which the verse was
revealed.” He answered (the following): This verse referred to the booty the Muslims
gained after defeating the Meccans in the battle of Badr™™!

Another example is in regard t0 Q. 2:243 a5 oo laxss o I 5 o

oo Lol 13 lgiee med AT JBy Sed! sa> Sali wag (Have you not seen those who have

left their homes? They were thousands of them risking death. God told them: “Die”, then
He revi\;ed them.) According to Sa‘id, Ibn “Abbas stated that the number of people
referred to in the vetse is four thousands. They left their homes out of fear of plague, but
when they reached a certain place, God took their souls.’*

An example of Sa‘id exercising independent exegesis involves his commentary of
Q. 2:178 Wl  5Vigusdbastly ol ot L (S5 oladl plade o Tainol catilesily
(O you who believe, compensation for the murdered victim has been prescribed for you:
the freeman for the free, the slave for the slave, and the female for the female.) Sa‘id
stated that the gisas ‘victim retribution’ is applied only in the case of intentional murder.
Furthermore, he gave an account of the background of the verse. He stated that "It
concerned two Arab tribes who shortly before Islam fought with each other." Many

innocent individuals, including women and slaves, had been killed. Both tribes failed to

55! Ibn Kathir, Tafsi, 3:273.

52 Ibid, 1: 242
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settle their dispute and one of them kept threatening the other, even after all had converted
to Islam; thus, God revealed the verse of al gisas.
‘Ikrima al-Barbari (d.105-723)

‘TIkrima was one of the students of Ibn ‘Abbas who claimed that there was no verse
in the Qur'an whose meaning he did not know. He transmitted a considerable portion of
Ibn “Abbas’s knowlt_adge.s 53 Following are Qur’anic interpretations of three verses
showing ‘Tkrima’s relationship to Ibn ‘Abbas.

The first concerns Q. 2:198 plod! piafliie Wl fa,536 Sy oy madl 1]y
(When you stream forth from Mount ‘Arafat remember God at the Hallowed Monument.)
‘Ikrima narrated that Ibn ‘Abbas stated a specific time that Muslims should depart from
‘Arafit to Muzdalifa™** (a sacred monument). ‘Ikrima attributed to Ibn *Abbas the

2558

following statement: “During the days of Jahiliyya ‘pre-Isiam days’™> the people of al-
Jahiliyya used to stand at “Arafat until the sun was about to set, then they departed.”**®

He also narrated that Ibn ‘Abbas indicated the number of the people of the cave in
Q. 18: Zé although, the Qur’an is silent about it; peolsslo wisas el 25 U5

oo o d .;.a:.::avg J15¥1 (Say: My Lord is quite Aware as to how many they were.

Only a few know about them.) ‘Ikrima reported that Ibn “Abbas said, “I am one of those

553 Ibn Hajar al-* Asqalani, Tahdhib, 1; 42-4. Al-Dhahabi, al-Tafsi, 1: 111.
554 A sacred place for Muslims in Mecca when they spend a night during Hajj.
%% Muslim scholars considered the period before the advance of Islam as days of ignorance.

5% Tbn Kathir, Tafsir, 1: 427.
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few who know the exact number of those people of the cave" (ana min al-qalil, kana
sab‘a). Ibn Kathir commented that the transmission from Ibn ‘Abbas in this regard was
authentic.*’

In regards to the meaning of Q. 65:1 (5t il LSl o2ils 131 Tl
(O Prophet, Whenever you [and other Muslims] divorce women, send them away
according to their ‘idda). ‘Tkrima commented on this by saying al-‘idda is muhr purification
(when a.woman finishes her monthly period). He further elaborated by saying: One should
divorce his wife when her pregnancy is obvious. He should not divorce her after he has
had inter;:ourse with her until she has had her monthly period or until her pregnancy is
clear without doubt.”*®
Qatada Ibn Du‘ama al-Sadusi (d.110-728)

Qatada was one of the most outstanding exegete among the immediate Succussors
. Ibn Ke;,thir has heavily quoted Qatada in his {afsir; his name is almost on every page in
Tafsir al-Qur’an al~*Azim. It seems that Qatada relied more on his own opinion than
those of the Prophet’s Companions. His mastery of the Arabic language was reflected in
his exegesis. For example, we find him using in his explanation of some Qur’anic passages

the terms tagdim ‘preposition’and #a khir ‘a subject placed in a delayed position®. "

51 Ibid, 4: 378.

5% Ibid, 7. 34. Al-Suyuti, Al-Durr al-Menthar f7 al-Tafsi bi al-Ma'thir (Beirut: Dar al-M*arif, n.d).
4:218.

559 See for example ‘Abd al-Qahir al-Jurjani, Dala'il al-I jz (Cairo: Mustafa al-Babi al-Halabi, 1967).
p. 42-8. -
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These are terms or concepts which have been developed by later generations, mairly by
¢Abd al-Qahir al-Jurjani, and used as one of the tools to illustrate i‘jz al-Qur’an ‘the
inimitability of the Qm’?m’.

An example'of this is in regard to Q. 9: 55 was¥sl Yy wellasl lamsMs
LS L mesins of Wiy Ll (Do not let not their wealth nor children astonish you;

God wants only to punish them by means of them during worldly life.) Qatada explained
the verse. by stating that there is Zagdim and takhir in the verse. He rephrased the verse
aS: L medns O Ay Lodf LIS veo¥ei¥y pilles! wlax3Ms “Do not let not their
wealth nor children in worldly life. God wants only to punish them by means of them.”*®
Qatada also occasionally referred to the Arab metaphorical expression to support
the meaning of the Qur'anic word that he intended to explain. For example, concerning Q.
56:14 bbb tlsy (And your garments keep free from stain). Qatada said, "wa kanat al-
‘Arab tusammi al-ﬁy’ul idha nakatha wa lam yafi bi-‘ahd Allah innahi ladanis ai-
thiyab.” (Arabs brand a person who violates his oath and does not fulfill the covenant of

God as a person with a dirty garment).”>®

Concerning Q. 2:37 ade b Slols 43 (3o p3T A5 (Adam received words

(kalima) [of inspiration] from his Lord and He [forgave him] turned towards him).

Qatada quoted another Qur'anic passage to explain the meaning of kalimat. Q. 7:23

% Yon Kathir, Tafs#, 3: 267.

