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INTRODUCTION

All Praise is due to Allaah. We praise Him, seck His help, and ask His
forgiveness. We seek refuge in Allaah from the evil of our souls, and the
adverse consequences of our deeds. Whoever Allaah guides, there is none
that can misguide him, and whoever He misguides, then none can guide
him.

I bear witness and testify that there is no deity that is worthy of worship
except for Allaah; He is alone, having no partners. I bear witness and testify
that Muhammad (3) is His perfect worshipper, and messenger.

i & <4 52 -‘.E e 1% g
@ u,.k...n’(....ﬂ'- 4 Y_yk‘kmd:-dﬂ 'L}Ml‘ﬂd-d"l-r.l‘-!
«O you who have faith! Have zaqrwa of Allaah, as He deserves, and die not
except as Muslims» [3:102]
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«O Mankind! Have ragwa of your Lord, Who created you from a single
person, and from him, He created his wife, and from these two, He created
multitudes of men, and women. And have tegewa of Allaah, through whom
you demand your mutual rights, and (do not cut off) the ties of kinship.
Verily, Allaah is Ever-Watching over you» [4:1]
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«O you who you have faith! Have raguwa of Allaah, and say righteous speech.
He will direct you to do righteous deeds, and He will forgive your sins. And
whoever obeys Allaah and His Messenger has indeed achieved the ultimate
success» [33:70-71]

As to what follows, then the best Speech is the Speech of Allaah, and the
best guidance is the guidance of Muhammad (3£). And the worst of affairs
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are newly-invented matters, and every innovation is a misguidance, and
every misguidance is in the fire of Hell.'

In this short speech, which the Prophet (2) would give every time he spoke, and
which he (%) taught the Companions to give every time they spoke, the Prophet ()
summarized the essence of Islaam. The words, despite their brevity, are deep in mean-
ing. The speech, despite its lightness, carries great import.

In the first two paragraphs, the Prophet () outlined the fundamentals of faith
(eemaan). The first paragraph consists of acknowledging the *Oneness of Allaah in
His Existence’ (Tawheed ar-Ruboobiyyah), and in afhirming His unique Names and
Autributes (Tawheed al-Asmaa wa as-Sifaat). The fact that a person testifies that Allaah
is worthy of all types of praise, and that He is the One who is asked in all matters,
automatically implies that He exists, and possesses such Names and Attributes that
make it deserving and obligatory upon the creation to do these acts.

The second paragraph is the tesimony of faith (shahaadah), and with it a Muslim
testifies that he will worship Allaah, and only Allaah, and that this worship will be
based upon the teachings and Sunnah of the Prophet Muhammad (52). This is the
essence of the ‘Oneness of Actions’(Tawheed al-Uloohiyyah); thatall of a person’s acts
will be performed with one goal in mind: the pleasure of the Creator.

The three verses that the Prophet (32) would recite have one central theme: the
importance of tagwa. The famous student of Ibn "Abbaas, Mujaahid ibn Jabr (d. 103
A.H.) defined taguwa as, "It is that you obey Allaah, so that He is never disobeyed, and
you are conscious of Him, so that He is never forgotten, and that you thank Him, so
that He is never disbelieved.™ The tagwa of Allaah is the life of the heart; without it
all actions are as if dead.

In the last paragraph, the Prophet (£8) summarized the source of all guidance,
and the source of all misguidance. Guidance comes only from the two inspirations —
the Qur'aan and the Sunnah. The Qur'aan is described as the best of all Speech. If this
is the case, then it must contain in it the best of all matters in all that is needed by
mankind. The Sunnah, the best guidance, is superior to all other philosophies and
methodologies that mankind has invented, for the Sunnah is the perfect example of
the worship of Allaah, manifested in the life and actions of the Prophet Muhammad
(32). All that is opposed to the Qur'aan and Sunnah — and in this opposition lies the
source of all evil — are termed newly-invented innovations, destined to the fire of

Hell.

The work that is in the reader’s hands is a brief discussion of certain aspects of the
first source of guidance — the Qur'aan. It is by no means comprehensive, for there can
be no such thing as an exhaustive work on the sciences related to the Qur'aan. Tt is,

I This speech is a translation of what is called Khutbat al-Haajah, which the Prophet (38) would give
whenever he started a speech. See al-Albaanee’s ‘Khutbar al-Haapah' (al-Maktab al-Islamee, Damascus,
1980) for details.

2 Reported by al-Maawardee in his tafieer, 4/248.
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however, an introduction to certain concepts that the scholars of the past have dis-
cussed under the topic of ‘wloom al-Qur'aan.

Work on this book began in the summer of 1995, when I had received my accept-
ance letter to the Islaamic University of Madeenah. T had initially planned to study in
the *College of Qur'aan and Islaamic Sciences’ in the University, and, as preparation
for the studies ahead, I started reading the few books that I had on ‘wloom al-Qur'aan.
This initial research formed the basis of the first draft of this work, which was com-
pleted by the time I had arrived in Madeenah. However, due to my limited literary
resources (my primary sources for this draft were as-Suyootee’s ltgaan, az-Zarkashee’s
Burhaan, and Qattaan’s Mabaahith), 1 felt the need to critically revise and edit the
work.

Even though I eventually did not enter the ‘College of Qur'aan’ (due to certain
factors, I chose to study in the ‘College of Hadeeth' instead), I was still greatly fasci-
nated by the subject of ‘uloom al-Qur'aan. This fascination was the primary motive
that led me to continue editing and revising the work over the next two years. The
acceptance of the publication of this work by al-Hidaayah was the final catalyst that
was needed to complete the work.

In Madeenah, I had access to and benefited from many references, and the con-
straints that I had felt whilst writing the initial draft were removed. The primary
sources for this book were the general books of ‘uloom al-Qur'aan —both classical and
modern. Apart from the three primary works mentioned above, I also particularly
benefited from az-Zarqaani’s Manaahil, and as-Sabt’s analysis and critique of az-
Zarqaani’s work, which he presented as his master’s dissertation to the College of
Qur'aan and Islaamic Sciences in the University of Madeenah. In addition, for most
chapters I also utilized books that were specialized to that chapter’s subject. This was
done to ensure as much authenticity of the contents as possible.

Not all topics that are found in the works of 'wloom al-Our'aan have been dis-
cussed in this work. Some have been left out due to the language barrier — certain
sciences are so intricately related to the Arabic language that their explanation would
be of little use in another language (a cursory look at many of the topics of the Itgaan
or Burhaan will give the reader examples of what I am referring to). Other topics were
not dealt with in this edition, and it is hoped that they may be added in later editions,
inshaa Allaah. Yet other topics were discussed, but not in great detail, primarily due to
the fact that their understanding and practicality are dependent on a knowledge of
Arabic (example of this are the '@am and khaas, the mutlag and mugayyad, and other
word pairs). The science of tajweed 1 purposely avoided, as this is not the place to
explain this science, nor is it discussed in the classical works of this field.

Apart from these points, however, I feel confident in stating that the present work
will give the reader a general understanding and introduction to the field of ‘uloom
al-Our'aan. The fundamental and important topics related to this science have all
been mentioned, in enough detail, inshaa Allaah, for an English-speaking audience
to benefit from. Although a previous knowledge of certain aspects of ‘uloon al-Qur'aan
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would help in understanding the concepts in this work, I have purposely ensured that
such a knowledge is not a prerequisite to benefit from the work. Therefore, this book
is written with the assumption that the reader has not had any previous exposure to
uloom al-Qur'aan.

The first fifteen chapters form the main portion of the work, and discuss the stand-
ard topics of ‘uloom al-Qur'aan. Throughout the work, the nature of the audience was
keptin mind, and concepts were presented and developed in (what is hoped is) a style
that is suitable for an English-speaking audience.

The last two chapters in particular have been added with the Western audience in
mind: “The Translation of the Qur'aan’, and “The Qur'aan and Orientalists’. In the
first, I have discussed the various topics related to the translation of the Qur'aan from
an Islaamic perspective, and given a history of its translation in English. The chapter
was concluded with brief reviews of some of the more important translations. In the
second, certain views of Orientalists were given concerning the ‘authorship’ of the
Qur'aan, and three important works by Orientalists were critiqued. It is hoped that
these two chapters — in particular — are of practical benefit to the audience.

As was mentioned earlier, the initial purpose of writing this book was to benefit
myself. As Imaam Muslim ibn al-Hajjaaj (d. 261 A.H.) wrote in the introduction to
his Sahech: “... if (the writing of this book) were enforced upon me, and it was willed
that I complete it, then the first person who would partake from the benefits of it
would be myselfin particular, before anyone else of mankind...™ And as the Andalusian
scholar Ibn Rushd (d. 595 A.H.) wrote in the introduction to his famous work Bidaayat
al-Mujtahid wa Nihaayat al-Mugtasid, “My purpose in writing this book is so that 1t
may serve as a reminder for myself concerning the opinions of the scholars in the
various matters pertaining to the laws (of Islaam)...™ The work being written, I can-
not help but recall the words of al-"Imaad al-Asfahaanee (d. 597 A.H.), who wrote,’

I have noticed that no author writes a book and finishes it, except that
the next day he says, ‘If I had only changed this part, it would have been
better; and if only I had added this fact, it would have been appreciated
more; and if I had only made this section earlier, it would have been easier
to comprehend; and 1f T had only left this section out, it would have been
more beautiful.” And this, in fact, is one of the greatest lessons and points to

ponder over, for itis a clear indication of the inferiority of the nature of man.

How accurate his observations are! "Alaa ad-Deen al-Khaazin (d. 741 A.H.), a
famous scholar and interpreter of the Qur'aan, outlined the aims of his work when he
wrote, in the introduction to his zafseer,

It is appropriate that every author, whenever he writes a book concern-
ing a topic that has already been written about, ensure that his work incor-

porates five benefits: that it brings forth something new; that it combines

Saheeh Muslim, v. 1, p. 8.
Ibn Rushd, p. 1.
Duroos ft at-Ta'beer (ITUM Press, Madeenah, 1986), p-7.
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information that was previously scattered; that it explains concepts that were
previously unclear; that it systematically explains the material; and that it
avoids unnecessary and undue elaboration. And I hope that this book of
mine is not bereft of any of these characteristics that I have mentioned...”

Of course, human enterprise is associated with error, and no work can claim per-
fection. As Imaam ash-Shaafi’ee (d. 204 A.H.) wrote, “Allaah has refused to allow
perfection to any work except His Book.™

Therefore, instead of concentrating on the mistakes that are sure to be found in
this work, the reader is requested to gloss over the flaws that might exist, and benefit
from the rest of the work. In addition, the reader is kindly requested not to be parsi-
monious in sharing with me his sincere advice, and affording me his constructive
criticism, for I am in great need of them, and, ‘the religion is the giving of advice’. All
comments may be directed care of the publisher.

Of course, no project of this nature can ever be the sole product of one person;
there are many that have helped along the way. The book is dedicated to my parents,
for it is their upbringing and support (along with the constant blessings of Allaah),
that has brought me where I am today. I am honoured by the fact that my teacher,
Shaykh 'Abd ar-Razaaq ibn "Abd al-Muhsin al-'Abaad, took time out of his busy
schedule to go over the portions of this book related to ‘ageedah, and to benefit me
with his vast knowledge of the subject. I am also indebted to Dr. Muhammad Anwar
Sahib for reading over most of the critical portions of this work, despite the fact that
he was highly pressed for time, as he was then in the final stages of completing his
doctoral dissertation. My friends and fellow students of knowledge, Abu Abdillaah
and Abu Sulaymaan, deserve my gratitude for going over the manuscript and sharing
with me their valuable advice, as do David Dillon and Abu Sufyaan for their help in
proof-reading the final text. Jamaal al-Din Zarabozo also deserves my gratitude for
all that I have benefited from him while I was in America, and for his valuable com-
ments and advice on the initial draft of the work. My thanks are also extended to al-
Hidaayah Publishing and Distribution for their acceptance of the work. Lastly, I would
like to thank the many scholars, students of knowledge, and peers that have helped
me with various portions of the work, by answering my questions, giving me advice,
or simply encouraging me in my efforts. May Allaah reward all of them!

A note must be added concerning the mention and refutation of certain views of
the Ash'arees. This group 1s mentioned, in particular, in the sections concerning the
Qur'aan as the kalaam of Allaah, the Autributes of Allaah as mutashaabih, and the
Attributes of Allaah as majaaz. Although these refutations are not, in general, found
in the works of ‘wloom al-Qur'aan, and are perhaps more relevant to the books of
‘ageedah, they were nonetheless included in this work for a number of reasons. Firstly,
the concepts discussed are not in reality outside the realm of ‘uloom al-Qur'aan, and a
discussion and refutation of certain incorrect views regarding these topics will only

6 Tafseer al-Khaazin, p. 3.
7 ck as-Sakhaawi, p. 34
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help explain each concept better. Secondly, during the last few years, the ideas of this
group have started spreading with renewed vigour and enthusiasm in the West, and
their vitriolic attacks and scathing accusations against the Akl as-Sunnah wa al-Jamaa'ah
have made it essential that a refutation be written against them. As of yet, no thor-
ough refutation exists in English. Naturally, this book is not meant to be a complete
refutation of the Ash‘arees, and as such the refutations mentioned in this book are not
exhaustive. However, it was decided to include in this work those issues which the
Ash'arees diftered with Akl as-Sunnah and were common to ‘uloom al-Qur'aan at the
same time, thus affording the English audience a glimpse of such refutations. It is
hoped that the brief discussions that are mentioned in this work are enough to cau-
tion any person that might have been influenced by this group, and cause him to re-
examine the beliefs of the Ash'arees. Lastly, the inclusion of these sections will perhaps
give the reader an example of how deviation occurs, and the correct Islaamic method-
ology in solving them.

One last note: the author wishes to make it clear that he is only a student of knowl-
edge — not a scholar, nor a specialist in the field of ‘wloom al-Qur'aan. Therefore, this
work does not in any way represent original research material; all the views and opin-
ions in it are merely quotations from other scholars . If there is any credit to be given,
it is in the collection, editing, translation and presentation of the material, for that is
all that the author has done.

All that 1s correct in this work and of benefit to the readers i1s from Allaah, and all
that is incorrect is from myself and Shaytaan.”

I sincerely pray that this work helps bring Muslims closer to their religion; that it
causes them to grow in their love for the Qur'aan; and that it induces them to further
their knowledge of this magnificent and glorious book — the “best of all Speech’ (39:23)!

Ameen!

Abu Ammaar
27th Ramadhan, 1418 A.H. (25th January, 1998 CE)
The City of the Prophet (82) — al-Madeenah an-Nabaweeyah

8 This statement is based upon a statement of the Companion Ibn Mas'ood, who, after responding to

a question, would make this statement. See Musnad Alimad, 6/137.



CHAPTER 1

AN INTRODUCTION TO
'ULooM AL-QUR'AAN

1. Definition of "Uloom al-Qur'aan

The knowledge of ‘uloom al-Qur'aan, or “The Sciences of the Qur'aan’, deals with
the knowledge of those sciences that have a direct bearing on the recitation, history,
understanding and implementation of the Qur'aan. It is, therefore, a vast field of
Islaamic scholarship, and one that is of primary importance.

Thus, for example, with regards to recitation, ‘uloom al-Qur'aan deals with the
science of pronunciation (tajweed), the different methodologies of reciting the Qur'aan
(the gira'aat), the blessings of reciting the Qur'aan, and the etiquette of its recitation.

With regards to the history of the Qur'aan, ‘wloom al-Qur'aan deals with the stages
of revelation of the Qur'aan, the compilation of the Qur'aan, the art and history of
writing the Qur'aanic script (rasm al-masaahif), and the preservation of the Qur'aan.

With regards to its understanding and implementation, ‘wloom al-Qur'aan covers
the causes of revelation (asbaab an-nuzool), the knowledge of the makkee and madanee
revelations, the knowledge of the various forms (ahruf) it was revealed in, the under-
standing of its abrogated rulings and verses (naasikh wa al-mansookh), the knowledge
of the various classifications of its verses (muhkam and mutashaabih, ‘aam and khaas,
mutlag and mugqayad, etc.), the knowledge of the inimitable style of the Qur'aan
(1jaaz al-Our'aan), the knowledge of its interpretation (zafseer), the grammatical analy-
sis of the Qur'aan (‘7raab al-Qur'aan) and the knowledge of those words whose usage
has become uncommon over time (ghareeb al-Qur'aan).

It has been said that the knowledge of ‘wloom al-Our'aan is in reality the knowl-
edge that one is required to know in order to properly interpret the Qur'aan. There-
fore, to call this branch of Islaamic knowledge “The Procedure and Methodology of
Interpretation” ("Ilm Usool at-Tafseer) instead of uloom al-Qur'aan would not be far
from the truth.” However, ‘uloom al-Qur'aan also includes topics that have very little
or no bearing on zafseer, such as the compilation of the Qur'aan, and the development

9 ¢k ar-Roomee, Fahd ibn "Abd al-Rahmaan ibn Sulaymaan: Dirasaat fi "Uloom al-Our'aan, Maktabah
at-Tawbah, Riyadh, 1994, p. 33, who equates "Uloom al-Qur'aan with Usool at-tafseer.
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of the script of the Qur'aan. Therefore, the knowledge of ‘wloom al-Qur'aan is more
general then 'Ilm Usool at-Tafseer.

1. Benefits of Studying "Uloom al-Qur'aan

There are many benefits to the knowledge of ‘wloom al-Qur'aan. Firstly, it enables
the reader to realize the wealth of knowledge and insight that exists with regards to
the Book of Allaah. As some of the scholars of the past said, “True knowledge is to
know one’s ignorance.” Only when a person realizes what he does nor know will he
appreciate how little he does know. Secondly, it enables the student of knowledge to
better understand the Qur'aan, in that he will be familiar with the history of its rev-
clation and collection, and the various aspects that aid its comprehension. When he
reads the books of tafseer, he will be able to understand the terms used, and benefit
from the knowledge in them to a greater extent. In other words, he will be equipped
to further increase his knowledge and to learn more about his religion. Thirdly, it
increases a person’s belief (eemaan), because he will realize the beauty of the Qur'aan
and the great blessings that he has been given through its revelation. He will not be
fooled by the fallacious claims of its enemies, and his heart will be at ease with regards
to its authenticity. He will understand the miraculous nature of the Qur'aan, and thus
better cherish the greatest Book that mankind has been given. Fourthly, he will be
able to defend the Qur'aan against its enemies, since he will be equipped with the
true and pristine knowledge of the Qur'aan, unadulterated by the prejudices of its
opponents.

It is no exaggeration to say that, once a person learns the essenuals of his religion
and what is required for him to know, the first knowledge he should turn his atten-
tion to is the knowledge of the Qur'aan and its sciences. As Allaah says" in the Qur'aan,
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«(This is a) Book that We have sent down to you, full of blessings. so that

they may ponder over its verses, and that men of understanding may re-
member» [38:29]

1. The History of "Uloom al-Qur'aan

Like all the sciences of Islaam, the knowledge of ‘wloom al-Our'aan initiated with
the Prophet () himself. The Companions used to question the Prophet (32£) about
any concept that they did not understand in the Qur'aan. For example, concerning
the verse,

10 It should be pointed out that the Qurtaan is only in Arabic, and is the specch (halaant) of Allaah, as
shall be proved and claborated upon in the next chapter. Therefore, the unconditional phrase, “Allaah
says,” when used in this book (or any book), only refers to the Quraan. When this phrase is used in a
language other than Arabic, 1t contains an additional implicit clause that should be understood by the
audience, and this clause 1s, “the meaning of which 18,” since the Qur'aan s only in Arabic. Therefore, this
phrase should be understood as, ™ The meaning of what Allaah has sad is..”
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«Those who believe and do not mix their belief with injustice, only they will

have security, and they are the guided»[6:82]
they asked, “O Messenger of Allaah! Who amongst us does not do injustice (to his
soul)?” They had understood that the verse was referring to those believers who did
not commit any injustice, or sin. The Prophet (38) replied that the injustice referred
to in this verse was shirk, or the association of partners with Allaah."

Such was the enthusiasm of the Companions in seeking this knowledge that they
were able to not only explain any verse in the Qur'aan, but also give its history and the
cause of its revelation. Ibn Mas’ood said, “I swear by Allaah, besides whom there is no
other god, there is no soorah in the Qur'aan except that I know where it was revealed!
And there is not a single verse in the Qur'aan except that I know the reason behind its
revelation! If there were any person that knew more about the Qur'aan than I did,
and it was possible for me to reach him, I would ride (on my camel) towards him (to
get this knowledge).”"? "Alee ibn Abee Taalib told his students, “Ask me! For I swear
by Allaah, there is nothing that you will ask me except that I will answer you. Ask me
concerning the book of Allaah! For I swear by Allaah, there is not a single verse in the
Qur'aan except that I know whether it was revealed at night or during the day, oron a
mountain or on a plain!”"

There were many Companions who were famous for their knowledge of the
Qur'aan, among them the four Khulafaa ar-Raashidoon," ’Abdullaah ibn Mas’ood (d.
32 A.H.), 'Abdullaah ibn "Abbaas (d. 68 A.H.), Ubay ibn Ka’ab (d. 32 A.H.), Zayd ibn
Thaabit (d. 45 A.H.), Aboo Moosaa al-Ash’aree (d. 50 A.H.), "Abdullaah ibn Zubayr
(d. 73 A.H.) and "Aa'ishah (d. 57 A.H.).

The generation that came after the Companions, the Successors, studied cagerly
under the wise guardianship of the Companions. These students took over their pred-
ecessors’ responsibilities, and passed this knowledge faithfully to the next generation.
Ibn "Abbaas’ students, Sa’eed ibn Jubayr (d. 95 A.H.), Mujaahid ibn Jabr (d. 100 A.H.),
'Ikrimah al-Barbaree (d. 104 A.H.), Taawoos ibn Kaysaan (d. 106 A.H.), and "Ataa’
ibn Rabaah (d. 114 A.H.), were all famous in Makkah; Ubay ibn Ka'ab’s students,
Zayd ibn Aslam (d. 63 A.H.), Aboo al-’Aaliyah (d. 90 A.H.) and Muhammad ibn
Ka’ab (d. 120 A.H.), were the teachers of Madeenah; and in Iraaq, "Abdullaah ibn
Mas’ood left behind his great legacy to "Alqamah ibn Qays (d. 60 A.H.), Masrooq ibn
al-Ajda’ (d. 63 A.H.), al-Hasan al-Basree (d. 110 A.H.), and Qataadah as-Sadoosee
(d. 110 A.H.). These three places, Makkah, Madeenah, and Koofah, were the leading
centres of all the sciences of Islaam, including tafseer and "uloom al-Qur'aan.

11 Reported by al-Bukhaaree.

12 Reported by al-Bukhaaree.

13 ar-Roomee, p. 37.

14 A term that means “The rightly-guided Caliphs’, used to denote the tirst four caliphs, Aboo Bakr,
'Umar, "Uthmaan and "Alee.
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Thus the knowledge of the Qur'aan was passed on ‘..by the trustworthy (scholars)
of the ummah, who protected it from the alterations of the heretics, the false claims of
liars, and the false interpretations of the ignorant.””

Early scholars did not write on ‘wloom al-Qur'aan in general, but rather wrote
separate tracts on each science of the Qur'aan. This was due to the fact that, during
the early stages of Islaamic history, the oral transmission of knowledge occupied a
more important status than the written transmission. In addition, the general level of
knowledge was high, and did not warrant the extensive writing down of knowledge.

The first and most important of the topics to be written on was tafseer. For exam-
ple, each of the following scholars wrote a tafseer of the Qur'aan, composed of state-
ments from the Prophet (32) and the Companions: Sufyaan al-Thawree (d. 161 A.-H.),
Sufyaan ibn "Uyaynah (d. 198 A.H.), Wakee’ ibn al-Jaraah (d. 197 A.H.), and Shu’bah
ibn al-Hajjaaj (d. 160 A.H.).

Following his predecessor’s footsteps, Muhammad ibn Jareer at-Tabaree (d. 310
A.H.) wrote the monumental Jaami" al-Bayaan ‘an Ta'weel aay al-Qur'aan, a tafseer
that all later scholars would benefit from. Other carly tafseers were written by Aboo
Bakr ibn Mundhir an-Naysabooree (d. 318), Ibn Abee Haatim (d. 328), Ibn Hibbaan
(d. 369), al-Haakim (d. 405) and Ibn Mardawayh (d. 410). All of these zafseers were
based on reports from the Prophet () and the Companions and Successors, and
included the chains of narration (isnaad) of the reports.

After the books of tafseer followed a plethora of books on the other sciences of the
Qur'aan: 'Alee al-Madeenee (d. 234 A.H.), the teacher of Imaam al-Bukhaaree, wrote
a book on Asbaab an-Nuzool; Aboo "Ubayd al-Qaasim ibn Sallaam (d. 224 A.H.) wrote
two books, one on the science of the Qrra'aat (which was one of the first of its kind),
and one on abrogation in the Qur'aan, Naastkh wa al-Mansookh; Ibn Qutaybah (d.
276 A.H.) wrote a book on rare words in the Qur'aan, Mushkil al-Qur'aan; Aboo Ishaaq
az-Zajjaaj (d. 311) wrote a grammatical analysis of the Qur'aan, 'lraab al-Qur'aan;
Ibn Darstawayh (d. 330) composed a tract on the miraculous nature of the Qur'aan,
L'jaaz al-Qur'aan; Aboo Bakr as-Sijistaance (d. 330 A.H.) wrote another book on the
rare words in the Qur'aan, Ghareeb al-Qur'aan; Aboo Bakr al-Baaqillaance (d. 403)
wrote his famous treatise, also related to the miraculous nature of the Qur'aan, I'jaaz
al-Qur'aan; Imaam an-Nasaa'ee (d. 303 A.H.), the author of the Sunan, wrote one on
the merits of the Qur'aan, Fadaa'il al-Qur'aan; Aboo al-Hasan al-Waahidee (d. 468)
wrote his famous book on Asbaab an-Nuzool; 'Ilm ad-Deen as-Sakhaawee (d. 634)
wrote one on the various gira'aat, and so on.

It must also be mentioned that, in addition to these books, many of the books of
hadeeth, such as the Saheehs of al-Bukhaaree and Muslim, included sections on vari-
ous topics of ‘uloom al-Qur'aan. For example, most of the books of the Sunnah have
chapters on the zafseer of the Qur'aan, the benefits of reciting the Qur'aan, the history
of its compilation, and other topics.

15 A paraphrase of an authentic hadeeth of the Prophet (32), reported by Ibn 'Adee and Ibn "Asaakir.
The beginning of the hadeeth is, “This knowledge will be carried by the trustworthy of the ammah, who will

Uy
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Finally, the scholars of the later generations started compiling all of these sciences
into one book, and thus began the era of the classic works on ‘uloom al-Qur'aan. The
first works of this nature were actually meant to be works of zafseer. One of the first
works that is reported in later references (but is not extant) is that of Aboo Bakr
Muhammad ibn Khalaf ibn al-Marzabaan (d. 309 A.H.), entitled ‘a/-Haawee fee
"Uloom al-Qur'aan.”"® Another work, of which manuscript copies of fifteen of a total of
thirty volumes are extant, is that of "Alee ibn Ibraaheem Sa’eed (d. 330), otherwise
known as al-Hoofee, which he entitled, ‘Al-Burhaan fee 'Uloom al-Qur'aan’. This book
is primarily one on fafseer, but also discusses all related aspects of a verse. So, for
example, after each portion of the Qur'aan, it includes information about the verses’
meaning, its interpretation, its purpose of revelation, its proper method of recitation,
the different gira'aat of the verse and how they affect the meaning, where to stop and
where not to, and so forth. This work is considered to be the first of its kind in its
expansive approach to all the related sciences of the Qur'aan.”

There appeared after this, books of a similar nature, until finally Badr ad-Deen
az-Zarkashee (d. 794 A.H.) appeared with his monumental A/-Burhaan fee "Uloom
al-Qur'aan (the same title as al-Hoofee’s work). This is one of the great classics on
uloom al-Qur'aan available in print. A little over a century later, another classic ap-
peared, that of Jalaal ad-Deen as-Suyootee (d. 911 A.H.), entitled a/-Itgaan fee "uloom
al-Qur'aan. These two works are considered the standard resource works on ‘wloom
al-Qur'aan, and both have been printed a number of times during the last few dec-
ades.

Books on ‘uloom al-Qur'aan continued to appear throughout the centuries,”™ and
these last few decades have been no exception. The better known books of this era
have been Manaahil al-"Irfaan fee "Uloom al-Qur'aan by Shaykh Muhammad "Abd al-
Adheem az-Zarqaanee; al-Madhkhal lf Dirasaat al-Qur'aan al-Kareem by Muhammad
Aboo Shahmah; and two books, both of which are entitled Mabaahith fee "Uloom al-
Qur'aan, one by Dr. Subhee Saalih and the other by Dr. Mannaa’ al-Qattaan.

Unfortunately, there does not seem to be great interest in English circles concern-
ing this topic. Other topics, such as hadeeth and figh, have been given greater atten-
tion."” In English, the only work present” is Ahmed Von Denffer’s book, "Uloom al-

16 ar-Roomee, p. 45, quoting Ibn Nadeem’s Filrise, p. 24.

17 az-Zarqaance, Muhammad "Abd al-’Adheem: Manaahil al-"Irfaan fi "Uloom al-Qur'aan, Dar al-Fikr,
Cairo. n.d., p. 35 and Qattaan, Manna': Mabahith fi 'Uloom al-Our'aan, Muasasat al-Risalat, Beirut, 1983, p.
14.

I8  See ar-Roomee, pps. 41-48, where he lists the most important works in this field from every century
of the hijrah, starting from the second century until the present one.

19 In hadeeth, the best works out for introductory-level students are Hadith Literature: Its Origing, Devel-
opment and Special Feature by Muhammad Zubayr Siddigi (Islamic Texts Society, London, 1993), and Stud-
tes in Hadith Methodology and Literatwre by Muhammad Mustafa Azami (American Trust Publication,
Indianapolis, 1977); in Usool al-Figh, a good work 1s by Mohammad Hashim Kamali, Principles of Idamic
Jurisprudence (Islamic Texts Society, 1991).

20 This s the only book that this author has come across concerning this topic from a Muslim author.
There is, however, a translation of Thn Taymiyyah's An Introduction to the Principles of Tafseer (al-Hidaayah
Publishing and Distribution, Birmingham, 1993).
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Qur'aan: An Introduction to the Sciences of the Qur'aan.”' It is a useful book in that it
presents a summary of many concepts of ‘uloom al-Qur'aan, and is meant for a young
adult audience. However, probably due to the nature of the audience, the author does
not go into great detail.

21 Published by, “The Islaamic Foundation,’ Leicester, 1983,



CHAPTER 2

THE QUR'AAN

I. The Linguistic Meaning of the Word ‘Qur'aan’

There are a number of different opinions concerning the linguistic meaning of the
word ‘qur'aan.’

The most popular opinion, and the opinion held by at-Tabaree (d. 310 A.H.), is
that the word ‘qur'aan’ is derived from gara'a, which means, ‘to read, to recite.” ‘Qur'aan’
would then be the verbal noun (masdar) of gara'a, and thus translates as “The Recita-
tion’ or ‘The Reading.” Allaah says in reference to the Qur'aan,

P Sy o ),
a3 3ll3,
«And (it is) a Qur'aan which We have divided into parts...» [17:106]
and He says,
r/}-- )/ §77. -~ f"‘, Soer LTCL
a4l ale3ad Bl 313 ._,a_,,wh-lcu‘l
«It is for Us to collect it and to Recite it (Ar. gur'aanahoo). When We have
recited it, then follow its Recitation (Ar. gur'aanah)» |75:17-8]

On the other hand, Imaam ash-Shaafi’ee (d. 204 A.H.) held the view that the
word ‘qur'aan’ was a proper noun that was not derived from any word, just like “To-
rah’ or ‘Injeel’.”” He recited the word without a hamza, such that *Qur'aan” would
rhyme with the English word ‘lawn’. One of the gira'aat’ also pronounced it this way.

Another opinion™ states that the word ‘qur'aan’ is from the root garana, which
means, ‘to join, to associate’. For example, the pilgrimage in which 'Umrah and Hajy
are combined is called Hajj Oiraan, from the same root word. Therefore the meaning
of the word “qur'aan’ would be, “That which is joined together,” because its verses
and soorahs are combined to form this book. In this case, the word would be pro-
nounced the same way as Imaam ash-Shaafi’ee pronounced it, without the hamza.

2 The books given to Moosaa and "Eesaa, respectively.
3 The giraa'a of Ibn Katheer. See Ch. 11, “The Qira'aart of the Qur'aan’ for more details on the various
gira'aat.