61 Al-Tabari, Jami ‘, al-Bayan, 1: 546. Ibn Kathir, Tafsir, 7, p. 154.
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3

Rl oo e Lo Whais of ol Lwdl Lodis U] Ly, Y5
(They said our Lorci we have harmed ourselves. If You dc not forgive us and grant us
mercy, we’ll be losers).**

Qatada and other Successors to the Prophet sometimes made a comment
concerning the meaning or implication of the verse without interpreting it. For example,
Q. 43: 5 States ydpus g3 25 o  bmio SN pSic o ypadl

(Should We take away the reminder (al-Qur'an) from you since you have been such a
transgressing folk). Qatada said: wa Allahi law anna hadha al-Qur’an rufi‘ hina Raddat-
ho aw'il hadhi al-umma lahalakuwa lakinna Allah Ta* a2 ‘ada bi- Rafmatihi fa-
karrarahi ‘alayhim wa da‘ 2hum ilayh ‘ishriina sana. (I swear, had God turned away
His book when the first few of this community rejected it, they could have been perished.,
but Allah, The Exalted, out of His mercy, did not do so, instead He called them to it for
the period of twenty years).*®
Masrigq ai-Ajda’ (d.63-681)

I\;Iasﬁuq was one of the recognized scholars of the Iragi school of zafs# and figh.
He studied under several Companions of the Prophet. He stated that he found that

knowledge of the Companions was like a river ‘Ka al-Ikhadh’. “A river quenches one

man’s thirst, a river quenches two men’s thirst, a river quenches ten men’s thirst, a river

2 Ibn Kathir Tafsir 1: 141.

563 Ipid, 6: 217.
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quenches a hundred men’s thirst, and a river can quench the thirst of the whole mankind
‘that is Ibn Mas‘ad’ ”.>*

After establishing his position as a student under ‘Abd Allah Ibn Mas‘ad, he said ,
‘Abd Allah used to take a whole day to explain to us a chapter ‘of the Qur'an’.*** Ibn
‘Abbas was one of those about whose afsir Masruq commented. One of the verses about
which Ibn ‘Abbas commented on for Masriiq concerned a verse discussed in Ibn ‘Abbas
exegesis, which mentions someone whose God bless with knowledge of signs,[Ayat],
however, the person did not use the knowledge. The verse was Q. 7:175
o gedaild LSUT op0 LT (M1 LS manle By (Recite news to them about someone to
whom We gave Our signs. He slipped away from them, so Satan followed him and he
became pﬁsguided.) Masriiq quoted Ibn ‘Abbas naming the person, although the Qur’an
and hadith are silent about his name. The name of the person according to Masruq's
narration is Bal‘am Ibn Na’tira'.**

Masriq also narrated from A’isha, the wife of the Prophet. An example concerns
the prohibition of selling alcohol, Q. 2:275 yeeeis¥ L oalsls el

el AT Joly Lyl Jio aediledt 1935 medls D Ll o0 Ollanddl dlaiiy (ST pada LSV

564 Ibn Hajar al-‘ Asqalani, Tahdhib, 10: 109-111.
565 Ton Kathir, Tafsi 3: 109-111. Al-Suyiti, al-Durr, 1: 345.

%5 Tbn Kathir, Tafs#, 3: 258 Bal‘am was one of the Prophet Moses’s deciple..
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Lt es>9 (Those who live off the interest on loans will never stand up, except in the way

those whom Satan knocks down with a fit rise. That because they say: Trading is just like
interest. Yet God has permitted trading and forbidden taking interest). The Prophet went
to the Mosque where he read the verse to his Companions. Then, He forbade the selling
of alcohol.*®

Al-Hasan al-Basri [ d.110-728]

Al-Hasan was known as an influential preacher. He was pious, trustworthy and
knowledgeable in b(-)th the Qur’an and the sunna of the Prophet. Abu Ja‘far al-Bagir
described his speech to be just like the Prophet's.’*® Al-Tabari, Ibn Kathir and other
mufassir‘zbz depended immensely on his fafsir. Like his contemporaries, al-Hasan seemed
to use much of his own opinion in his tafsir. For example, in interpreting Q. 25: 63

b 1936 plalnl meebls 18]y Laa (o Y1 o Gpion o2l Gleogtl 3ley
(And the mercy-giving servants who walk mcdestly on earth and peacefully say: “Peace”
when ignorant men address them). Al-Hasan said that: When Islam came to the Believers
(the Companions) from God, they believed in it and certainly took it into their hearts; thus,
their hearts, their bodies, and their eyes became humble. I swear, when I saw them, it
seemed to me that I had actually seen that the description of the verse matched them. I

swear by God they were not argumentative people nor corrupt. When the command of

67 Ibid, 1: 582.

568 Ibn Hajar al-*Asqalani, Tahdhib, 2; 263-270.
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God came to them, they accepted it and applied it As a result, God identified them with a
beautiful description. If the ignorant people addressed them foolishly, they were very
gentle. In the momning, they accompanied the servants of God. At night, they spent most
of the time praying, crying out of the fear of God”.**

Other examples: one day al-Hasan was asked about the meaning of Q. 78:23

LT Les oY (will dwell therein for ages.) He answered "amma ma'na al-ahqab fa

laysa laha * idda illg al-khulid fi al-nar.” (As for the meaning of ahgab, it does not
have a specific period of time except dwelling in hell fire forever). In relation to the
meaning of Q 2:30 (Behold, thy Lord said to the angels I will create a vicegerent on
Earth, they said: “Wilt thou place therein one who will make mischief therein and shed
blood).? Al-Hasan interpreted merely this verse using his own opinion. He said, "Since
God said to the angels I will create a vicegerent on Earth that means he informed them
about it and inspired them to predict that mankind will make mischief therein and shed
blood because there already had been Jinn on Earth before. They actually had made
mischief and shed blood.”

Thus, the angels said or asked "Will Thou place therein one who will make
mischief therein and shed blood?" We also find al-Hasan, like many ‘72bi‘im, giving an

570

account’”” on the occasions of a revelation without making any reference to his source.