24 That of Aboo al-Hasan 'Alee al-Ash’aree (d. 324 A.H.), the famous theologian.
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A fourth opinion” is that ‘qur'aan’ comes from the word garaa'in, which means ‘to
resemble, to be similar to’. Hence, the Quraan is composed of verses that aid one

26

another in comprehension, and soora/ks that resemble each other in beauty and prose.

Yet another opinion is that *Qur'aan’ is from gar', which means ‘to combine’. It is
called such since it combines stories, commands, promises and punishments.”

However, the opinion that is the strongest, and the one that the majority of schol-
ars hold, is the first one, namely that the word ‘qur'aan’ is the verbal noun of gara'a
and therefore means, “The Recitation’. The proof for this is that it is named such in
the Qur'aan (and most of the gira'aat pronounce the word with a hamza), and the
word conforms with Arabic grammar as the verbal noun of gara'a.

It may be asked: how does one explain the fact that some gira'aat pronounce the
word ‘Qur'aan’ without a hamza, as it is well known that all the gira'aat are equally
authentic (as shall be discussed in greater detail)? The response to this question is
that this particular pronunciation is due to the peculiar rules of recitation (tajweed) of
those gira'aat, and aftects many words. In other words, the gira'aat that pronounce
the word ‘Qur'aan’ without a hamza do not intend to change the pronunciation of the
word ‘Qur'aan’ itself, but rather this occurs due to a particular rule of recitation
(tajweed) that affects many words in the Qur'aan, including the pronunciation of the
word ‘Qur'aan.” Therefore, even though the pronunciation of the word ‘Qur'aan’ is
different in these gira'aat, the actual word is still the same.

1. The Definition of the Qur'aan

There are many definitions of the Qur'aan, but they differ in wording only. There
is no difference of opinion as to what the Qur'aan is, but merely what the best way to
define it is.”®

One of the more appropriate definitions is as follows:* The Qur'aan is the Arabic
Speech (kalaam) of Allaah, which He revealed to Muhammad (3£) in wording and
meaning, and which has been preserved in the mus-hafs, and has reached us by
mutawaatir transmissions, and is a challenge to mankind to produce something simi-
lar to it.

25 That of Yahya ibn Ziyad ad-Daylamee (d. 207 A.H.), better know as al-Farraa’, a famous grammar-
ian from Koofah.

26 For more discussion of these and other opinions, see az-Zarkashee, Badr ad-Din: al-Burhan fi "Uloom
al-Ouwr'aan, Maktabah al-Asriyyah, Beirut, 1972, v.1, p-276-8, and Baazmool, Muhammad ibn "Umar ibn
Saalim: a/-Ofvaa'at wa Atharuhaa fee at-Tafseer, Daar al-Hijrah, Riyaadh, 1996, v. 1, p. 23-27.

27 This is the opinion of Ibn al-Atheer (d. 606 A.H.) in his an-Nihaayah, v. 4, p. 30.

28 A good definition must include everything that is essential, exclude everything that is extrancous,
and be as succinet as possible.

29 cf. az-Zarqaanee, v. 1, p. 21.
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The Breakdown of the Definition

The statement in the definition, The Qur'aan is the Arabic..." implies that the Qur'aan
is in the Arabic language. This, therefore, implies that a translation of the Qur'aan
into any other language cannot be considered the Qur'aan.”” Imaam az-Zarkashee
said, “Know that the Qur'aan has been revealed in the language of the Arabs. There-

fore, it is impermissible to recite it in any other language.™

There are eleven references in the Qur'aan thatitis in the Arabic language, amongst
them the verses,
g8 L » s~
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«..this (the Qur'aan) is in a clear Arabic tongues [16:103]

and,
Cebioiid
«Verily, We have revealed this as an Arabic Qur'aan» [12:2]
and,

Eoebisddstanss
«And thus We have inspir{:(l you with an Arabic Qur'aan» [42:7]

Since the Qur'aan has described itself as being in Arabic, it is clear that any non-
Arabic speech cannot be the Qur'aan.

However, is every single word in the Qur'aan originally from the Arabic language?
In other words, does the Qur'aan use words from other languages? There exist narra-
tions from some of the Companions, and many grammarians after them, concerning
certain words in the Qur'aan which were claimed to be of non-Arabic origin. Thus,
for example, Ibn 'Abbaas claimed that the word zoor was Syriac for mountain, tafiga
meant ‘to intend’ in the Roman language, hudnaa was Hebrew for repentance, sijl
was Persian for book, sundus meant a soft cloth in Hindi (probably referring to San-
skrit), miskhaat was a shining lamp in an Ethiopian language, and sirri was Greek for
a small river.”” His student 'Tkrimah was also of the same opinion.

This opinion led some later scholars to come forth with numerous examples of
words that were claimed to be non-Arabic in origin, yet mentioned in the Qur'aan.
As-Suyootee (d. 911 A.-H.) compiled a list of over a hundred words in the Qur'aan
that were claimed to be non-Arabic in origin, and even versified these words in a
poem. ™

30 See Ch. 15, "The Translation of the Qur'aan,” for a more detailed discussion of this point.
I az-Zarkashee, v.1, p. 287,

Examples taken from az-Zarkashee, v.1, p. 288.

as-Suyootee, v.1, p. 181-84,

e e e
[35]
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Other scholars, however, denied the claim that there could be any non-Arabic
words in the Qur'aan. Basing their evidences on the Qur'aanic verses quoted above,
they held the view that these verses precluded the existence of foreign words in the
Qur'aan. Imaam ash-Shaafi’ee (d. 204 A.H.) was particularly strict in this matter, for
he wrote concerning some grammarians of his time, “And some have spoken in this
topic (of foreign words in the Qur'aan), and had they restrained themselves from
speaking it would have been better, and safer for them! For some of them have pre-
sumed that the Qur'aan is part Arabic and part foreign! Yet the Qur'aan is explicit that

L]

there is nothing in the Book of Allaah except that itis in the language of the Arabs...”

In attempting to refute the opinion that the Qur'aan contains foreign words, at-
Tabaree (d. 310 A.H.) claimed that these particular words were used by both of these
languages simultancously, and thus the Companions’ claims that these words were
non-Arabic only meant that they were also used by other languages as well.”” How-
ever, this is not a satisfactory explanation, as the word must have originated in one of
the two languages.

Aboo "Ubayd al-Qaasim ibn Sallaam (d. 224 A.H.) explained the above narrations
from Ibn "Abbaas correctly when he said,

The correct opinion with me is that both of the above opinions [mean-
ing that there are foreign words in the Qur'aan, and that the Qur'aan is only
in Arabic] are correct. This is because the origin of these words is foreign,
like the scholars said [referring to the narrations of Ibn "Abbaas|. However,
these words entered into the Arabic language, and were transformed to Ara-
bic words, and the foreign letters were exchanged for Arabic ones, until they
became a part of Arabic. Then the Qur'aan was revealed, and by this time
these words had mixed in with the Arabic language. Therefore, he who says
that the Qur'aan is only in Arabic is correct, and he who says that there are

some foreign words is also correct. ™

In other words, these particular phrases are originally non-Arabic in origin. How-
ever, as is the case with any language, these words were *borrowed’ by Arabic, and
were used so commonly that they became a part of the Arabic language. Thus, for all
practical purposes, these words became ‘a part of fluent Arabic, and were used in
poetry... and if an Arab were ignorant of these words, it was as if he were ignorant of
other Arabic words.””

Therefore, the correct opinion is that there are no non-Arabic words in the Qur'aan,
although there are words that have non-Arabic origins. Due to the continued usage of
these words by the Arabs, however, they can no longer be considered foreign.

The next part of the definition of the Qur'aan states that it is the “...Speech (kalaam)
of Allaah...” The Qur'aan is the Speech (kalaam) of Allaah, that He spoke in a manner

34 az-Zarkashee, v. 1, p. 287, quoting from ar-Risaalah.
35 as-Suyootee, v. 1, p. 178.

36 az-Zarkashee, v.1, p. 290.

37 az-Zarkashee, v.1, p. 289,
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that befits Him. This excludes all speech that emanated from men, jinn, and angels.
Due to the importance of the fact that the Qur'aan is the kalaam of Allaah, and the
different philosophies that have evolved concerning this topic, this part of the defini-
tion will be discussed in greater detail in the next section.

The next part of the definitions states:"...«which He revealed to Muhammad (3%)...".
This excludes any other Speech (kalaam) of His that He spoke. The kalaam of Allaah
is infinite, as the Qur'aan says,
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«And if all the trees on the earth were pens, and the sea (were ink wherewith
to write), with seven seas behind it to add to its supply, still the Words (falaam)
of Allaah would not be exhausted. Verily, Allaah 1s All Mighty, All Wises
[31:27]

Therefore, this part of the definition limits the Qur'aan to the kalaam that Allaah
revealed to Muhammad (3%), and excludes any Speech that He spoke to other than
the Prophet (). The Qur'aan is specifically the revelation sent down to the Prophet
().

},:4 R '__5 P e
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«And truly, this Qur'aan is a revelation from the Lord of the Worlds; which
the Trustworthy Spirit (Angel Jibreel) brought down; Upon your heart (O
Muhammad) so that you may be among the warners» [26:192-4]

The next part of the definitions states:...in wording and meaning...". This part of
the definition affirms that the words of the Qur'aan are from Allaah, and not from
Jibreel or even Muhammad (8£), as some of the innovated sects of Islaam, such as the
Asharees, allege. According to some scholars, this part of the definition also excludes
hadeeth Qudsee,” since, according to these scholars, hadeeth Qudsee is only inspired in
meaning, while its wording is from the Prophet ().

The next part of the definition states:"...cwhich has been preserved in the mus-hafs...".
A mus-haf is a written copy of the Qur'aan. When used in this definition, it refers
specifically to the copies that the Caliph "Uthmaan ordered to be written.” Therefore,
it includes one hundred and fourteen soorahs, starting with Soorah al-Faatihah and
ending with Soora/ an-Naas. The Qur'aan must be written in any one of the mus-hafs

38  Ahadeeth Oudsee is defined to be a hadeeth in which the Prophet (3%) says, "Allaah says...”, attributing
the speech to Allaah. This type of hadeeth is discussed in more detail in the next chapter, under the heading,
“The Difference between the Qur'aan and Hadeeth Qudsec’.

39 See Ch. 8, “The Collection of the Qur'aan,’ for further details.
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of "Uthmaan.

This part of the definition excludes the verses that used to be a part of the Qur'aan,
such as those whose recitation was abrogated (the mansook/h), and those readings that
were abrogated by the Prophet () before his death, when he recited the Qur'aan for
the last time." The reading must be in at least one mus-haf of "Uthmaan, and not
necessarily in all of them."

The next part of the definition states: “...and has reached us by mutawaatir transmis-
stons...”. A transmission is called mutarwaatir when it is reported by a large number of
people, such that they could not all be mistaken or intentionally forge a lie. The Qur'aan
has reached us through muttawaatir chains of narration.” In other words, in cach
generation so many people narrated it that there is no question of its authenticity.
There are some readings, however, that have not reached us in mutarwaatir form (in
other words, they are ahaad"’). Such readings are not considered part of the Qur'aan.
This point will be further elaborated in a later chapter.

The last part of the definition states:'...and is a challenge to mankind to produce
something similar to it." This part of the definition is extrancous in that it does not
remove anything that should not be a part of the Qur'aan (unless one believes that
hadeeth Qudsee is inspired in meaning and wording, in which case this portion would
remove hadeeth Qudsee as being part of the Qur'aan). This portion is essential, how-
ever, in that it mentions the miraculous nature (:7aaz) of the Qur'aan. Allaah has
challenged mankind to produce even a chapter similar to it, and this challenge 1s
reserved for the Qur'aan, and not for the hadeeth."

It should be mentioned that the word ‘Qur'aan’ can be used for the whole Qur'aan
and for a part of the Qur'aan. Thus, if someone has recited a few verses from the
Qur'aan, or has completed the recitation of the whole Qur'aan, it is possible to say in

45

either case, “You have recited the Qur'aan.”

. The Qur'aan as the Speech of Allaah

The detailed discussions of the Qur'aan as the Speech (kalaam) of Allaah are typi-
cally not found in the books of ‘uloom al-Qur'aan, but rather in the books of ‘ageedah
(faith). However, it was felt that this topic deserved greater attention in this work for
a number of reasons: Firstly, due to the importance of this topic, since it deals with
some of the Characteristics (sifaat) of Allaah, and of the Qur'aan; secondly, this topic

40 See Ch.'s 10 and 13, “The Adruf of the Qur'aan,” and ‘Abrogation in the Qurlaan’ for an explanation
of the mansookh and variant readings.

41 The mus-hafs that "Uthmaan wrote were not exactly the same. See Ch. 8 for further details.

42 Sce "The Conditions for an Authentic Ofra'aat’ in Ch. 11 for a more detailed discussion of this point.

43 Meaning the shaadh readings, and not the ‘ahaad’ definition of as-Suyootee; see Ch. 11 for further
details.

44 Sce Ch. 15, which is entirely devoted to discussing the concept of ijaaz in the Qur'aan, for further
details,

45 ¢l az-Zarqaanee, v. 1, p. 22
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has been the subject of great controversy during the history of Islaam, and great scholars
have been persecuted because of it, therefore it deserves some discussion and elabora-
tion; thirdly, there still exist incorrect concepts and ideas concerning the meaning of
the kalaam of Allaah, primarily amongst innovated sects which claim to be in the fold
of Ahl as-Sunnah wa al-Jamaa’ah'; and, lastly, there does not exist any discussion of
this topic in English.”

Before discussing the Qur'aan in particular as the kalaam of Allaah, it is necessary
to understand the concept of the kalaam of Allaah.

THiE CONCEPT OF THE KALAAM OF ALLAAH

The topic of the kalaam ot Allaah deals with one of the Attributes that Allaah has
described Himself with, namely, that of Speech (kalaam). When dealing with the
topic of the Names and Autributes of Allaah, two basic principles must be understood.

The first principle is that Allaah has described Himself with the Best and Most
Perfect Names and Attributes; Names and Attributes of Beauty, Majesty, Grandeur,
Perfection and Excellence; in other words, all Names and Attributes that befit Him.
Allaah says in the Qur'aan,

2 AY Ivl 1 -
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«And to Allaah belong (all) the Most Beautiful Names, so call on Him with
thems [7:180]

In addition to affirming these Names and Attributes, Allaah has also negated all
attributes of imperfection from Himself, such as sleep and tiredness (2:255), forget-
fulness and error (20:52) and other attributes that do not befit His Glory.*

The second principle is that Allaah’s Names and Attributes are Unique, and do
not resemble the attributes of His creation. Allaah says,

~37 3 /,I, )) P
«There is nothing that is similar to Him, and He is the All-Hearer, All-
Seer» [42:11]

46 An expression that translates as “The Followers of the Sunnal and the Right Group,” to ditferentiate
those who do not follow the Sunnah, or the Companions of the Prophet (). The Prophet (32) predicted,
in a number of hadeeth, that his wmmah would divide into seventy-three sects, all of which would be in the
fire of Hell excepr one. When asked what the characteristics of this saved group were, he (38) replied, “They
are (that group) that follow what I am following today, and my Companions™ (Narrated by at-Tirmidhee):
meaning the Al as-Sunnah wa al-Jamaa'ah.

47 However, it should be kept in mind that this is a relatively briet discussion, and it is hoped that
perhaps a more detailed explanation of this, and other, concepts of faith be available soon, Inshaa Allaakh.

48 The athirmation of Allaah’s Names and Attributes, in general, occurs specifically; cach Name and
Attribute 1s mentioned and affirmed individually. For example, “The All-Seer’, “The Ever-Living', "The
Bestower of Mercy', ete. As for negation, this occurs in general, u[lspt'cilit‘ terms (most of the time); for
example, “There is nothing that is similar to Him', “There is none that is equal to Flim', cte. Negation of
specific attributes (such as forgettulness and error) 1s rare, and only for a purpose.
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Therefore, since Allaah’s Attributes are unique, it is not possible for mankind to
understand the exact nature of Allaah’s Names and Autributes, even though it is pos-
sible to understand the concept that any Name or Attribute refers to. For example,
Allaah has described Himself in the Qur'aan as al-Hayy, which means, “The Ever-
Living.” Mankind understands that Allaah 1s Ever-Living; that He was always with
Life, and will always be with Life. He also understands that, even though he himself
is ‘alive’ (hayy), the life that he has is very different from the one that Allaah describes
Himself as having, for man’s life was given to him, and it shall be taken away from
him, in contrast to the characteristic of life that Allaah describes Himself with. In
addition, man does not have the power to create life, unlike Allaah. So man has the
characteristic of life, and Allaah describes Himself as having the characteristic of Life,
but the actuality of the two characteristics differ as much as man differs from the
Creator. Therefore, mankind understands the concept of Allaah’s name al-Hayy, but
can never understand the actuality of it. The same analogy applies for the other
Names and Attributes of Allaah.

It is essential, therefore, when dealing with the Names and Attributes of Allaah,
not to deny or distort the meanings of these Names and Attributes, since Allaah has
described Himself with these Names and Auributes. Likewise, it is not allowed to try
to make these attributes similar to those of the Creation, nor try to delve into the
‘how-ness’ of His Attributes, since the attributes of the creation are imperfect, whereas
the Attributes of Allaah are Perfect and Unique.

With these two basic principles in mind, we now proceed to the concept of the
kalaam of Allaah.

Allaah, all Praise and Glory be to Him, has described Himself as having the Char-
acteristic of kalaam in over two dozen verses in the Qur'aan. Amongst these verses are
the following:

-
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«And Allaah spoke directly (kallama) to Moosaa» [4:164]
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«And the Word (kalaam) of your Lord has been fulfilled in truth and jus-
tice» [6:113]
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:
«Say, ‘If the oceans were ink wherewith to write the galaan of my Lord, the
oceans would be exhausted before the kalaan of my Lord would finish, even
if We brought (another ocean) like it for its aid,’» [18:109]

& e 42, - b2
il palile)

-



32 An Introduction to the Sciences of the Qur’aan

«And the Word of Allaah (kalima) is the uppermosts [9:40]
'-’ oI .y -»
“ )-0:)\--2)0-‘
«(It will be said to the people in the Heavens) “Peace be on you,” a Word
from a Lord who is Most Merciful» [36:58]
Therefore, we affirm what Allaah has affirmed for Himself, namely, that He Speaks
when He wishes, and to whomever He wishes. As Allaah says,
/4/./ - ,,.;zo’ /"z}) :-
«These are the prophets, some of them We have honoured and blessed over
others, (and) some of them Allaah spoke to» [2:253]
In addition, the kalaam of Allaah is heard by His creation, and consists of words
and letters. The fact that the kalaam of Allaah can be heard is clearly proven in the

Qur'aan and Sunnah. For example, in the story of Moosaa, the Qur'aan mentions that
Allaah spoke to Moosaa and addressed him:

O WPAREY P TWH
@ajﬁu:ii.l aytmuu’é;‘\;éﬁ G
u&:’.uj;i 05

«And when he (Moosaa) came (to the fire), he was called, ‘O Moosaa, Ver-
ily, I am your Lord...and I have chosen you, thercfore fisten to that which 1s
inspired to you'» [20:11-13]

In another verse, the Qur'aan says,

@L%hu':\.:ﬁ:gl:a) du;L.-ﬂ F‘\.s:; é.g.}:- d/l',jlj.;

«Have you heard the story of Moosaa? When his Lord called him in the
sacred valley of Toowar [79:15-16]

These verses are clear that Allaah spoke to Moosaa and Moosaa heard this speech.
The Prophet (#8) also described a meeting between Aadam and Moosaa, in which
Aadam asked Moosaa, “Are you the one whom Allaah spoke to, from behind a veil,
and there was no interpreter between you, nor was their any messenger?” Moosaa
answered, “Yes.”" The hadecth is explicitin that Allaah’s kalaam to Moosaa was with-
out any intermediary. In another authentic hadeeth, the Prophet (32) clearly stated
that Allaah’s kalaam 1s with sound, for he said, “When Allaah decrees a matter in the
skies, the angels move their wings in humility for His speech, which sounds like a

49 Reported by Aboo Daawood, and others.



212

The Qur'aan 33

chain over a rock...”™ In this hadeeth, the Prophet (32) gave a description of the sound
of the kalaam of Allaah, which clearly proves that Allaah’s kalaam 1s with sound.

This was also the belief of the salaf. Imaam Ahmad ibn Hambal (d. 241 A.H.) was
asked by his son "Abdullaah (d. 290 A.H.), “When Allaah spoke to Moosaa, did He
speak with a sound (that was heard by Moosaa)?” Imaam Ahmad answered, “Yes,
indeed! Your Lord speaks with sound, and all of these hadeeth (of the kalaam of Allaah),
we narrate them as we heard them.™" Imaam al-Bukhaaree (d. 256 A.H.) narrated in
his book al-Adab al-Mufrad the hadeeth of the Prophet (3%8) referring to the Day of
Judgement, and the reckoning that will occur, and in it is: “..and their Lord will call
them with a voice, the one who is close can hear itjust as the one who is far can, and
He will say, ‘T am the King...”™ After narrating the entire hadeeth, which is also ex-
plicitin the fact that Allaah speaks in a kalaam that can be heard, Imaam al-Bukhaaree
said, “Allaah, all Praise and Glory be to Him, speaks with sound. Those who are close
can hear it just as those who are far can, and this is only so for Allaah. And in this is
proof that the sound of Allaah does not resemble the sound of mankind.™

Itis, of course, essential to keep in mind that the Speech of Allaah does not resem-
ble that of His creation, and therefore it is impermissible to ask how Allaah speaks, for

Allaah says,

s ,;,,,
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«There is nothing similar to Him, and He is the All-Hearer, All-Scer» [42:11]

The fact that the kalaam of Allaah consists of words and letters is something that
does not require proof, and can be seen even by the most ignorant person. The Qur'aan
(and it is part of the kalaam of Allaah, as shall be proven in the next section) consists
of words and letters. For example, every Muslim knows that the verse,

ﬁ/‘};‘/; =4
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«Qul hootwa Allaahu ahad» [112:1]

consists of four words, each word of which consists of a number of letters. It therefore
follows that the kalaam of Allaah consists of words and letters. The Prophet (i)
himself mentioned that the Qur'aan is composed of words and letters, for he (3%)
stated, “Whoever recites one word from the Book of Allaah will have ten rewards.
And I do not say the Alif Laam Meem is (counted as) a word, but rather Alif is a word,
and Laam is a word, and Meem 1s a word.™ Therefore, the Prophet (322) divided the

50 Reported by al-Bukhaaree. Some groups allege that the sound described in the hadeeth refers to the
movement of the angel’s wings. This can be refuted by a number of ways: firstly, other narrations of this
hadeeth are explicit that the sound refers o Allaah’s falaam, and not the angels” wings (cf. al-Juday’, p. 167);

secondly, the tense that is used for the sound is masculine, whereas the wings are feminine, so it the wings

of the angels were the object of the sound, the tense would have been feminine also.

51 Reported by "Abdullaah ibn Ahmad ibn Hambal in Kitaab as-Sunnah, # 533.
52 Reported by Ahmad, and al-Bukhaaree in al-Adab al-Mufrad.

53 Reported in al-Bukhaaree's Khalg Af aal al-"lbaad. cf. al-Juday’, p. 165.

54 Reported by al-Bukhaaree.
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Qur'aan into words and letters.

The kalaam of Allaah is not limited to the Arabic language. Allaah revealed the
Torah and the Injeel, in Hebrew, and this was also a part of His kalaam. As Imaam
ad-Daarimee (d. 288 A.H.) wrote, concerning those who deny this concept, “Woe to
you! Verily... Allaah is knowledgeable of all languages, and He speaks in whichever
language He wishes. If He wishes, He speaks in Arabic, and if He wishes, in Hebrew,
and if He wishes, in Syriac, so He has made the Qur'aan His kalaam in Arabic, and
the Torah and Injeel His kalaam in Hebrew, since He has sent the prophets with the
language of their peoples.”™ In other words, just as Allaah has sent every prophet to
preach in the language of his nation, the kalaam of Allaah to any nation (when Allaah
revealed a Book to that nation) was also in its language.

Another characteristic of the kalaam of Allaah is that it is uncreated. There are
clear proofs from the Qur'aan, the Sunnah, the statements of the salaf, and clear logic
for this belief.

The Qur'aan says,

2. BT P ags
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«Verily to Him (Allaah) belongs the Creation and the Command» [7:54]

In this verse, Allaah differentiates between the creation, which includes the world
and all that is in it, and between the Command, which is His Speech. The Speech is
in fact the cause of the creation, as Allaah says,

AL Cas
s{,(..a‘_{ ;.bmu'ldu.m_;‘l'l:‘l d.\
«Verily, Our Word unto a thing when We intend it, 1s only that We say unto
it: ‘Be!'—and it is» [16:40]

Therefore the Speech of Allaah, by the Will of Allaah, is the cause of the creation,
so it cannot be created, for if it were created, it would mean that a created characteris-
tic has itself created another object, and this is not possible! In other words, a created
object does not have the ability to create another object; only the Creator has this
ability. Sufyaan ibn 'Uyaynah (d. 198 A.H.) said, “He has lied (who says that the
Qur'aan is created)! Allaah has stated, “To Him belongs the Creation and the Com-
mand,” so the creation is the creation of Allaah, and His Command is the Qur'aan.”™
Imaam Ahmad ibn Hambal (d. 241 A.H.) also used this verse to prove that the kalaam
of Allaah is not created.”

The Prophet (38) said, “Whoever dismounts at any place, and says, ‘I seck refuge
in the kalimaat of Allaah from the evil that is created,” nothing will harm him until he
moves from his stop.” This hadeeth also proves that the kalaam of Allaah is not cre-

55 ad-Daarimee, ar-Radd, p. 123.

56 Reported by al-"Aajurree in as-Sharee'ah, ct. al-Juday’, p. 123,
57 ibid.

38  Reported by Muslim and others.
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ated, since the Prophet (2) commanded the believers to seek refuge in the kalaam of
Allaah from all types of evil. Refuge can only be sought from the Creator (and His
Attributes), and not from the creation. Imaam al-Bukhaaree (d. 256 A.H.) stated, “In
this hadeeth is proof that the kalaam of Allaah is not created,” and his teacher, Nu'aym
ibn Hammaad (d. 228 A.H.), stated, "It is not permissible to seck refuge in the cre-
ated, nor in the speech of men, jinn or angels.™ In other words, the very fact that a
person seeks refuge in the kalaam of Allaah proves that it is an uncreated Attribute of
Allaah, for it is not allowed to seck refuge in a created object.

A simple logical proof that the kalaam of Allaah is not created 1s as follows: If the
kalaam of Allaah were created, it would mean that one of Allaah's attributes (that of
speech) had a beginning, yet Allaah’s attributes do not change with time, for the
Qur'aan says,

LI
«He 1s the First (i.e., there is nothing before Him), and He is the Last (i.e.,
there is nothing after Him)...» [57:3]

and His attributes are a part of Him. The galaam of Allaah is an Auribute of Allaah,
and all of Allaah’s attributes are eternal and uncreated.

THE QUR'AAN AS THE KALAAM OF ALLAAH

In the last section, certain characteristics of the kalaam of Allaah were discussed.
In this section, it shall be proven that the Qur'aan is a part of the kalaam of Allaah. Tt
therefore has the same characteristics that the kalaam of Allaah has. Some narrations
of the earlier scholars have already been mentioned concerning the fact that the Qur'aan
is the kalaam of Allaah. However, in this section, this topic will be discussed in greater
detail, along with a brief history of the deviations that have occurred with regards to
this belief.

The proof that the Qur'aan in particular is the kalaam of Allaah is that Allaah
Himself has referred to it as His kalaam. For example, Allaah says,
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«And if any of the idolaters seeks vour protection, then grant him protec-

tion, so that he may hear the Word (kalaam) of Allaah...» [9:6]

meaning until they hear the Qur'aan. The Prophet (32) also said, “Verily, the Quraysh
have prevented me from spreading the Word (kalaam) of my Lord,”™" meaning that
they prevented him from spreading the Qur'aan. The Prophet (38) also said in refer-

59 al-Juday', p. 131, from al-Bukhaarce's Khalg Af 'aal al-"lbaad.
60 Reported by al-Daarimee, al-Tirmidhee and others. See Thn Qudaama, "Abdullaah ibn Ahmad: al-
Burhan fi Bavan al-Our'aan, Maktabah al-Huda, Pr. Said, 1989, p.79.
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ence to the Qur'aan, “The superiority of the kalaam of Allaah over all other kalaam is

(like) the superiority of Allaah over His Creation.™

The belief that the Qur'aan is the kalaam of Allaah was the belief of all of the
Companions, and the belief of the scholars of A4l as-Sunnah wa al-Jamaa’ah after
them. Hundreds of statements from the scholars of the first three generations exist
concerning the fact that the Qur'aan is the kalaam of Allaah, and is characterised by
the same characteristics as the kalaam of Allaah. In fact, no group amongst Muslims
actually denied that the Qur'aan was the kalaam of Allaah; they only differed con-
cerning the characteristics of this kalaam.

As was proven in the last section, the kalaam of Allaah is not created. This, of
course, implies that the Qur'aan is not created either. Ibn "Abbaas, in explaining the
verse,
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«A Qur'aan without any crookedness» [39:28]

said, “This means that the Qur'aan is not created.” "Amr ibn Deenar (d. 126 A.H.)
stated, “I have met the Companions of the Prophet (3£), and those that came after
them for seventy years, all of them said, ‘Allaah is the Creator, and everything besides
Him is created, and the Qur'aan is the kalaam of Allaah, from Him it came, and to
Him it will return.” Imaam Aboo Haneefah (d. 150 A.H.) wrote in his Figh al-
Akbar, “The Qur'aan is the speech (kalaam) of Allaah, written in the mus-hafs, pre-
served in the hearts, recited by the tongues, and revealed to the Prophet (§2),” and in
another place he mentions that, “...the Qur'aan is not created.” Imaam Maalik (d.
179 A.H.) was asked concerning one who says that the Qur'aan is created, what should
be done to him? He replied, “He should be forced to repent, and if he refuses, then
his head should be cut offl™ Imaam ash-Shaafi’ee (d. 204 A.H.) stated, “Whoever
states that the Qur'aan is created is a disbeliever.” Imaam Ahmad ibn Hambal (d.
241 A.H.) stated, “It has been narrated from many of our salaf that they used to say,
“The Qur'aan is the kalaam of Allaah, and it is not created.” This is also what [ believe,
and I am nota person of philosophy, nor do I think that philosophy plays a partin any
(of our beliefs). The only (source) is the Qur'aan, or the hadeeth of the Prophet (3%),
or a statement of the Companions or Successors. As for anything besides these (sources),
then none of it is praiseworthy.”

61 Reported by Ahmad and others. For a detailed discussion of the authenticity of the hadeeth, sec al-
Albaanee’s ad-Da'eefah, #1333, and for the other side, al-Juday’, p. 87.

62 Reported by al-Laalikaa’ce, # 355,

63  Reported by al-Bayhaqee in his Sunan.

64 Figh al-Akbar, p. 301, quoted from al-Khamees, p. 14.

65 ch()rtcd by al-Laalikaa’ce, # 494,

66 al-Khamees, p. 44.

67  Reported by "Abdullaah ibn Ahmad in his as-Sunnah, #108.
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Imaam at-Tahaawee,” in his famous Ageedah at-Tahaaweeyah, wrote:

The Qur'aan is the Speech (kalaam) of Allaah. It originated from Him
as an articulated speech in a manner that is not questioned and was re-
vealed to His Prophet (32) by inspiration. The Believers testify to its revela-
tion. They are certain that it is the actual falaam of Allaah, not created,
unlike the speech of humans. Whoever hears itand thinks it is the speech of
a man is a disbeliever whom Allaah has condemned and threatened with
the Fire of Hell, for Allaah says,

L 4
Pl
«I will burn him in the Hell-Fire» [74:26]

to him who said,
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«This (the Qur'aan) is nothing but the words of a mortal» [74:25]
(By these verses) we know and are certain that this (the Qur'aan) is the

kalaam of the Creator of humans, and it does not resemble the speech of
mankind.”’