For example, concerning the context of the revelation of Q. 31:6

569 Al-Ghani, Tafs#, pp. 72-3

50 Ibn Kathir, Tafs#, 7: 199.
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ety A oo G SRacdl o8 (5522 0 T (o9
(Some men purchase idle tales to mislead [others] from God’s way without having any

knowledge). Al-Hasan indicated that the verse was revealed concerning music and the
flute).
Zayd Ibn Aslam [d 136-754]

Zayd was an outstanding exegete of the Medinan school of zafsir. His reputation
was that he heavily relied on his independent ra’y in his fafsir. This notion was
documented in major books containing his biography.””" but when one reads major works
of exegesis such as al-Tabari’s Jami ‘ al-Bayan, Ibn Kathir’s Tafsir al-Qur 'an al- ‘A zim,
al-Rzi’s Mafatil al-Ghayb, al-Qurtubi’s al-Jami ¢ li-Alkam al-Qur’an, and others, we
find comparatively fewer quotations from Zayd. I found Zayd’s son, ‘Abd al-Rahman,
mentioned more than his father in Ibn Kathir. Does that mean Zayd’s exegeses were lost?
Or was it that they were so brief? Or was it that his students did not quote extensively
from his zafsir.? Perhaps the last assumption is the most likely.

| Nevertheless, Zayd was considered as one of the leading exegetes of the Tabi ‘.

In one of his interpretations, Zayd stated that in regard to meaning of Q. 2:195 5 lsaiily
LS I ooty 193GY9 4 e (And spend for God’s sake, yet do not expose

yourselves to ruin through your own hands), that there was a group of men in the army of

51 See for example, Ibn Sad, Tabaqat, 4: 412. Al-Dhahabi, Mian, 1:313. Tbn Hajar, al-‘Asqalani,
Tahdhib, 3:397-95.
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the Prophet Muhammad who did not spend anything from their own wealth. Hence, God
commanded them to spend their money for the Jihad.”*"* In this comment, as you can
see, Zayd mentioned the background of the verse, without mentioning his source. In

relation to the meaning of Q. 6:65 ©<5e3 oy Llie pSue San o o3 o2 5 {Say:

He is Able to send torment down upen you.) Zayd quoted the Prophet Muhammad to
have stated that in regard to the meaning of the verse, “la tarji‘a ba‘di kuffar yadrib
ba‘dukum rigab ba‘d bi al-sayf.” (Do not become after my death disbelievers, some of
you killing others with swords."*”

Needless to say Zayd never met the Prophet, therefore, he should have mentioned
his source of information. This type of transmission is technically called hadith mursai °™
More light on Zayd’s interpretations will be shed along with those of other Tabi ‘i to the
Prophet when their different opinions in their exegeses are discussed.

Rafi ¢ Iﬂn Mahram Aba ai-*Aliya [d.90-708.]

Unlike many of his contemporaries, Abu al-‘Aliya®”

appeared to depend massively
in his exegesis on the narrations of others, especially on Ubay Ibn Ka‘b, who was one of

his teachers. Abu al-‘Aliya quoted from Ubay concerning the fafsir of Q. 7:172

52 Al-Shawkani, Fath al-Qadi, 1: 193.
3 bid, Tafsir, 3:.42.
7% Hadith Mursal is a hadith that one of the tabi’(sing of the tabi‘an) ascribed directly to the the Prophet

without mentioning any of the Companions names. Such hadith is generally classified as weak hadith.See
ai-Nawawi, Shark Muslim, 1: 131-2.
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HIPE T oy Sl il o el wi2sd g 00 3T 2 o ety sTnly
(When )}our Lord drew forth their offspring from the loins of the children of Adam, and
made them bear witness about themselves: “Am I not your Lord?” They said: “of course
we testify to it”). Ubay said, “[Before this life] God gathered all the children of Adam that
will be on the Earth until the Day of Judgment and created them in their physical
nature.[and asked them the question as in the verse].”

Concerning the meaning of calamities in Q. 6:65 tlie pSuletan o Jes31 oo 5
593 oyo (Say: He is Able to send torment down upon you.), Aba al-‘Aliya quoted

Ubay, who said: There are four calamities. Two of them have already occurred after
twenty five years of the death of the Prophet and others will undoubtedly happen. The
(two that have not yet occurred) are al-rgjm ‘stoning from the heaven’ and al-khasf
‘swallowing up by the Earth’.”"®

ljespite his heavily dependence on the transmission from the Companions, Abu al-
‘Aliya utilized his own opinion in interpreting some Qur’anic passages For example, Aba
al- ‘Aliya commented on the Q. 2: 27 alyl Lo (igabaitg 5liae Ay cyo Wlne Cgiin

Jes: of 4 (Those who break God’s Covenant after they have pledged to keep it, and

who sunder what God has ordered to be joined.). He said: “ This verse referred to the

hypocrites. He further stated that there are six types of hypocritical behaviors which the

575 Aba al-“Aliya is one of the outstanding exegete of Medina school of fafsiz. He has been described by
scholars of hadith as “thiqa™ ‘trusiworiy’ See Ibn Hajar al‘Asqalani, Tahdh, 3, pp. 284-5. Al-
Dhahabi, Mz, p. 429.

576 Tbn Kathir, Tafs7, 3; 40.
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hypocrites display when they are victorious: when they talk they lie; when they promise
they do not fulfill it; when they are entrusted with something they practice betrayal; they
break God's Covenant; they sunder what God commands to join together; and cause
mischief on the Earth”. He further added “If they [the hypocrites] are defeated, they
demonstrate three characteristics: when they talk they lie, when they promise they break
it, and when they are entrusted they betray.”*”’

Having presented some work of the prominent exegetes among the 73bi‘an, we
will now examine of their differences in five areas: figh, theology, Qur’anic historical
personages, linguistic, and Qur’anic phrases
Differel.nces in the Qur’anic Interpretations of the Tabi‘un
Issues Pertaining to Figh

Differences among the 7abi*an about the legal implications of verses may have
been caused by differing understandings of the implication of those verses, a lack of
knowledge of the Prophet's sayings concerning related issues or dependence on weak
hadith. -

One exampl? of lack of knowledge of the Prophet’s saying on a specific issue
concerns Q. 2:196
LTl Je G pSughy A5 Vg Gl oo seiulled piact Oly A8 Sedly Zodligasy

( And Accomplish the Hajj and the ‘Umra” °™

57 Ibid, 1: 125.

578 The Hajj and the*Umra are physical forms of worship performed in Mecca. However, the Hajj is
performed in a specific month (12th month of Islamic calendar from 8 days of the above-mentioned month
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in the service of God. If you are prevented from doing so, then make some

offering available. And do not shave your heads until after the offering has
reached its destination.).