The narrations from the salaf concerning the fact that the Qur'aan is not created
has reached and far exceeded the level of mutawaatir, and this is a fact that no one can
deny. To give one example alone, the great scholar of the Sunnah, Aboo al-Qaasim
Hibatullaah ibn Hasan al-Laalikaa'ee (d. 418 A.H.) transmitted reports from over
five-hundred and fifty scholars of the salaf, all of whom stated the same fact: “The
Qur'aan is the kalaam of Allaah, not created, and whoever states that it is created is a
disbeliever.” After naming all of these scholars, Imaam al-Laalikaa'ee wrote,”

So these are five-hundred and fifty scholars or more, from the Succes-
sors, and the generation after them, and the scholars whom the wmmah has
accepted and are well-pleased with, not including the Companions, from
all different places and gencrations. And of these over a hundred were
Imaams, whose opinions and madh-habs the people used to follow. And were
I to busy myself in compiling the quotes from modern scholars [meaning
those after the first three generations|(on top of these names), then the

68 He is Abu Ja’atar Ahmed ibn Muhammad ibn Salamah al-Azadi al-Tahaawee, d. 321 A.H. In the
ntroduction to his work, he said, “This is the fundamentals of the beliefs of the A#l al-Sunnah wa al-
Jama'ah, upon the methodology of the jurists of this wmmal, Aboo Haneefah Nu'man ibn Thaabit, and
Aboo Yusuf... and as-Shaybaance... (the two primary students of Aboo Hanifah), and their beliefs concern-
ing the fundamentals of the religion.” This work of his is an extremely important one in that it gives a clear
and lucid explanation of the basics of the belief of the Ab/ al-Sunnah wa al-Jama'ah. In addition, it clearly
shows that the beliefs of Aboo Haneefa were the same as the beliefs of the Al as-Sunnah; yet, the irony is
that many of those who claim to follow this great Imaam in figh absolutely ignore Aboo Haneefah's belicfs,
and instead follow the Ash'aree or Maatureedee faith! The book has a valuable commentary by Tbn Abd al-
Izz al-Hanatee (d. 792 A.H.).

69 Matn al-Agecdah at-Tahaawivah point # 33, Sharl Ageedah at-Tahatwiyyah, p. 168.

70 al-Laalikaa'ce, v. 1, p. 344. For these numerous quotes, sce the previous hundred pages (250-345).
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number of names would have reached the thousands... instead, [ restricted
myself to transmissions from these (named scholars): from generation to
generation, no one refuted or contradicted them, and whoever did so, they
were forced to repent, or they were commanded to be killed or banished...

The first person to claim that the Qur'aan was created was a person by the name of
Ja'ad ibn Dirham (d. 124 A.H.). Ja’ad was one of the leaders of innovation of his ime,
denying most of the attributes of Allaah, including that of kalaam. He was executed
by the governor of his time for holding this and other heretical beliefs. However, his
student, Jahm ibn Safwaan (d. 128 A.H.), was able to spread his ideas to a much
greater extent, and it is after him the group known as the Jahmiyyah emerged. This
group was considered by the scholars of Islaam to be outside the fold of Islaam for
their heretical beliefs. The Jahmiyyah claimed, amongst other things, that the kalaam
of Allaah (and thus the Qur'aan) was created.”

Less than a century later, Ahmad ibn Abee Du'aad (d. 240), one of the callers to
this belief of the Jahmiyyah, even though he himself was of the Mu ‘tazilah, succeeded
in converting the "Abbaasid Caliph Ma'moon (during the year 218 A.H.) to this ide-
ology. Ma'moon then used his power as the Khaleefah to begin a relentless persecu-
tion of the scholars of his time, forcing many of them to renounce the belief of the
salaf, and claim that the Qur'aan was created. The most prominent scholars from all
over the Muslim lands were ordered to publicly proclaim this ideology. Those that
refused were brutally tortured. Only a few brave scholars, led by Imaam Ahmad ibn
Hambal (d. 241 A.H.), managed to last through this torture without relenting. Imaam
Ahmad was jailed for a number of years, and beaten and whipped so severely that
doctors pronounced him on the verge of death.” This was one of the greatest trials to
ever inflict the Mushm ummah, and it was only during the Caliphate of Muttawakil
(during the year 237 A.H.) when orthodoxy was finally redeemed.

During this period, due to the great controversy that was generated over this issue,
three different groups — besides the Al as-Sunnah — evolved with regards to the belief
of the eternal nature of the Qur'aan.

The first group, comprised of the Jahmiyyah and the Mu'tazilah”™ claimed that the
Qur'aan was created. It was this group that temporarily gained popularity among the
people, and due to the power of the Caliph Ma'moon, many scholars were forced to
verbally agree with them.

71 The Jahmiyyah demed all of the names and attributes of Allaah. This led them to believe that Allaah
would not be seen in the Hereafier, thar Allaah is not above (istaevaa) His Throne, that He does not have
the atribute of kalaam, that He does not have the atributes of vadd and wajh ("Hand" and “Face’). and so
forth. It one examines the belief of the Ash'arees, ivis clear that, despite their verbal disassociation from the
Jahmiyyah, in reality many of their beliets are almost the same as those of the fahmiyyal, as shall be clabo-
rated in the next seetion,

72 Foraninteresting account of this Inquisition from an orientalist’s perspective, see Walter M, Patton’s
Ahmed ibn Hanbal and the Mihna, Leiden, 1897,

73 The Mu'tazilah were a group that tried 1o harmonise Greek philosophy with Islaam.
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The second group were known as the Waagifiyyah. This group did not give an
explicit opinion on this issue, and said, “We do not say it is created, nor do we say that
it is not created.” It should be pointed out that the Waagifiyyah were not ignorant of
the status of the Qur'aan, but rather had studied the evidences, and had come to the
conclusion that it was unclear whether the Qur'aan was created or not. Since the
proofs of the eternal nature of the kalaam of Allaah were so clear, and the scholars of
Ahl as-Sunnah united on this issue, the innovation of the Waagifiyyah was a new inno-
vation, and thus the scholars of their time were very severe in the refutation of this
group. One of the salaf was asked concerning this group, and he replied, “The Qur'aan
is the kalaam of Allaah, and it is not created. And can it be other than this? Or can
anyone say other than this? We can never have any doubts about it, ever!!” And
Imaam Ahmad (d. 241 A.H.) said, "As for the Waagqifiyyah, then be in no doubt of
their disbeliefl™”

The last group that formed during this time were the Lafdhiyyah. They claimed
that the Qur'aan was the kalaam of Allaah, and that it was not created, but the recita-
tion of the reciter of the Qur'aan was created. The scholars of Islaam declared that the
investigation into this matter was not praiseworthy, since the statement, “My recita-
tion of the Qur'aan is created,” can have two meanings, one of which is correct, and
the other incorrect. The incorrect meaning, which is what most of the Lafdhiyyah
intended, is that the actual recitation, meaning the Qur'aan, is created, and thus the
Lafdhiyyah agreed with the Jahmiyyah. However, it the person intended that the sound
expelled by the reciter of the Qur'aan was created, then this is a correct meaning, since

the voice is created, but the actual recitation (i.e., what is recited) is not.”

Imaam Ahmad ibn Hambal (d. 241 A.H.) said, concerning the above three groups,
“The Jahmiyyah are of three types: One group of them says that the Qur'aan is cre-
ated; another says that it is the kalaam of Allaah, and stop at that; and the third say,
‘Our recitation of the Qur'aan is created.” For me, these three groups have the same
status (in another narration, he added:) and all of them are of the Jahmiyyah, disbe-
lievers. They should be forced to repent, and it they do not do so, then they should be

killed!™"”

After this period, different groups evolved, the most prominent amongst them that
of the Ash'arees. Since this group is still present to this day,”™ it will be discussed in
greater detail than the other groups.

74 al-laalikaa’ee, #531.

75 ibid, #544.

76 For further details, sce  al-Lalikaa’ee, pps. 385-399

77 al-Khallaal, v. 5, p. 125.

78 This group, during the fifth and sixth century of the hgrah, became extremely popular due to histori-
cal reasons, and the effects that this had are still present to this day. Many of the famous scholars of the past
were influenced by the Ash‘arees, including most of the authors of the classical works on ‘wloom uf—Qm"mm.
The scholars that follow the Ash'aree faith today are many and wide-spread; even such famous institutions
such as al-Azhar University, Daar al-Uloom and Deoband are primarily Ash 'aree.
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A REFUTATION OF THE ASH AREES

The Ash arees are a group that take their ‘ageedah, and their name, from the teach-
ings of Aboo al-Hasan "Alee ibn Ismaa’eel al-Ash’arce (d. 324 A.H.).”" "

With regards to the kalaam of Allaah, the Ash'arees brought forth an ‘ageedah that
was unknown to the salaf. They claimed that Allaah does posses the Attribute of Speech,
and that the Qur'aan was the kalaam of Allaah, and in this they agreed with the A/
as-Sunnah. However, they explained this attribute in a unique way, for they claimed
that Allaah’s kalaam was an “internal’ kalaam — a kalaam that could not be heard by
anyone. They equated it with the concept of thinking, and stated that, just as the
thoughts of men are a type of speech that cannot be heard, likewise the kalaam of
Allaah is an internal speech that cannot be heard. Therefore, they claimed that Allaah
does not speak with sound, and that his kalaam does not consist of words or letters.
They further stated that Allaah’s falaam 1s not related to His Will; in other words,
according to the Ash'arees, Allaah is continually speaking, and will always be speak-
ing — He does not speak when He wishes. They further claimed that the kalaam of
Allaah is in fact one meaning, and cannot be divided into parts. This led them to
claim that the Torah, Injeel and Qur'aan are all in fact “expressions’ of the same kalaam,
but the actual kalaam of Allaah is without any language, and is of the same meaning.
Therefore, according to them, the essence of the Torah, the Injeel and the Qur'aan is
the same. Since they claimed that Allaah’s kalaam 1s an internal kalaam, they then
followed up this principle by stating that the actual text of the Qur'aan is created, but
the kalaam of Allaah is not. The Arabic Qur'aan, according to the Ash'arees, is not the
actual kalaam of Allaah, but rather an “expression” of the kalaam of Allaah.™

79 It should be pointed out that Aboo al-Hasan al-Ash’arce himself went through three phases during
his lifetime. During the first phase, he was a Murazilee. However, after the scholars of the M tazilah could
not satisfy his questions on particular issues of faith, he left them and started teaching the ‘ageedah of Aboo
Muhammad "Abdullaah ibn Sa’ced ibn Kullaab (d, 240 A.H.). Ibn Kullaab, and al-Ash’aree during this
stage, tried to refute the belicts of the Me tazilah and defend the teachings of ARl as-Sunnak, but unfortu-
nately the methodology that they used to refute the Mu tazilaly was iselt greatly influenced by Greek phi-
losophy. Thus, they themselves fell into many errors, especially in the area of the Names and Autributes of
Allaah. (Only one of their errors will be elaborated in this section, but it should be kept in mind that a
refutation of one point of belief of any group is an ipso facto refutation of that group’s claim to be Abl as-
Swennal, since the beliefs of Ab as-Sunnah must be perlect.) During the last stage of his life, al-Ash’arce
rejected the teachings of Thn Kullaab, and accepted the “ageedal of Ahl as-Sunnah. 1t was also during this
stage that he wrote his book al-Tbaanah. in which he defended the ‘ageedah of the salaf, and believed in the
Attributes of Allaah, such as rstievaa (nising over the throne), waph, vad and other atributes. Therefore, in
reality, those who claim to be Ash ‘aree are not truly following Aboo al-Hasan al-Ash'aree, for if they were,
they would follow the ‘ageedah that he had at his death, and not the ‘ageedah of Ibn Kullaab, which he
renounced betore his death,

80 Tt should be mentioned that this section is also a refutation of the sister group of the Asharees, the
Muaatureedees. The beliefs of these two groups with regards to the daluam of Allaah are practically the same
for our purposes.

81 These are the primary points of difference between the Abl as-Sunnah and the Ash ‘arees with regards
to the kalaam of Allaah. Tt must be menuoned thar some of these points arc based upon certain prim‘iplcs
that the Ash arees use to distort many of the Attributes of Allaah. However, due to the brevity of this discus-
sion, these will not be mentioned or refuted. For a full refutation, see Noor's doctoral dissertation on the
subject, quoted in the Bibliography.
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Aboo Haamid al-Ghazaalee (d. 505 A.H.), one of the leaders and expounders of
this ‘ageedah, wrote, “Allaah speaks without words, sounds and letters... and His Speech
is the Speech of the mind (i.e., internal speech). Just as the speech of the mind has no
sound or words, so His Speech has no sound or words.”™

The primary principle that led the Ash’arees to distort many of Allaah’s Names
and Attributes is that they wished to remove all resemblance between Allaah’s Names
and Attributes, and between those of the creation. This principle, which in essence 1s
correct, was taken by the As/ ‘arees to an extreme. They used their intellect and logic to
decide which of Allaah’s Names and Attributes gave some type of resemblance, or
anthropomorphic™ qualities, and those Names and Attributes which did not. Based
on this classification, they then interpreted those Names and Attributes which they
felt gave anthropomorphic qualities contrary to their literal, understood meanings,
thinking that by doing this they were removing any fear of resemblance between Allaah
and His creation. In reality, their over-zealousness to free the Names and Attributes
of Allaah from resembling those of His creation led them to deny and distort many of
His Names and Attributes. They used their intellect as the criterion to understand
Allaah’s Names and Attributes. Whatever they felt was not befitting to Allaah, even if
Allaah Himself had affirmed it, they interpreted until it satisfied their intellect.

As Aboo Haamid al-Ghazaalee, wrote, “All that is found in the traditions (the
Qur'aan and Sunnah) (concerning the attributes of Allaah) is examined. Then, if the
intellect can agree with it it becomes obligatory to believe in it... But as for those
(attributes) which are deemed by the intellect to be impossible, then it becomes ob-
ligatory to interpret what has been found in the traditions (the Qur'aan and Sunnah),
for it is not imaginable that the traditions will contain something that contradicts the
intellect. As for the hadeeth which contain characteristics of resemblance (of Allaah
between His creation), then most of them are not authentic, and those that are au-

thentic are not explicit, but rather can be interpreted.”™

Theretore, they took their intellect to be their criterion to accept and understand
the Attributes of Allaah, so whatever their intellect agreed with, they accepted, and
whatever their intellect could not understand, they rejected or re-interpreted. And
had they believed in them, without asking, “How?" or “Why?" it would have been
better for them. However, they neglected a very crucial point, and that is that Allaah,
all Glory be to Him, is more aware of His Names and Attributes than His creation s,
and Allaah is more eloquent than any of His creation is. Therefore, it is not appropri-
ate to re-interpret any Name or Attribute that Allaah (or the Prophet (3£)) has de-
scribed Himself with, merely because our minds cannot comprehend the actuality of
an Attribute. They also neglected the fact that it is not possible to compare Allaah’s

82 cf al-Ghazalee, Abu Hamid: lhyaa "Uloom al-Din, Ashraf Publishers, Lahore, n.d., v, p.133. Tuis
claimed that Imaam al-Ghazalee, at the end of his life, recanted from the “ageedal of the Ash'arees and
;u‘c;-plul the .:.‘r,‘c't'(.r'ch".f of the :‘m’f{f,

83 Anthropomorphic: To give an object human-like charactensuics.

84 From his al-Igtisaad fee al-"ltigaad, p. 132. Taken from Noor, v.1, p. 0.
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Attributes and to try to understand them by making analogies with the attributes of
the creation.

Imaam al-Barbahaaree (d. 329), one of the scholars of the salaf, said:

May Allaah have mercy upon you! Know that speculative speech about

the Lord, the Most High, is a newly invented matter, and is an innovation
and misguidance. Nothing is to be said about the Lord except what He has
described Himself with in the Qur'aan, and what the Messenger of Allaah
(32) explained to the Companions... No one says about the attributes of
Allaah, “How?” or “Why?" except one who has doubts about Allaah. The

Qur'aan is the kalaam of Allaah, His Revelation and Light...”

Yet, the Ash'arees delved into concepts that could not be understood by men, and
tried to reason the actuality of the Attributes of Allaah.

To illustrate this example, with regards to the attribute of kalaam, the Ash'arees
reasoned that the one who speaks must speak with sound and breath, and these are
created. In addition, they argued that speech must come from a combination of or-
gans, such as the tongue, throat and mouth, but Allaah is free of these. They also
reasoned that words, composed of letters, can never be eternal, since one letter follows
another, and has a specific place in each word. Therefore, since each letter is sequen-
tial, following the one before it, it cannot have existed from eternity.” Therefore, ac-
cording to them, it was not possible for Allaah’s kalaam 1o be with sound, or for Allaah’s
kalaam to be composed of words and letters, for if it were, it would be created.

It can be seen, then, that the Ash’arees used their logic to distort clear, explicit
concepts in the Quraan and Sunnah, by first comparing the Attributes of Allaah to
those of the creation, and then reasoning that, since Allaah is not like His creation,
these Attributes must have a different meaning. Had they only understood that Allaah
is Unique, and there is nothing similar to Him, and that it is not possible to under-
stand Allaah’s Attributes by comparing them to those of the creation, it would have
saved them from falling into the error of denying these Auributes.