The Prophet has specified in hadith how many days one should fast and how many
poor people one shquld feed when one is prevented from performing Hajj or Umra,
However, we find the 72bi"in differed about the number of the days one should fast and
how many poor people one should feed. Mujahid adhered to the saying of the Prophet
which is to fast three days and feed six poor people, while al-Hasan al-Basri and ‘Ikrima
stated one should fast ten days and feed ten poor people.”™ Perhaps both al-Hasan and
‘Ikrima ciid not have the knowledge of the Prophet's hadith in this regard or they were
confused with the case of one who is performing the Hajj, but cannot afford to offer a
sacrifice. In such a situation one must fast ten days.

Another example involving lack of knowledge of certain hadith concerns Q. 2:158

g q,x;g O daler bz goiclyl Cadl g 005 WIS opo Sayellalaat! o (Al-Safa and al-
Marwa are some of God’s symbols. Any one who goes on pilgrimage to the House or
visits [it] will not be blamed if he runs along between them). The majority of the Tabi ‘an
believed that compassing around al-Safz and al-Marwa is one of the principles of
performing annual pilgrimage. If one fails to circumambulate them , his pilgrimage is

invalid. They supported their understanding of the verse with many hadiths. Among them

to 13). It is one of the principle pillars of Islam. ‘Umra the unscheduled pilgrimage is performed in
Mecca in any month and on any day. In regard to its legal status, some scholars believe that it is an
obligatory a duty as the Haji. On the other hand, others hold that it is only highly recommended.

57 Ibn Kathir, Tafs#, 1: 412-13.
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is “Is ‘aw fa inna Allzh kataba ‘Alaykum al-Sa‘y.” * Walk between al-Safi and al-Marwa’
because the sa’y * the special runnnig movement’ is prescribed for you’.** Mujahid, al-
Hasan, and Qatada held that al-sa‘y is not obligatory. To support their opinion, they
quoted Q. 2: 158 Loy Sakny o udepbir
(there is.no blame on him who circumambulahces them (al-Safa and al-Marwa), and if he
does so voluntarily, it is better for him.. They said God did not say: you must
circumbu-late them, but He stated that there is no blame on you should you do so.*®!
Qur’anic Historical Personages and Places

These are Qur'anic references to individual personalities whose actual names are
not given in the Qur'an. However, the 73bi ‘in, in one way or another [probably in the
Torah a:'ld the New Testament] found the names of those individuals, but the names they
found differ from orie scholar to another. An example of this concerns Q. 2:246

o W Sl ot o 19I5 gugoutr (30 Uedlpw] (2 Ml I 5 o

(Hast thou not turned thy vision to the chiefs of the children of Israel after the time of

Moses. 'They said to a prophet that was among them. Appoint for us a king). The Qur’an
actually did not mention the name of this prophet of Israel, but of the Tabi ‘i Successors,

like Mujahid, Qatada, al-Suddi and others, believed they knew the name. Mujahid stated

5% Ibid, 1; 350.
81 See for detailed discussion on this matter, Muhammad al-Amin Ibn Muhammad Ibn Mubammad al-

Mukhtar al-Jakani al-Shingili, Adwa’ al-Bayan f7 Idih al-Qur'an bi al-Qur'sn (Beirut: ‘Alam al-
Kutib, n.d). 5: 231-247.
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3

that the name of the prophet was Shamwil Ibn Bali. According to Qatada, his name was
Yusha‘ Ibn Nin, while al- Suddi gave his name as Sham* in.>®

Another such example is Q. 27:39
ool 598 (S g ol (0 paB O B 4 ST BT o0l oo apyis J6
(An ‘ifrit- among the Jinns said: “I will bring it [a throre] to you b;.fore you rise from your
place. I am strong enough to be entrusted with it). The Qur’an did not state the name of
the “Ifrit who offered to bring the threne of the Queen of Sheba to the Prophet Solomon
but Qatada indicated that his name was Asif or Balkh, while Mujahid stated his name was
Astom.”®
Theology

This aspect of exegetical variance refers to the 72bi‘an’s own understanding of a
Qur’anic verse and their interpretation without depending on a hadith or a statement from
the Safiaba. An example is their interpretation of Q. 4:159

Ggo 5 4 aes¥] I ol e oy

(And there is none of the People of the Book (Jews and Christians) but must believe in
him [Jesus] before his death.) The damir ‘pronoun’ (hi) ‘his’ in the phrase qabla
mawtih ‘before his death’ can refer to an individual of the People of the Book or to Jesus.
If the pronoun “he” refers to an individual of the People of the Book, the meaning of the

verse would be that all of the People of the Book must certainly believe in Jesus as a

582 Ibn Kathir, Tafs#, 1: 533.

83 Ibid, 4:. 237.
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Messenger of God before he (the individual among the People of Book) dies. If, however,
the pronoun refers to Jesus, then the meaning would be "none of the people of the
scripture, but will certainly believe in Jesus before the death of Jesus”.

Qatada and Mujahid held the first opinion, while al-Hasan al-Basri restricted the
People of the Book to Negus {the king of Abyssinia) and his pecple. ‘Ikrima, however,
interpreted the verse to mean each of the People of the Book must believe in the Prophet
Muhammad before he dies.(72 yamat al-nasrani wa l3-al-yahidi hatta yu’'min bi-
Muhbammad). Both ;l.l-TabarI and Ibn Kathir argued against the opinion of al-Hasan and
‘Ikrima and confirmed Qatada’s opinion.>**

Another difference of interpretation is in relation to the meaning of Q. 6:103
Slas¥t 2 oaeng SLasd! 45,25 (No vision can grasp Him, but His grasp is over all vision).
‘Tkrima interpreted this to mean that one can see God (in the Hereafter), but one cannot
grasp Him; [the concept is] similar to the fact that one can see the sky, but does not grasp
it. Al-Suddi, however, stated that nothing or no one can see God. That was also

585

"Mujahid's opinion.”” Another example of their differences in theological issues is in Q.