As for their belief that the kalaam of Allaah is without sound, this contradicts the
proofs that were given in the previous section from the Qur'aan, Sunnah and state-
ments of the salaf. The presumption that sound must come from organs is a presump-
tion based upon the characteristics of humans. Therefore, it is not necessarily true for
all objects. Allaah, all Glory and Praise be to Him, has made the Heavens and the
Earth speak, for they responded to His Command and said,

85 al-Barbahaaree, al-Hasan. Sharh as-Sunnah (Maktabah as-Sunnah, Cairo, 1986), p. 28.

86 chal-Juday’, pps 375-379, and Noor, pps. 517-542, for these and other logical proofs that the As/ ‘arees
bring, along with their refutation. The Ash‘arees also try to prove the fact that the word falaam signifies an
internal thought, and not necessarily a spoken word. Their primary proofis a line of poctry attributed to a
pre-Islaamic Christian. However, this meaning that they seck to prove contradicts the understood meaning
of the word kalaam in the Arabic language. In addition, Allaah uses other words besides “kalaam” (such as
nidaa) to denote His Speech, and these words all denote speech with sound. See the above references for a
more detailed discussion.
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«'We come, willingly!» |41:11]
and Allaah, all Glory and Praise be to Him, will make the skins of the disbelievers
speak on the Day of Judgement,

z’._;) 4 a) ~ -

5 ,_’,’ o /, S
% 1
;w—ﬂfuﬁ
«And they (the disbelievers) will say, "Why did you (our skins) testify against
us?’ They will say, Allaah has caused us to speak, as He causes all things to
speak...’» [41:21]
Allaah caused these objects to speak, vet these objects do not have the organs that
humans need to speak. Is not Allaah, the one who created all things, capable of speak-
ing as He wishes?

Imaam Ahmad (d. 241 A.H.) stated,

“As for their claim (meaning the claim of the Jahmiyyah, which was later
taken by the Ash ‘arees) that sound can only occur from a combination of the
throat, and lips. and tongue, then did not Allaah say to the Heavens and
Earth
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«Come willingly or unwillingly!” They both said, "We come, willingly!"»
[41:12]
And did not Allaah say,
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«And We subjected the mountains and the birds to glorify Our praises, along
with (Prophet) Daawood» [21:79]

Do these people presume that they (i.c., the mountains, the Heavens

and the Earth) glorified with a throat, and lips, and tongues?! And how

about when a disbeliever’s limbs will testity against him... Do you think

that they will testify with throats, lips and tongues?! Nay, rather Allaah will

make them to speak, as He wishes, without any throat or lips or tongues!™
Therefore, to claim that if the kalaam of Allaah were with sound. it would entail
giving these characteristics to the Creator, cannot be accepted, for it is an analogy of
Allaah with man, and this is improper. "Abdullaah ibn Ahmad ibn Hambal (d. 290
A.H.) said, “*My father (Imaam Ahmad) said, “The hadeeth of Tbn Mas’ood states that
when Allaah Speaks, a sound is heard which sounds like (the moving of) a chain over

87 ar-Radd ‘ala al-Jahmiyyah, p. 131; cf. al-Harbee, p. 375.
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a rock. And this (hadeeth) is denied by the Jahmiyyah.™ These people are disbelievers,
they wish to cause confusion and deceive the people. Whoever presumes that Allaah
does not Speak is a disbeliever! Verily, we will continue to narrate these hadeeth as
they came to us!™ In this narration, Imaam Ahmad is stating that any person who
denies the fact that Allaah speaks with a sound is of the Jahmiyyah. In another narra-
tion, "Abdullaah said, “I asked my father: Some people are claiming that Allaah does
not speak with a sound.” Imaam Ahmad replied, “Nay! Allaah speaks with a sound,
and the only people who deny this are the Jahmiyyah. They wish to confuse the peo-
ple and deny (the Auributes of Allaah).™

Imaam ash-Shahrastaance (d. 548 A.H.), while discussing the historical develop-
ment of the various sects related to the kalaam of Allaah, wrote, “Then (Aboo al-
Hasan) al-Ash’arce came, and invented a third opinion, and claimed that all sound
must be created. And with this (opinion), he contradicted the consensus (i/maa') be-
fore him, for he claimed that what we recite is not the actual kalaam of Allaah. And

0]

this (belief) is the essence of innovation.

In addition, if the Ash’arees maintain that the kalaam of Allaah is without sound,
then the following points must be answered:

1) Ifthe kalaam of Allaah is without sound, then what did Moosaa hear when Allaah
spoke to Him? If they respond that Allaah created a sound, and caused Moosaa
to hear that created sound, then this means that this created object stated,
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«O Moosaa, Verily, [ am your Lord...Verily, I am Allaah, there is not god save
me, so worship Me..» [20:12-14]

Therefore, if they state this, it implies that this created object claimed to be Allaah,
and asked Moosaa to worship it! However, if they state that it was the actual
kalaam of Allaah, then it must be asked, “How then did Moosaa hear it if you
claim that Allaah’s kalaan is without sound?” The scholars of the Ash'arees have
not been able to provide a satisfactory response for this.

2)  Ifthe kalaam of Allaah is without sound, then what special status do those prophets
whom Allaah spoke to gain? In other words, what is the superiority of Moosaa
over the other prophets if he did not hear the kalaam of Allaah? The Qur'aan
mentions that one of the blessings that certain prophets have been given is that
Allaah spoke to them directly:

88 This author adds: And the Ash'arees!

89 Reported by "Abdullaah ibn Ahmad in as-Sunnah, # 534,
90 al-Harbee, p. 373.

91 Nihaayat al-Agdaam, p. 313; taken from al-Harbee, p. 365.
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«These are the Messengers! Some of them We blessed (with a higher status)
over others. Some of them Allaah spoke to...» [2:253)]
Also, if Allaah speaks to a prophet, but that prophet cannot hear him, then of
what difference is this type of inspiration to the other types of inspiration? Allaah
says,
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«It is not possible for any human being that Allaah should speak to him,

unless it be by Inspiration, or from behind a veil, or (that) He sends a Mes-

senger to reveal what He will by His Permission. Verily, He is the Most

High, Most Wise» [42:51]
This verse mentions different types of inspirations. If, according to the Ash ‘arees,
the kalaam of Allaah cannot be heard, then when Allaah speaks from ‘behind a
veil,” how is this different from the other forms of inspiration?™

3) Ifthe kalaam of Allaah is an “internal’ kalaam, similar to the ‘speech’ of the mind,
then what is the difference between the Knowledge (‘i/m) of Allaah, and His
Speech. Allaah has described Himself with both of these characteristics in the
Qur'aan. Ifthe Speech of Allaah cannot be heard, and is an internal Speech, then
this implies that it is the same as the Auribute of Knowledge.

There is another point that the belief of the Ash‘arees implies, and this is a very
dangerous implication: Just as the attribute of speech is a noble attribute, its opposite,
muteness, is a characteristic that is not desired, nor is it considered praiseworthy. It is
well known that the one who is mute is not like the one who speaks. Therefore, to
claim that Allaah does not possess the attribute of speech (or to interpret it away as the
Ash'arees do) is in reality blasphemous, as this then implies that the Creator is mute,
yet Allaah is free of all attributes of imperfection. In fact, this principle of faith was
one of the most powerful arguments that the prophets used to deny the worship of
other than Allaah! The stories of Ibraaheem and Moosaa clearly show this.

The Story of Ibraaheem

The story of Ibraaheem and the idols is well known: Ibraaheem destroyed all of
the idols of his people except the largest one. When his people discovered this, they
questioned him as to whether he was the culprit. Ibraaheem answered, as mentioned
in the Qur'aan,

92 The various types of inspiration will be discussed in the next chapter.
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« Rather, this one, the largest of them, did it! (Why don’t you) ask them, if
they can speak!” So they turned to themselves, and said, “Verily, you are the
wrong-doers (since you left the idols unguarded).” Then they turned to them-
selves (again) and (responded), You know very well (O Ibraaheem) that
these (idols) do not speak” (Ibraaheem) replied, ‘Do you then worship be-
sides Allaah objects that can neither profit you nor harm you? Fie to you,
and upon that which vou worship besides Allaah! Have yvou no sense?!™
21:63-67|

In these verses, Ibraaheem showed his people that their idols were not worthy of
worship, primarily because they could not speak. After they themselves acknowledged
this, Ibraahcem rebuked them, and asked them, “Have you no sense?!” meaning,
“How can an object that cannot even speak be worthy of worship?™ Notice that
Ibraaheem was referring to a speech that could be heard, for Ibraaheem’s people did
not answer Ibraaheem with the belief of the Asharees, *Our god speaks, but a speech
that is not heard — an internal speech of the mind!” for they understood what Ibraaheem
meant!! This is why they turned to themselves, and realised the foolishness of their
actions, and could only reply with the feeble response that everyone knew that their
idols could not speak!

The Story of Moosaa

Likewise, when the Children of Israa'eel took the calf that they had built as an

-

object of worship, they were reprimanded in the Qur'aan. Allaah says,
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«Did they (those who worshipped the calf) not realise that it (the calf) could

l/,

not respond to them with a (single) word, nor did it have any power to harm
or benefit them?» [20:89]

[n another verse, Allaah says,
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«And the people of Moosaa made in his absence, out of their ornaments, the
image of a calf that made a sound (like the mooing of a cow). Did they not
realise that it could not speak to them, nor guide them to the (straight) path?»
[7:148]
In these two verses, Allaah reprimanded the Children of Israa'eel for worshipping the
calf, since the calf was not a perfect object, and one of the clearest indications that it
was not worthy of worship was that it could not speak! Even though the calf made
noises, it was not capable of intelligent speech.

Therefore, these two stories show that muteness and incoherent speech are at-
tributes that do not befit the Creator, and thus the people of Ibraaheem and Moosaa
were rebuked for taking gods that were mute. Yet, the Ash'arees, thinking that they
were removing all negative attributes from Allaah, in reality equated the Creator with
the attributes of these idols, and thus fell into the same error as the people of Moosaa
and Ibraaheem did with regards to the attribute of speech! This is why Haaroon ibn
Ma'roof (d. 231 A.H.), one of the scholars of the salaf, said, “Whoever presumes that
Allaah does not speak, then in reality he is worshipping idols.™

The Ash'arees also claim that the kalaam of Allaah is not related to His will, which
implies that Allaah does not speak when He wishes to, but rather He is continually
speaking. The fact that Allaah’s kalaam is related to His Will (in other words, Allaah
Speaks when He wishes to Speak) is clearly shown in the Qur'aan. Allaah says,
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«Verily, His Command, whenever He intends a thing, is only that He says,
'‘Be!" —and itis» [37:82]
In this verse, Allaah clearly shows that His kalaam is related to His Will, for whenever
Allaah intends a thing, He says to it “Be!” which proves that Allaah Speaks when He
wishes. Likewise, Allaah states,
FEV P e P it e
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«And when Moosaa came to Our appointed time and place, and his Lord
spoke with him...» [7:143]
This verse shows that Allaah spoke to Moosaa after Moosaa had arrived to the meet-
ing point; not before it, nor after it — once again proving that Allaah speaks when He
wishes.

93 Reported by "Abdullaah ibn Ahmad, # 209.
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The Ash'arees also claim that the kalaam of Allaah is all the same meaning,” and
cannot be divided into parts. This principle then leads them to state that the Qur'aan,
Torah and Injeel are in essence the same, and they only differ in their expressions and
languages.

If this were the case in reality, then the Qur'aan, Torah and Injeel, when translated
into one language, should be the same, since their essence is the same. However, it is
well known that each of these three books differs from the other greatly.

In addition, if the kalaam of Allaah cannot be divided into parts, and is one whole
concept, then this raises a problem that the Ash ‘arees must solve. The following con-
versation between one ol the scholars of Akl as-Sunnah, Aboo Nasr as-Sijazee (d. 444
A.H.) and one of the scholars of the Ash’arees will prove interesting:”

Aboo Nasr said to the Ash ‘aree, “What do you say when Allaah spoke to
Moosaa? Did he understand all of the kalaam of Allaah (i.c., if the kalaam of
Allaah cannot be divided into parts, then did Moosaa hear all of the kalaam

of Allaah)?”

The Ash'aree hesitated a little, and questioned, “What do you intend by

this question®”

Aboo Nasr responded, “Forget what I intend, and respond to my ques-
tion!"” but the Ash ‘aree refused to respond unul Aboo Nasr told him what he
meant by this question.

Aboo Nasr then responded, *What [ intend is as follows: If you respond
to my question by stating that Moosaa understood all of the falaam of Allaah,
then this implies that there is nota single kalaam of Allaah except that Moosaa
comprehended it, and this is blasphemy and disbelief (for this would imply
that Moosaa had been given all of the knowledge of Allaah)... but if vou do
not say this, then you are forced to state that Allaah made Moosaa compre-
hend some part of His kalaam, and by this statement vou have caused your-
selfto fall into the same thing that you pretend to run away from, and that is
the belief that Allaah’s kalaam can be divided. You also claimed that one
who says that the falaam of Allaah can be divided is a disbeliever, yet you
have been forced to say it yourself. Therefore, your opponent will be the
victor over you, since he believed in what was stated in the Qur'aan and
Sunnah, (which came) from Allaah and His Messenger (3g), but you re-
tused to submit to them, and instead claimed that it was obligatory to turn
to your intellect (to understand these concepts). Yet, your intellect has foreed
vou to agree with the revelation (in that the kalaam of Allaah can be divided

into parts), and in the process vou have humiliated yourselfl”

94 Itshould be pointed out that the Ash 'aree scholars themselves have diftered with regards to this point.
Some of them claim that the falaam of Allaah can be divided into commands, prohibitions, and facts, others
gave different classification, but the majority did not agree with this. This difference of opinion in and of
itself1s an indication of the people of innovation. The scholars of the Abl as-Sunnal do not disagree amongst
themselves in primary matters ol ‘ageedah.

95 Reported in Dar Ta'aarud al-"Agl wa an-Nagl, 2/90. Taken from Noor, p. 537, with some changes.
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The Ash aree responded, “This requires some time for me to think,” and
left the conversation.

In other words, if the kalaam of Allaah is one essence, and cannot be divided into
parts, then when Allaah spoke to Moosaa, did Moosaa hear all of the kalaam of Allaah?
If so, then this implies that Moosaa gained all the knowledge of Allaah, and this is not
possible. However, if this is not so, then this implies that Moosaa understood a part of
the kalaam of Allaah, which is what the A%/ as-Sunnah believe.

The final point that will be discussed is in fact the most dangerous consequence of
the beliet of the Ash'arees. Since the Ash'arees claimed that Allaah did not actually
speak the Qur'aan with a voice that is heard, and that His kalaam is not in any lan-
guage, and not composed of words and letters, they then had to answer a number of
questions, including: “Where did the Qur'aan that is present amongst us originate
from? And what, then, is the Arabic Qur'aan, with its words and letters?”

In other words, since the Ash'arees claimed that Allaah’s kalaan could not be heard,
then where did the Qur'aan come from? And who was the first to recite it? And if, as
the Ash’arees claim, the kalaam of Allaah is not in any language, and neither is it
composed of words and letters, then what is the relationship of the Qur'aan, which is

in Arabic and composed of words and letters, with the kalaam of Allaah?

Concerning this point, the Ash ‘arees were torced to admit that the Qur'aan is not
the actual kalaam of Allaah (since itis in Arabic, and composed of words and letters),
but instead an ‘expression” (Ar. ‘hikaayah’, or “ibaaral’) of the kalaam of Allaah. As to
who (or what) was the first to actually ‘express” it the Ash ‘arees differed amongst them-
selves into a number of opinions, all of which are equally blasphemous! Most of them
stated that the Qur'aan was first created in the Lauwh al-Mahfoodh (in other words, the
Arabic words of the Qur'aan did not exist until they were created by Allaah in the
Lauh al-Mahfoodh), thus explicitly claiming that the Qur'aan was created; others stated
that Allaah made Jibreel understand the meaning of the Qur'aan, and Jibreel was the
first to verbalize it, thus making the Qur'aan the speech of Jibreel; yet others stated
that the Qur'aan was inspired in meaning and first spoken by the Prophet (%), thus
making the Qur'aan the speech of the Prophet Muhammad (3).

In other words, the Ash'arees were forced to admit that the Arabic Qur'aan is not
the actual kalaam of Allaah, and that it is created. This is due to the fact that they
differentiated between what they called an ‘internal kalaam’ of Allaah, which is with-
out language, sound and words, and between the actual Qur'aan, which is in Arabic,
recited and heard, and composed of words. This “internal kalaam’ of Allaah, accord-
ing to them, is not created, but the Qur'aan, since it 1s only an “expression’ of the
‘internal kalaam’, and not the actual kalaam of Allaah, must be created.