13:39  Cuels b Wlexos (God erases and consolidates whatever He wishes.). Sa‘id
Ibn Jubayr used another Qur’anic verse to explain the meaning. He stated that the

Qur’anic verse. 13: 39 was explained by Q. 2:284 .23 0 woing A2y ool yiks

53¢ Al-Tabari, Jami‘ al-Bayan, 4:249.

585 Ibid, 7: 74-5.
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(He forgives anyone He wishes and punishes anyone He wishes).** On the other hand,
Qaiada indicated that Q. 13: 39 is similar to Q. 2:106 yos SU U 3T LT 0 gomid Lo

sl o (We do not conceal any verse nor let it be forgotten unless We bring something

better than it or else something similar).%*’

Al-Hasan al-Basri commented on the verse by
saying “man ja’ajaluh yadhhab wa yathbut alladhi huwa hayi yajri ila ajalih”
‘Whosoever reaches his end, would die, and he who is alive proceeds toward his
destiny*%8
Linguistic Matters

Differences in linguistic matters are individual words or terms the T'3bi‘in
understood differently according to their own varying linguistic backgrounds. More
interestirfgly, they also differed in terms of the origin of some Qur’anic words derived

from foreign languages,.

For example, the word al-Samad in Q. 112-2: aead! &I .aoi Wisn _f5
was interpreted by Zayd Ibn Aslam as al-Sayyid ‘the Master’. Qatada understood it as 4l-
Bagi ba;d khalgih * The one who outlasts His creation.’. ‘Ikrima explained it as alladhi
lam yakhruj minhu shay’ wa- 1 yut‘am (The one that does not need to release waste or

be fed).’® Al-Rabi‘ Ibn Anas stated that it means alladhi lam yalid wa lam yilad (He

8 Ibid, 5: 423.
87 Ibid, 4: 304.
88 Ibid,, 2: 304.

%9 Ibid,, T: 412.
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who begets not, nor was He begotten).”® Mujahid, Sa‘id Ibn Jubayr, al-Suddi, al-Dahhak
and others interpreted it as alladhi /2 jawfa lah (The One with no Viscera or belly).” “‘Abd

Allah Ibn Burayda said that, al-Samad is nur yatala’la’ (a light that shines).”!

Another exatmpleis Q: 36 1 w3 Y#Sin. ‘Tkrima, al-Dahhak and al-Hasan

explained it as Y2 Insan ‘O, man’. Sa‘id Ibn Jubayr a man of Abyssinian background
confirmed this meaning by saying huwa kadhalika fi lughat al-Habashiyya (It is so in the
languag;a of Abysinia). On the other hand, Zayd Ibn Aslam indicated that it is Jsm min
Asma’ AHah Ta*ala 1t is one of Allah's names.”**

As fo the word al-zaytin in Q. 95:1 oexale o3ls Ka‘b al-Ahbar and Qatada
believed it referred to the Sacred Mosque in Jerusalem, while Mujahid and ‘Tkrima
indicated that it is “the olive that is known’ **

Concerning the meaning and the linguistic origin of the Qur’anic phrase =8 c.a
in Q. 12: 23, Mujahid and others said it means ‘seduction’. ‘Ikrima, al-Hasan, and Qatada

stated that it is of the Syrian dialect or language and means a’ayka ‘come on’ Al- Suddi

5% Ibid,, 7: 412.
' Ibid, 7: 412.
52 1hid, 5: 600.

3 1bid, 7: 476
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mentioned that it is from the Coptic language and means "come on."*** Al-Bukhiri
attributed to ‘Tkrima the idea that it means ‘come on’ in the language of the Huran.””

Qur’anic phrases. This category is for those terms in the Qur’an which the
Tabi* im have interpreted differently due to a lack cf the knowledge of hadith that mention
the meaning of those phrases or because there were no hadith concerning difficult phrases.
Thus, eac.:h individual used his own opinion in explaining the meaning. The phrase in Q.
15:87 ettt Ty  Shall opo b JLoTualy (We have brought you the Seven Oft-
repeated [verses] plus the Mighty Qur’an) was said to mean ‘the seven longest chapters of
the Qur’an by the students of Tbn ‘Abbas, mainly Mujahid, Sa‘id Ibn Jubayr and al-
Dahhak, along with their teacher Ibn ‘Abbas.

On the other hand, al-Hasan al-Basri, Qatada, and also Mujzhid {who was among
the scholars Qho once held the first above-cited meaning), along with the Companions all
mentioned that al-s.lzb‘al-matha‘ni means al-fatiha, the first chapter of the Qur’an only.
They quoted a hadith which is in @/-Bukhari’™® to support their interpretation, while the
first gro;Jp did not refer to a hadith. Ibn Kathir supported the latter interpretation, when
he stated-after quoting the hadith in a/-Bukhariin regards to the meaning of al-sab‘ al-

mathani “hadha nass fi anna al-fatiha al-sab* al-mathani wa al-Qur’ an al-*Azim”.

594 Al-Tabari, Jami* al-Bayan, 8: 432
95 Ibn Hajar al-*Asqalani, Fath, 8: 463.

5% Al-Bukhari, Sahili; 4: 356.
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“This is a clear statement that al-fatiha, the first chapter, is the al-sab* al-mathani and the
Grand Qur’an.”®’

Al-Dahhak explained the meaning of Q. 75:29 lub §lt Suidig ( [And] while

one shin will twist around the other shin). as “two things that come together for someone
deceased, namely, people preparing his body for burial and the angels preparing his
soul.”*® On the oth;r hand, al-Hasan al-Bas interpreted it literally. He said: huma saqaka
idhailtafata (They 'are your legs when they are joined). In other narrations, al-Hasan
said: “They are your two legs when they are wrapped in the sheet.”® ‘Ikrima said that it
is like the meaning of the verse, al-Amr al-*Azim bi al-amr al-*Azim ‘A significant matter
is joined with another significant matter’. As for Mujahid, the verse means: calamity
joined with another calamity.®

Having introduced some of the interpretations and exegeses of the T'bi‘ un,

including their differences, we now turn to the characteristics, sources, and methodology

of their exegeses.

" IbnKathir, Tafs#, 4: 173-2.

Having realized the contradiction between the two interpretations, Ibn Kathir said "But this does not
mean that other Qur’anic verses cannot be described as al-Sab‘ al-Mathani.” He further stated that the
whole chapters of the Qur’an can be qualified as al-Sab* al-Mathani.

5% Ibn Kathir, Tafs#, 7: 173.
% Ibid, 7: 173.

0 Ibid 7: 173.
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Principle Characteristics of the Tabi‘un’s Tafsir, their Sources, and Methodelogy

Despite the claims that some 73bi* &: such as Mujahid, Sa‘id Ibn Jubayr and others
wicte exegeses, their texts did not cover all the verses of the Qur’an. Generally speaking,
the tafsir of Tabi‘un was simple and clear. It includes very few quotation from poetry to
support the deﬁnitic;n of Qur’anic text. Grammatical analyses are lacking, but some of
them, such as Qatada did provide rhetorical and linguistic observations for some verses.
They aiso explained a considerable number of individual words (the scope and purposes of
which lie' outside of the purposes of this research.).*"!

The 7abi* an primarily used three sources for their exegesis. One was the Qur’an.
Sometimes they used Qur’anic verses to explain other Qur’anic verses, as was pointed out
earlier in Sa'id Ibn Jubayr’s and Qatada's interpretation of Q. 13:39, and Q. 2:37.5

The second was the Sakaba, to whom the Successors referred extensively in their
exegeses. All the hadith they employed came from the Prophet’s Companions, and
almost all of their afsir qouted the Safzba.

The third source the Successors used was independent opinion. Although they
relied heavily on the Companions for their zafsir, they used their own independent

opinions as well. This is obvious from our presentation of their #af5ir.*” Because they

use their own opinions, they differed in their understanding of some verses.

%! See al-Bukhiri, Sakil, 4: 123-70.
%2 See Sa‘id Ibn Jubayr and Qatadz in this chapter, pp. 192-6.

3 See Mujahid, Qatadaand al-Hasan al-Basri in this chapter, pp. 209-212, 216-218, 220-222.

[}
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6ne other source of their interpretation of the Qur’an is Isr2'iliyyat. Sources,
which were especially utilized by the students of Ibn ‘Abbas. In his Fajr al-Islam, Ahmad
Amin stated that the fafsir of the T2bi‘an was especially influenced by Isra'iliyya.5* Al-
Dhahabi and ‘Adnan Na‘na“**® listed the most prominent sources of Isra'iliyy at the time
of Sahaba and the Tabi‘ in: Ka‘b al-Ahbar, a man of Jewish origin, and Wahb Ibn
Munabih who had a Christian background.

In many cases, the Tabi ‘an did not mention their sources when discussing asbab
al-nuzul. Islamic methodology requires that sources of information be stated. This was
particularly important for the generation of the 73bi ‘an, a generation that was dependent
on narratives and cautious about their authenticity. This caution was necessary due to the
heavy fabrication in hadith which tock place after the assassination of the third Caliph
‘Uthman Ibn ‘Affan. The 7abi ‘in sometimes used Qur’anic verses to explain other
Qur’anic verses and they used hadith as a suppbrt in explaining the Qur’anic verses. They
also quoted their teachers and the Companions, although, they occasionaly differed with
their teachers’ interpretations.

Comments and Summary
Realistically. speaking, it is not easy to give a true concept or picture of the

exegetical works of the Tabi‘an, because of the absence of examples. The existing works

%4 Amin, Fajr, p. 205.

5 Al-Dhahabi, al-Israiliyyit f¥ al-Tafsi wa al-Hadith (Cairo: Majma* al-Buhath al-Islamiyya, 1963),
pp. 76-85. and Na ‘na *, Isrd’iliyyat, pp. 78-92
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of some'individuals, like that of the tafsir of Mujahid, are still questionable. Thus, the
exegeses of the Tabi ‘um found in the classical works of fafsir, such as al-Tabari’s Jami * al-
Bayan, Tbn Kathir’s. Tafsir al-Qur’zn al-‘Azim were never critically analyzed to determine
their authenticity. Such is the case with the tafsir of the Sahaba. This is why one finds
two contradictory reports or interpretations ascribed to the same exegete .%*® It is readily
apparent that much of the exegeses by the Successors is similar to that of their teachers’.

Muslim scholars are divided into two groups in terms of the binding
authority of the 7abi“an’s exegesis. Most believed that their exegesis was not fujja
because they did not meet with the Prophet or witness the circumstances sorrounding the
revelatiqn. Others held that exegetical works by the 72bi* iin based on the knowledge they
acquired from the Saf23ba’ and thus have equal standing with the work of the Companions
as binding proof, because whatever knowledge the Tabi‘an acquired was the same as that
of their teachers. The justifications and reasons given by both sides are not scholastic
ones. They are based solely on the merit and virtue of living at the time and of the

‘Prophet and having contact with him.

8% See for cxamiple, ai-Hasan al-Basri’s interpretation of Q. 75: 29, in this chapter under "Phrase”,

1}
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CHAPTER VII
CONCLUSiON AND SUGGESTIONS
The objective of this dissertation was to expound upon the idea that al-

Tafsir bi-al-Ma 'thar should be a designation applied only to the Qur’anic exegesis of the
Prophet of Islam, Muhammad. This preserves the concept that the term is a designation
for exgesis that should be accepted as incontestably correct or as ujja ‘a binding proof”’.
This allows other exegeses to retain an authoratative status according to their various
protagonists, while acknowledging the unamnimity of all Muslims that the command
proceeding directly from God that they must “take what the messenger [of Allah,
Muhammad] gives you”.*’ And all that Muhammad the Prophet says concerning religion,
in general and the Qur’an, in particular, is true, because it is from God, not from himself.
Although the transparent definition of al-Tafsir bi-c! Ma'thur is exegesis by transmission,
Muslim scholars have differed about whose exegesis can be accepted as “exegisis by
transmission” and whether or not the term includes exegesis of the Qur’an by other parts
of the Qur’an.