Thus, the Ash'arees explicitly state and believe that the Qur'aan is created, even
though they then follow up this statement with the phrase, *...but the kalaam of Allaah
is not.” As one of their most famous scholars, [braaheem al-Baajooree (d. 1277 A.H.),
wrote, “The belief of the Akl as-Sunnah (intending the beliet of the Ash'arees) is that
the Qur'aan, meaning the internal kalaam (of Allaah) is not created, but the Qur'aan,
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meaning the one that we recite, 1s created.™

Therefore, in essence, the Ash'arees agreed with the Jahmiyyah and the Mu'tazilah
that the Qur'aan is created.

It must be asked: When all of the scholars of the salaf vehemently spoke against
those who believed that the Qur'aan was created, and even accused them of disbelief,
were they referring to this concept of ‘internal kalaam’ that the Ash’arees invented, or
where they referring to the Qur'aan that is well known to all Muslims? And when
Imaam al-Laalikaa'ee (d. 418 A.H.) quoted over five-hundred scholars of the salaf
stating that the Qur'aan is the kalaam of Allaah, and not created, did any of these
scholars differentiate between this ‘internal kalaam’ and the actual Qur'aan, and state
that the Qur'aan is only an ‘expression’ of this ‘internal kalaam’?

The answer is very clear: none of the salaf preached or believed the doctrines that
the Ash'arees invented, and none of them differentiated between an ‘internal kalaam
of Allaah” and the Qur'aan. What the salaf were referring to when they said that the
Qur'aan is the kalaam of Allaah, and that the Qur'aan is not created, is the actual
Qur'aan, and not an imaginary and invented ‘internal kalaam’. None of them, not
even a single scholar (before Aboo al-Hasan al-Ash’aree and his teacher Ibn Kullaab),
mentioned this concept of an ‘internal’ kalaam, and differentiated between it and the
actual Qur'aan! The salaf are all quoted as saying, “The Qur'aan is the kalaam of
Allaah, and 1s not created,” yet the Ash ‘arees state, “The Qur'aan is only an expression
of the kalaam of Allaah, and is created™!!

SNy ot

«Are these two examples the same? Alhamdulillaak; but most of them do
not know!» [39:29]

In fact, some of the carly scholars during the time of the salaf explicitly refuted the
beliefs of the Ash'arees. Ahmad ibn Seenan al-Waasitee (d. 256 A.H.), one of the teachers
of Imaam al-Bukhaaree (d. 256 A.H.) and Imaam Muslim (d. 261 A.H.), said in
refutation of the belief of Ibn Kullaab (which was later taken by Aboo al-Hasan al-
Ash’aree), “Whoever presumes that the Qur'aan is two things (i.c., an ‘internal’ kalaam
and an expression of that kalaam), or that it is only an “expression’ (of the kalaam of
Allaah), then by Allaah, besides whom there is no other god, he is a heretic (zindeeq)
who wishes to destroy Islaam. He is a disbeliever in Allaah. This Qur'aan is the Qur'aan
that Allaah revealed through Jibreel to the Prophet (2)...""" The scholar Aboo al-
"Abbaas Ahmad ibn "Umar ibn Surayj (d. 303 A.H.), whom Imaam adh-Dhahabi
called the *‘Renovator’ (mujaddid) of the fourth century,”™ and because of whom the
figh of Imaam as-Shaafi’ee (d. 204 A.H.) was popularised, wrote,

96 Reported in Kifaayat al-"Awaam, p. 104, Taken from Juday’, p. 398, Al-Baajooree was perhaps the
most famous scholar of the Asharees during the last century. He has an extremely popular explanation to
the Jawharah (the basic text book of the Ash'aree taith), entided, Tuhfar al-Mureed alaa Jawharat at-Tawheed.

97 Juday’, p. 436.

98  adh-Dhahabi, Styar, 14/201.
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And it has been affirmed and agreed by all the people ot this religion, of

the sunnah and jamaa’ah, from the salaf that past, from the Companions,

and the Successors, and the famous and rightly guided scholars to this time

of ours, that all the verses pertaining to the Auributes of Allaah, and the

authentic narrations coming from the Prophet (%) concerning the

Attributes...that it is mandatory to believe in them, in cach and every one of

them, just as they came, and to leave the actuality of them to Allaah...(and

he mentioned some Attributes, many of which the Ash'arees deny, and then

sard:)...and to affirm the kalaam (ol Allaah). with letters, and with sound,

and in different languages, and in words, and soorahs.... and all of this, we

accept it, and do not reject it, nor do we interpret them with the interpreta-

tions of the other (groups), or with the anthropomorphism of the

anthropomorphists... Rather, we say what Allaah has said, and interpret it

as the Prophet (32) interpreted it, and the Companions, and the Successors,

and the scholars of the sa/af, those who are well known for their religion and

character. And we agree upon that which they agreed upon, and do not talk

with what they did not talk about (i.e., we do not give interpretations that

were not given by them), but rather we accept the apparent meanings of the

narrations (of the fadeeth) and the verses (of the Qur'aan). And we do not

glve for these verses the interpretations of the Mutazilah, or the Ash'arees, or the

Jahmivyah, or the disbelicvers, or the anthropomaorphists... but rather; we accept

it (these Attributes), all without any re-interpretation (i.c., we accept the appar-

ent meanings of it), and believe in it without comparing (them to the Creation).

And we state, “The belief in these (Auributes) 1s obligatory, and to speak of

them is from the sunnah, but to try to re-interpret (ta'weel) it (i.c., the way

these groups have done) is an innovation!™

In addition, the beliefs of the Ash’arees are very similar to the beliefs of the
Lafdhiyyah (mentioned above), who believed thata person’s recitation of the Qur'aan
is created, Since the Ash ‘arees believe that the actual text of the Qur'aan is created, this
automatically implies that they believe that the recitation of the Qur'aan is also cre-
ated, for the recitation, according to the As/k ‘arees, 1s of a created text! Imaam Ahmad
(d. 241 A.H.) stated, “The Lafdhiyyah are in reality encircling the belief of Jahm (ibn
Safwaan), for they believe that Jibreel came with something created (to the Prophet
(3£)).”"" In another narration, Imaam Ahmad was asked, “What is your opinion
concerning those who say, ‘Our recitation of the Qur'aan is created”? Imaam Ahmad
replied, “These people are worse than the Jahmiyyah. Whoever believes this, then he
believes that Jibreel came with something created, and the Prophet (82) preached
something created!”""" It should be noted that the belief that Jibreel came with some-
thing created, and the belief that the Prophet (%) preached something created, is
exactly the belief of the Ash’arees, for they believe that the Arabic Qur'aan is created.

Y9 Juday’, p. 438,
100 adh-Dhahabi, af-Ulaeeere, p. 191,
101 adh-Dhahabn, af-Ulieese, p. 212,
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Conclusion

The Attributes of Allaah as mentioned in the Qur'aan and Sunnah are absolutely
Unique. These Attributes are understood literally (in the case of the Atribute of kalaam,
that Allaah Speaks, whenever He wishes, with a sound, in different languages, and
this Speech is composed of words and letters, and is not created), but the actuality and
‘how-ness’ of these Attributes are not delved into, and any negative similarity be-
tween these Attributes and the attributes of the creation are negated (in the case of
this Attribute, that the speech of the creation is created, but the Speech of Allaah is
not). Understanding these Attributes ‘literally” does not mean understanding them in
the manner that they are found in the creation, or comparing them with the attributes
of the creation; rather, it means affirming the linguistic meaning of that Attribute in a
manner that befits the Creator, and will never completely be understood by mankind.

The beliefs and deviations of the Ash’arees are all based upon their anthropomor-
phic understanding of the Attributes of Allaah. If they had only understood that the
Attributes of Allaah cannot be compared to the attributes of the creation, nor are they
based upon the attributes of the creation, they would not have had to resort to try to
‘rationalise’ these Attributes to remove this supposed anthropomorphism from them.
The Ash'arees also failed to realise that, in their over-zealousness to remove this im-
aginary anthropomorphism that they believed existed in the Qur'aan and Sunnah,
they ended up comparing Allaah’s Attributes with the attributes of inanimate objects.

The Ash’arees are an example of how deviation occurs when the proper Islaamic
methodology 1s not followed; they wished to refute the beliefs of the Mu'tazilah and
the Jahmiyyah, and aftirm the Attributes of Allaah, but since they were so influenced
by the principles of Greek logic and rationalism, they ended up agrecing with the
beliefs of the same groups that they sought to refute, and stated that the Qur'aan is
created.

In conclusion, the scholar of the Sunnah, Imaam Muhammad ibn al-Hasan al-
Aajurree (d. 360 A.H.) stated:

Therefore it is essential that Muslims fear Allaah, and teach each other
the Qur'aan... and not argue over it. And they should know that it is the
kalaam of Allaah, not created. So it a Jahimee argues with them, and says, “Tt
is created!” or says, “The Qur'aan is the kalaam of Allaah!™ and stops at that
(i.c., a Waagifee), or says, “My recitation of the Qur'aan is created!” (i.e.. a
Lafdhee), or says, “The Qur'aan is only an “expression” of what is in the
Lauh al-Mahfoodh!” (i.c., an Ash'aree), then the ruling with regards to such
a person is that he be left, and not talked to, nor prayed behind, but rather

warned against.

And upon you, O Muslim, are the narrations from the Prophet (),
and the narrations from the Companions after him, may Allaah be pleased
with them, and the statements of the Successors. and the scholars of the
Muslims. And leave debating (about the religion by using vour intellect),
and useless arguementation, and contention! And whoever is upon this path,
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then I hope for him all good from Allaah...

102 ash-Sharee'ah, v. 1, p. 239. Concerning saying one’s prayer behind an Ash'aree, it 1s best to avoid
praving behind them. However, if one is forced to pray behind them, the prayer is still valid and need not be
repeated. Notice how al-Aajurree equated the beliefs of the Asharees with the beliefs of the Jahmiyyah, and
considered it to be one of the sects of the Jahmiyyal!!

It should be pointed out that some of the Ash'arees claim that the ‘ageedah of Al as-Sunnah wa al-
Jamaa'ah (part of which was elaborated in this section) 1s an invenvon of Ibn Taymiyyah (d. 728 A.H.).
They claim that the first person to claim that the Attributes of Allaah are to be taken in their literary mean-
ings was Ibn Taymiyyah, and therefore he was the first to claim that the falaam of Allaah can be heard, and
that the Qur'aan is the acrual kalaam of Allaah. In order to refute this view, this author purposely avoided
quoting even one statement of Ibn Taymiyyah throughout the last three sections. This was done to prove
that the right o formulate ‘agecdah does not belong to Ibn Taymiyyah, but rather to Allaah and to His
Messenger (3%). In addition, the belief of all of the Companions, Successors, and the scholars of Akl as-
Sunnah after them was one, and that is the belief that was elaborated upon and defended above. Every
single scholar quoted above lived centuries before Tbn Taymiyyah, therefore how could Ibn Taymiyyah be
the first to propagate these views? Instead, it must be asked of the Ash'arees, “Can you name even one
person before Aboo al-Hasan al-Ash’aree, and [bn Kullaab, who held the views that you hold? As for us, we
have quoted the Qur'aan, and the Sunnah, and the statements of the Companions and Successors, and the
scholars of the first generations, the likes of Imaam Ahmad, Aboo Haneefah, as-Shaafi’ee, Maalik, al-
Bukhaaree, and ad-Daarimee to defend our beliefs. Who 1s there, before al-Ash'aree, and his teacher Ibn
Kullaab, and the innovator Jahm ibn Safwaan, who held the beliefs that you hold?™ But if they cannot
rcspond to you — and of a surety lhcy cannot rcsp(md Lo you - then know that T.hc)' are a |1cuplc who have
turned away from accepting the Qur'aan and Sunnak, unless and until it agrees with their intellect and
desires!

Another manner by which they seek to confuse the people is by quoting famous and well-known
scholars throughout Islaamic history who were Ash'arees or influenced to a certain degree by the beliefs of
the Ash'arees. So, for example, they quote the likes of al-Baaqillaanee (d. 403 AH.), al-Qurtubee (d. 671
AH.), an-Nawawee (d. 676 A.H.), Ibn Hajr al-Asqalaam (d. 852 A.H.), as-Suyootee (d. 911 A.H.), Ibn
Hajr al-Haythamee (d. 974 AF.) and many more respected and loved scholars, and claim, “If all of these
scholars are misguided Ash'arees, then who are the Adl as-Sunnah?!” This may be retuted in a number of
ways. Firstly, it is very clearly noticed that all the scholars mentioned lived after the first three generations of
the hijrah, and these are the generations that the Prophet (35) himself stated would be the best of all genera-
tions! The Asharees cannot quote even one reputable scholar from the time of the actual safaf that was on
their beliefs, for the simple reason that there were none. The Ash'aree beliefs were founded and propagated
during the fourth century of the Aijrak, and became increasingly popular after that. We are commanded by
the Prophet (3%) 1o take from the first three generations of Islaam, and we consider following them as part
of our religion of Tslaam. As for the generations and scholars that come after this time, then we look at them
individually, and what is good from them we take, and what is incorrect we do not take. Secondly, we do not
agree that all of these scholars were pure Ash'arees. The likes of al-Baaqillaani and Ibn Hajr al-Asqalaani
were influenced by the Ash'arees, but at the same time agreed with the Akl as-Sunnah on some points (in
fact, as-Suyootee even criticises the belief that istarvaa means ‘to cong ver’ (fstatelaa) in his m’—hqm:.’:)A There-
fore it is not accurate to describe them as being pure Ash ‘arees. Thirdly, these scholars were great scholars in
their own fields, but we excuse their mistakes in ‘ageedah, and say that, due to the environment that they
were in, they were not exposed to the proper ‘ageedah and therefore followed the ‘ageedah of their scholars
and teachers, which happcncd to be the Asharee 'aqe{'d.rtk. We consider them as our scholars, and love and
respect them, but do not take from them in those matters in which they disagreed with the salaf', tor the salaf
are more beloved to us than those who came after them. Fourthly, these names that you quote may be
responded to by quoting other names; names of famous scholars that were on the correct ‘ageedah during
the times of these scholars. In other words, not all the scholars of later generations were Ash ‘arees, for the
scholars of the correct ‘wgeedah have always existed and will always exist. The likes of Ibn "Abd al-Barr (d.
463 ALH.), al-Baghawee (d. 510 A.H.), Ibn Qudaamah (d. 610 A.H.), Ibn Taymiyyah (d. 728 A.H.), adh-
Dhahabee (d. 748 A.H.), Ibn al-Qayyim (d. 758 A.H.), Ibn Katheer (d. 774 A.H.) and other scholars betore
them, during their time, and after them, may be quoted. The point is that all these scholars of later genera-
tions are not the eriterion; the Ash ‘arees may quote tamous names, and the Ah/l as-Sunnah may quote famous
names, Rather. the true criterion are the actual scholars of the safaf. and those that follow their ‘aageedal. and
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iv. The Names of the Qur'aan

The Qur'aan has referred to itself by a number of names, including:

1) The Qur'aan (Recitation): This name is mentioned seventy-three times; thus it
should be no surprise that it is by this name that the Book of Allaah is best known. In
one verse, Allaah says,

T 282 % L el 4 e e T 2
Sl is a5 oldle oadls G I Caalid B
s 1 T W i . sAe. -
= i . il - & 5
BB Dngh and pan SB35 i 550
«Say: ‘If all of mankind and jinn were to gather together to produce some-
thing similar to this Qur'aan, they would not be able to produce it — even if
they helped one another™ [17:88]
2) The Kitaab (Book): This name has been mentioned seventy-seven times in the
Qur'aan. This is the Book that Allaah sent down upon His final Prophet (3%), con-
taining all the guidance that they need.
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«Alif Laam Meem. This is the Book, there is no doubt in it, a guidance for
the pious» [2:1-2]
The names ‘Qur'aan’ and ‘Kitaab’ are complementary to one another, since the
‘Qur'aan’ denotes that which is recited and preserved in the hearts, whereas the *Kitaad’
signifies the preservation by writing. The Qur'aan, therefore, has been preserved both

1IE}

by memorisation and by writing.
3) The Furgaan (Criterion): Allaah has used this name four times in reference to
the Qur'aan. The Qur'aan is the Criterion between tawheed and shirk, truth and false-

hood, and good and evil. Allaah says,
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«Blessed be He Who sent down the Criterion (Furgaan) to His Slave

(Muhammad (8)) so that he may be a warner to mankind» |25:1]

4) The Dhikr (Remembrance, or Narrative): This name occurs fifty-five times in
the Qur'aan. The *Dhtkr’ signifies that the Qur'aan is a Guidance and a Remem-
brance of the purpose of life, as it describes the purpose of creation, the history of the
past nations, and the descriptions of Heaven and Hell. Allaah says,

AL

103 cf. Daraz, p. 12-13.
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«And verily this (Qur'aan) is a Reminder (Dhikr) for you and your people»
[43:33]

5) The Tanzeel (Revelation): This name, along with all of its derivatives, is used to
describe the Qur'aan in over one hundred and forty verses. The root word ‘nazala’
signifies the descent of an object from a higher place to a lower place." The Qur'aan,
therefore, is a Revelation that was sent down from Allaah to the Prophet (). As

Allaah says,
., .’/Ji -
YRI5,
«And it is indeed a Revelation from the Lord of the Worlds» [26:192]

This name shows the unique status of the Qur'aan in that it is from Allaah, all Glory
be to Him. This name is also one of the many proofs that Allaah, all Glory be to Him,
1s above His creation, and not everywhere, as some innovated sects claim, as He 1s the
one who ‘sent down’ the Qur'aan.