A second matter of contention among Muslim scholars has been the concept
of authority inherent in the exegetical designation of al-Tafsir bi al- Ma’thar. This type of

exegesis has been considered more authoritative than other types, particularly its well-

%7 See for example, Q. 57: 7
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known counterpart, al-Tafsir bi al-Ra’y. This issue is complex, since there have been
different ideas among the scholars as to what constitutes al-Tafsir bi al- Ma’thar
including the reality that this exegesis includes Qur’anic explanations that are al-Tafsir bi
al-Ra'’y. To clarify the problems associated with al-Tafsir bi al- Ma’thar, the evolution of
the use and meanings associated with exegesis were described. We found that it was not
until the latter part of the first century of Islam that the term ZafSir came into use. Previous
to this, the term fa 'wil was used but with a variety of meanings and consequent
implications . These‘varieties were not distilled or distinguished but, rather, all used in
association with the- term fafsir that emerged as the denotative term for exegesis. Hence,
this was the foundation for perpetual conflict and eventual misnomered exegesis as al-
Tafsir b;' al- Ma’thar and al Tafsir bi al-Ra’y.

‘We then presented a history of Qur’anic exegesis begining with the Prophet
Muhammad, who Muslims consider as the first exegete. The most distinct periods and
trends after him included the fafsir of prominent companions of the Prophet and
distinguished Muslim of early Islam who became identified with four diffrent divisions of
exegesis: the schools of Mecca, Iraq, Medina and Syria. It was during this time that
ra'y came into use denoting exegesis that was contrary to that of the Prophet and his
Companions or which was considered by certain noted Muslims scholars as sectarian and,

therefore, blameworthy. In addition, afs# literature began to include exegesis according

to grammatical and linguistic analysis, thus making the field distinct from hadith, that is,
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transmission from earlier exegetes that include isnads, the predecessor of the Western
style of report documentation.

Aside from the development of ikhtisar al-asanid, exegetical works came into
existence emphasizing particular scholastic specialities, notably grammar, jurisprudence,
philosophy and logic. All of these exegeses are still popularly regarded as al-Tafsir bi al-
Ma’thar , however. Hence, the conflict among scholars concerning applicatoin of the
term. Particularly all other works were deemed by the great majority of the Muslim world,
the Sunnis, to be al- Tafsir bi al-Ra’y being praisworthy, al-ra’y al-mafmaid or its
opposite,- al-ra’y madhmum, blameworthy. Examples of the former are Mafatih al-Ghayb
by al-Razi and Anwar al-Tanzil by al-Baydawi. The scholars of the Sunni Muslims would
consider most if not all works by the Sufis, the Mu’tazilites, and the Shi‘a to be
blameworthy.

Some of the major Sunni exegetes are Ibn Jarir al-Tabari, Ibn ‘Atiyya, Ibn

Kathir, and al-Suytii. Major authors of more recent times are Muhammad ‘Abduh and his
student, Muhammad Rashid Rida, al-Qasimi, and Sayyid Qutb. These and other works fall
into six modern exegetical trends: intellectual, scientific, rhetorial, philosophical,
traditional, and works that reject religious miracles and other traditional religious dogma.

In chapter III; al-Tafsir bi al-Ra’y, we see that the conflict over its definition
brings out the conflict concerning al-Tafsir bi al-Ma’thar.

In defining his concept of acceptable exegesis, Muhammad Ibn Jarir al-Tabari

named four methodologies: tafsir using the Qur’an itself, /5f5ir so crucial to the Muslims
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or so clear that all Muslims should understand the Qur’anic text; exegesis that is left to the
skills of a scholar; a;ld exegesis of the Qur’an that Allah preserve for Himself, that is,
whose e?cegesis no one not only does not know, but also no one should even attempt to
explain. This last category, al-Tabari consideres blameworthy. Such a designation he
applied also to any exegesis which disagrees with the exegesis of the Prophet, his
Companions, Successors, or is not attained from scund Arabic language knowledge.

Al-Ghazali said that Qur’anic meanings are of two kinds: zahir and b3gn (manifest
and hidden.) The former includes Prophetic exegesis, and the explanation of the Qur’an
based on sound knowledge of Arabic languz;ge. The latter has hidden meanings that
require superior insight and knowledge including mastering of the zahir.

Ibn Taymiyya rejected as blameworthy innovations all exegeses that employ
methods other than those complying with that of the scholars of the first two generations.
All of these three scholars, al-Tabari, al-Ghazali, and Ibn Taymiyya, reject some

exegetical statements that can be considered al-tafsir bi al-ra’y al -madhmam, however
their critt;.rias for rejection are not uniform and reflect o a large extent, the controversy
over acceptance and the non-acceptance of al-Tafsir bi al-Ra’y. The themes of rejection
concern what is bid"a; allowances or not of exegesis that disagrees with fafsir by the
Prophet, Companions, or Successors; and transgressions of Arabic or Islamic principles
and Sha.;i‘a, ‘Islamic Law’.

Since all scholars agree that there is a rejected ra’y, namely exegesis without the

proper knowledge of the sources of 1afci, Shari‘a, and sound knowledge of Arabic
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language? then there is a conflict that shall remain about what constitutes al-fafsir bi al-
ra’y al-mafmud: ijtihad ‘using a sound knowledge of Arabic and implementing acceptable
principle of exegetical analysis’. Hence, despite the designation by some that the term
ra’y connotes unacceptability, al-Tafsir bi al-Ra’y is not automatically inferior to the
tafsir that is customarily called al-Tafsir bi al-Ma’thur. In additon, it is impossible to have
an exegesis of the total Qur’an without employing ra’y. Hence, texts labeled as al-Tafsir
bi al-Ma’thar are n:)t totally al-Tafsir bi al-Ma’thar. If my contention is accepted, namely
that al-Tafsir bi al-Ma’thir should be a term exclusively for Qur’ani cexegesis from the
Prophet of Islam, then this is a step in the right dierction to resoiving the aforementioned
conﬂict.‘

However, the larger problem in zafsir is that the corcept associated with the term a/-
Tafsir bi al-Ma’thiar goes beyond the transparent meaning of the term and into its
theological authority as a fmjja. During the time of the Sajizba, athar, and by extension,
ma’thar were used to mean hadith of the Prophet. Here is where the connotation of hujja
was probably first associated with athar and ma’thur as in al-Tafsir bi al-Ma’thar  In the
time of the T'3bi ‘ﬁn,‘the muhaddithun ‘traditionists’ and jurists employed athar to mean
that which is relateq by either the Prophet or his Companions. Subsequently, athar, in the
science of fafsir came to be understood with four different meanings: Exegesis from the
Prophet and the Sahaba; if the latter relates asbab al-nuzual; and from the Prophet, his
Companions, and exegesis employing parts of the Qur’an exlpaining other parts. The

fourth meaning is the same as the third with the addition of exegesis from the Successors.
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Nonetheless, the connotation of /mjja never became disassociated with the term c/-Tafsir
bi al-Ma’thur. Hence, although the Muslim scholars have never wavered from considering
the Prophetic law at least as equal to the Qur’anic law, consideration of other texts and
opinions as fijja Like the aforementioned has always generated controversy.

Since the three definitions of al-Tafsir bi al-Ma 'thur included the Sahaba, we explain
the various opinions about their authoritative status: our objective was to examine whether
or not their exegetical views fit the concept of fuijia associated with al-Tafsir bi al-

Ma ’tlu?r.

Schiolars are divided into two groups in relation to the incontestable authority of the
exegesis of the Safizba. Those who agreed with Imam Malik, Ahmad Ibn Hanbal, Ibn
Taymiyya, Ibn Qayyim, believe that the tafsir of anyone Sahaba is hujja. The second
group, tilat includes al-Ghazali and Abi Hayyan, believe that fafsir of anyone including
Sahaba is not bindirig,

The most compelling propositions are those against the argument of the first group
and for the second group. They were presented by al-Ghazali. He argued that Allah has
not made anyone infallibe in religicn and religious verdicts after the Prohet Muhammad.
Hence, any person who is subject to making mistakes cannot be infallible. Furthermore, he
questioned: how can two people each rendering infallible opinion if the Companions were
such, differ on the same issue? The Safdba differed on many issues to the extent that
their opinions cannot be harmonized in any fashion. Thus, how could two fujjas be

contradictory on the same issue? He argued that, the Safba recognized that their own

e e e e e s h e Ch e e ——— - s
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opinions were not /ujja. If they believe their opinions were fujja, they would not have
allowed themselves to differ. For the opinion of a Companion to be a fwjja, it must be
established as the other basic principles of Islam were established, namely, through proofs
and arguments fron the Qur’an and hadith. Finally, al-Ghazali and al-Amidi stated that if
one accepts the opinion of a Companion as a binding proof, this confirms aglid, this,
they say is contrary to the Qur’anic injuction to ponder over the Qur’an.

Since it is unanimeusly understced by scholars that the definiticn of Aujja is an
incontestable statement that demands obedience or adoption in authority over all other
statements pertaining to the same issue, then it was understood that the concept of fujja
is not a principle that makes null and void other positions on other issues or even on the
same issue when thé matter concerns elaboration, amplification,etc. Hence, since the
definition of fmjja denotes absolute acceptance and connotes infallibility, then it must be
noted that Muslims scholars are unanimous that only two types of texts are fujja. The
first is Allah’s words, the second is the Prophet words [authentic hadith]. Only these types
demand absolute acceptance and are infallible. Since the term a/-Tafsir bi al-Ma'thar also
denotes /mjja, then only exegesis by the Prophet meets all the conditions for fujja and
enjoys Muslim unanimity on this issue.

The clash of classical Muslim scholars over the difference concerning the
definitions of /ujja led to the four definitions of al-Tafsir bi al-Ma’thar. 1t is the
contention of this thesis that since Islamic dogma and Qur’anic text give the exegesis of

the Prophet a divine authentication, it is qualitatively different from a Muslim point of
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view, and from all other exegeses including that of the Safizba and the T3bi‘an.  Hence,
tafsir by the Prophet should have its own categorical designation and al-Tafsir bi al-
Ma’thar should be redefined to reflect this.

Our proposal is that al-Tafsir bi al-Ma'thar should designate only the Prophetic
explanation of the Qur’an. This satisfies the notion that al-Tafsi bi al-Ma’thar should
consist only of text that is fujja. Muslim jurists, theologians, and traditionists have
unanimously agreed that Prophetic exegesis is part of prophetic hadith.

The Pr(:phet: as mentioned in the Qur’an and as unanimously accepted by all
Muslims is always c.orrect whenever he speaks on religion. Since the Prophet has divine
endorsement, his afsir is considered fujja. The tafsir of the Sahaba and the Tabi‘in do
not havé this divine endorsement for being invariably correct. Hence, according to al-
Ghazali, Ibn Hazm and others the fafsirs and farws of the Sahaba and the Tabi‘ an are not
on the same level as that of the Prophet. Their tafsirs are not fujja.*"® Hence, a more
precise term for their exegesis is proposed: al-Tafsir bi al-Ra’y or bi al-ijtihzd.

Having stated this, the contribution of this thesis in the field of tafsir is clear. This
dissertation justifies not only the reason why al-Tafsir bi al-Ma’thar should be redefined
but also produces a new proposal for the new definition. Al-Tafsir bi al-Ma'thar no

longer [according to our new definition] includes either the exegesis of the Companions or

the exegesis of the Tabi‘ in. Thus, the only fafsir that should be considered to be “Aujja” is

%8  Al-Ghazali, [iya’, 1:291. See, al-Ghazali, al-Mustasfz, 1: 616. Ton Hazm, al-Ilkam, 5, p: 78.
Al-Amidi, al-Ifikam, 4: 150,
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the fafsir of the Prophet Muhammad. The basis for our position can be summarized as
foliows:
1. In its many passages, the Qur’an commands Muslims to accept without any reservation
whatever the Prophet Muhammad brought or said to them. Thus, Muslims unanimously
agreed that God and His messenger were the ultimate authority. Therefore, their
statements or commands are fujja. This is the significance of “L4 ilaha illa Allah,
Mubammad Rasual Allah.”
2. The Companions themselves explicitly indicated that their independent opiniovns were
not Mujja .
3. Practically speaking, the Saf1aba differed in understanding and interpreting some
verses. The differences in some cases are irreconcilable. They pertain to jurisprudence,
historical personalities and places, theology and linguistic differences.

Hopefully, tl;e approach in this thesis wili be an encouragement for others to
critically examine tﬁe background and implications of other Islamic terms and topics
within the science of tafsir such as al-Aruf al-Sab ‘a, al-Qira’ @ al- Sab ‘a, and the

impact of IsrZ’iliyyat on Tafsir literature.
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