There are many other descriptions of the Qur'aan which some scholars have taken
as ‘names’, but it is more appropriate to say that they describe the Qur'aan, and are
not ‘names’ as such. Imaam az-Zarkashee lists over fifty ‘names’ of the Qur'aan in the
Qur'aan, but, as mentioned carlier, these are more descriptive then appellative in na-

105

ture.

v. The Qur'aan as it Describes Itself

The best and most authentic way to describe the Qur'aan would be to quote what
it has to say concerning itself. The number of verses that deal with the Qur'aan are too

numerous to mention here,'"” therefore only some of them will be quoted.

The believers are told to rejoice in the revelation that Allaah has sent down,
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«Say: “In the Bounty of Allaah and His Mercy, let them rejoice,” this is better
than all the (wealth) they can amass» [10:38]

The "Bounty” and *"Mercy’ referred to in this verse have been interpreted by the schol-
ars of tafseer to mean Islaam and the Qur'aan.

Some of the verses that describe the Qur'aan are as follows:

104 This word is used for three different meanings in the Quraan: i) the descent from Allaah to the
Prophet (3%). and this is specific to the Qur'aan, 1) the descent from the skies 1o the earth, such as, “...and
We have caused the rain to descend from the sky..” (15:22), 111) the descent of Allaah’s merey and blessings,
such as "...and He sent down tranquillity upon them (the believers)...” (48:18). cf. Damishqi, p. 64

105 cf. az-Zarkashee, v. 1, p. 274-76. Some of these ‘names’ are quoted in the next section.

106 For one of the best discussions of the names and descriptions of the Qur'aan, see Bulaihi, Saalih ibn
Ibraahcem: Al-Huda wa al-Bayan fi Asmaa al-QOur'aan, 7], 1977, where he lists and discusses over cighty
names and deseriptions in his book.
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«O mankind! Verily, there has come to you a convincing proof from your
Lord, and We have sent down to you a Manifest Lights [4:174]

s OB ST
- "””/’ -
\ ”,.1! dg&v;dﬁ);}-h.aj"-du : ‘J(gl

«() mankind! There has come to vou a good advice from your Lord, and a
healing for the (sicknesses) of the heart — a guidance and mercy for the
believers» [10:57]
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«All Praise and Thanks be to Allaah, Who Has sent down to His slave the
Book. and has not placed in it any crookedness (falsehood). (He has made
it) Straight to give warning of a severe punishment from Him, and to give

glad udings to the believers...» [18:1-2]
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«And We send down in the Qur'aan that which is a healing and a mercy o
those who believes [17:82]
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«Allaah has sent down the best of statements, a Book, its parts resembling
cach other in goodness and truth, oft-repeated» [39:23]
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«Verily, We have sent down to you the Book for mankind in truth. So who-
ever accepts this guidance, itis only for himself, and whoever goes astray, he

strays only for his own loss» [39:41]
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«And this is the Blessed Reminder which We have sent down: will vou then
(dare o) deny it?» [21:50]
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«And thus We have sent down to you an Inspiration from Our Command.
You did not know what the Book (Qur'aan) was, nor taith (eemaan), but We
made it a light by which We Guide those whom We will» [42:52]
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«This (Qur'aan) is a clear insight and evidence for mankind, and a guid-
ance and a mercy for people who have certain faith» [45:20]

vL. The Sunnah as it Describes the Qur'aan

The importance of the Qur'aan is so great that the Prophet () said, “The best of
Although this hadeeth is

"7

you are those who learn the Qur'aan and teach it to others.
most often used in the context of teaching the recitation and memorisation of the
Qur'aan, there is no reason not to extend the meaning of this hadeeth to include all the
sciences of the Qur'aan. After all, of what good is the recitation of the Qur'aan if that
recitation is not accompanied by understanding and action?

Again, as with the number of verses about the Qur'aan, there exist numerous hadeeth
about the merits of the Qur'aan and its reciter. There are many treatises written spe-
cifically on this topic, such as the famous one by Imaam an-Nasaa'ee (d. 303 A.H.)
entitled ‘Fadaa'il al-Qur'aan’, and one by the famous interpreter, Ibn Katheer (d. 778
A.H.), with the same title. Some of these hadeeth are as follows:'™

THE STATUS OF THE QUR'AAN

Jubayr reported that the Prophet (32%) said, “Rejoice! For verily, this Qur'aan —one
part of it is in the Hands of Allaah, and the other part is in your hands. Theretore hold
on to it, for you will never be destroyed, not will you ever go astray after it!” (Musnad
Ahmad).

‘Umar reported that the Prophet () said, “Indeed, Allaah will raise (or honour)
people (i.c., in this world and the Hereafter) by this Book, and He will debase others
by it” (Muslim).

Aboo Maalik al-Ash’aree stated that the Prophet (3%) said, “The Qur'aan is either
an evidence (or proof) for you, or against you.” (Muslim).

Anas reported that the Prophet (32) said, “Verily, Allaah has chosen people amongst

b P . ) Peog &
mankind. The People of the Qur'aan — they are the People of Allaah, and His Chosen

107 Reported by al-Bukhaaree.
108 All of these ahadeeth have been taken from Muhammad Naasir al-Deen al-Albaanee’s Safeel al-
Jami' al-Sagheer wa Ziyadah, Maktab al-Islaami, Beirut, 1988, and are graded saheeh by him.
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ones” (an-Nasaa'ee). The "People of the Qur'aan’ are those who know it and practice
it.

Ibn Mas’ood reported that the Prophet (52) said, “The Qur'aan is an intercessor,
and an intercession that is accepted, and a maahil,'""” and a credible (book). Whoever
puts it ahead of him, it will lead him to Paradise, and whoever throws it behind him,

it will drag him into Hell” (at-Tabaraanee).

Nawwaas ibn Sam’aan reported that the Prophet (32) said, "Allaah has set forth
the following as a parable: There is a road which leads straight to the destination. On
cither side of the road there 1s a wall in which there are open doors with curtains
hanging on them. From the remote end of the road, a voice calls, ‘Proceed straight
and don’t turn to any side!” Whenever someone intends to lift a curtain from the door,
another voice calls from above: ‘Beware! Don't lift the curtain, otherwise you will be
lured inside.” (The Prophet (2) explained:) The straight path is Islaam; the walls are
the limits (hudood) of Allaah (which he has placed on actions); the open doors are the
things that He has prohibited; the voice which calls from the end of the road is the
Qur'aan, and the voice which calls from above is Allaah’s monitor in the heart of
every believer” (at-Tirmidhee).

Ibn "Amr reported that the Prophet (2) said, “The Book of Allaah 1s the Rope of
Allaah which is dangling from the Heavens down to the earth” (Musnad Ahmad).

There is a narration in at-Tirmidhee which is a very eloquent and beautiful de-
scription of the Qur'aan; however, it is not an authentic statement of the Prophet
(), as has been pointed out by at-Tirmidhee himsel£'" Most likely, it is a statement
of "Alec ibn Abee Taalib,'" and is as follows: “The Book of Allaah — it has the tidings
of those before you, and the news of those after yous; it is the Judge between you; it is
the Criterion; it cannot be taken lightly. Whoever abandons it due to arrogance will
be destroyed by Allaah, and whoever secks guidance by other than it will be misled by
Allaah. It is Allaah’s strong rope; it is the Wise Remembrance; it is the Straight Path.
It 1s not strayed by (one’s) desires, nor are the tongues confused by it. Its wonders
never cease, and the scholars never satisfy themselves of it. Whoever speaks with it
has spoken the truth; whoever works upon it will be rewarded; whoever judges ac-
cording to it will be just; and whoever calls to it will be guided to the Straight Path.”

THE REWARDS FOR THOSE WHO RECITE AND PRACTICE THE QUR'AAN

Aboo Moosaa al-Ash’aree reported that the Prophet (22) said, “Part of showing
glory to Allaah is to show respect to a white-haired Muslim, and a carrier of the Qur'aan
who does not exaggerate in it (i.e., overstep its bounds) nor ignore it (i.c., leave it),
and a just ruler” (Aboo Daawood).

109 A maahil is one who is persistent in his intercession, and goes to all extremes to save a person. cb. an-
Nihaayah, v. 4, p. 303.

110 cf. Daeef ar-Tirnuidhee, p. 349

111 See al-Albaance’s comments on it in Shark Ageedah at-Tahaarwiyyah, p. 71
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‘Aa'ishah reported that the Prophet (32) said, “The person who reads the Qur'aan
fluently 1s with the honourable and obedient scribes (i.e., the angels), and he who
reads it with difficulty, (even) he shall get (at least) a double reward™ (Aboo Daawood).

Ibn Mas’ood reported that the Prophet (5%) said, “Whoever wishes to love Allaah
and His Messenger, let him read the mus-haf” (Ibn Nu'aym in his Hilya).

Ibn "Amr reported that the Prophet (#g) said, “There is no cause to be envious
except in two cases: (the first is of a) person whom Allaah has taught the Qur'aan, and
he recites it in the day and night, and one of his neighbours hears him and says, "Woe
to me! I wish I had been given what he has been given, then I would do what he is
doing!” (The second is of a) person whom Allaah has blessed with wealth, and he
spends it in good causes, so a person (who sees him) says, ‘Woe to me! [ wish I had
been given what he has been given, then I would do what he is doing!™™ (al-Bukhaaree)

Aboo Hurayrah reported that the Prophet (32) said, “The Qur'aan will be brought
on the Day of Judgement, and it will say, ‘O My Lord! Adorn him (the one who read
and practised 1t)!" So he will be adorned with a crown of glory and honour. It will
then say, ‘O My Lord! Increase this!” So he will be clothed with the clothes of glory
and honour. Then it will say, "O My Lord! Be pleased with Him!” So He (Allaah) will
be pleased with him. It will be said, ‘Recite! And rise!” and every verse he recites will
bless him with a good deed” (at-Tirmidhee).

Ibn 'Amr reported that the Prophet () said, “It will be said to the companion of
the Qur'aan after he has entered Paradise, ‘Recite, and rise!” For every verse he recites,
he will rise one level (in Paradise), until he recites the last verse with him (i.e., in his
memory).” (Aboo Daawood).

Ibn Mas’ood reported that the Prophet (32) said, “Recite the Qur'aan, for verily
you will be rewarded for it. I am not saying that Alif-Laam-Meem will count as a
word, but rather that A/if has ten (rewards), Laam has ten (rewards), and Meem has

ten (rewards), so this is thirty (rewards).” (Khateeb al-Baghdaadce).

‘Ismah ibn Maalik reported that the Prophet (32) said, “If the Qur'aan is enclosed
by skin (i.e., if a person memorises the entire Qur'aan),'” then Allaah will never burn

it in the Fire (of Hell)” (al-Bayhaqee).

Aboo Hurayrah reported that the Prophet () said, “Never do a group of people
gather together in one of the houses of Allaah, reciting the book of Allaah and pon-
dering over it, except that peace descends upon them, and mercy surrounds them,
and the angels encircle them, and Allaah remembers them in His gathering” (Aboo
Daawood).

112 Thisis one of the two interpretations that classical scholars have given to this hadeeth (cf. an-Nihaayal;
Mayma’ Bihaar al-Anwaar, v. 1, p. 136). This author also asked a number of scholars concerning this hadeeth,
and they stated that this interpretation is an acceptable understanding of the hadeeth. The other interpreta-
ton of the hadeeth is thataf the mus-haf was wrapped in a leather skin during the lifetime of the Prophet
(3%), then thrown in a fire, it would not be burnt, so the hadeeth is an indication of one of the miracles of the
Qur'aan. There is no contradiction if both of these meanings are understood trom this hadeeth, and Allaah
knows best.
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Aboo Moosaa al-Asha’aree reported that the Prophet (32) said, “The believer who
recites the Qur'aan is like a citrus fruit — its fragrance is pleasing and its taste is sweet.
The believer who does not recite the Qur'aan is like a dry date — it has no fragrance
but its taste is sweet. The hypocrite who recites the Qur'aan is like a basil — its fra-
grance is sweet, but its taste is bitter. The hypocrite who does not recite the Qur'aan is
like a colocynth — it has no smell, and its taste is bitter” (Muslim).



CHAPTER 3

INSPIRATION — AL-WAHY

I. The Concept of Wahy

Since the creation of mankind, Allaah has communicated with them by choosing
some of them as prophets and messengers, and inspiring them with His message, to
guide mankind from the darkness of shirk to the light of Islaam, and from the immo-
rality of their desires to the purity of worship. Allaah said when He sent Aadam down
to Earth,
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«..then whenever there comes to you (mankind) Guidance from Me — and

whoever follows My Guidance, there shall be no fear on them, nor shall

they grieves [2:38)]

In another verse, He stated,
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«O Children of Aadam! If there comes to you messengers from amongst
you reciting to you My verses, then whosoever becomes pious and right-
cous, on them shall be no fear, nor shall they grieves [7:35]

In fulfilment of these promises of messengers, Allaah says in the Qur'aan,
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«Verily We have inspired you (O Muhammad) as We inspired Nooh and the

prophets after him; And We inspired Ibraaheem, and Ismaa’eel, and Ishaaq,

and Ya'qoob and the “Tribes (of the Children of Israa'eel), and "Eesaa, and

Ayyoob, and Yoonus, and Haaroon and Sulaymaan, and to Daawood We

gave the Psalms (Zaboor). And there are messengers whom We have men-

tioned to you before, and messengers whom we have not told vou about -

and to Moosaa, Allaah spoke directly. Messengers (who came) as bearers of

good news, and as givers of warning, in order that mankind should have no

plea against Allaah after the messengers. And Allaah is Ever-Powerful, All-

Wiser [4:163-65]

In fact, this inspiration of Allaah to His prophets has been so common, that when

the disbelievers of Makkah were amazed at the prophethood of Muhammad (3),
Allaah revealed,

P < s

bt Vet || e A (G A o
«Is it a cause of wonder for mankind that We have sent Our inspiration to a
man from among themselves...» [10:2]

This has been the only way that Allaah has communicated with mankind as a
whole: that of inspiring one of their own with the message of truth.

The final recipient of any revelation from Allaah, and the last of the prophets that
was ever to be inspired by Allaah, was Muhammad, the son of "Abdullaah, the Arab,
the Qurashee, (). When he (8) was called by his Lord to return to his eternal
resting place, his servant Umm Ayman was found crying. She was told, “Do not
grieve; Verily he () is now in a better place than where he used to be.” She re-
sponded, “(I am not crying because of his death, for) indeed I know that what he (52)
has received from his Lord is better for him (than this life). [ am crying because now
Allaah has stopped His revelation to mankind!™ When she said this, Aboo Bakr and

"Umar started weeping with her.'”

iI. The Meaning of Wahy
‘Wahy' means to inspire, or to communicate in a manner that is not obvious or

apparent to anybody else, in a swift manner. The word “wahy’ in its linguistic mean-
ing has been used in a number of places in the Qur'aan to denote the following:

1) The natural order and laws of nature. For example, Allaah says,
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«Then He completed and finished their creation (as) seven heavens, and
He inspired in each heaven its affairs [41:12]

This can be considered as the natural laws of nature, such as the orbits of the
planets and the rotation of the earth, etc.

113 Reported by Muslim.
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2) Natural animal instinct. For example, Allaah says,
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«And your Lord inspired the bee, saying, Take as habitations mountains,
and in the tree and in what (mankind) builds. Then, c¢at of all fruits, and
follow the ways of your Lord...» [16:68-69]
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This signifies the natural animal instinct that every creature is endowed with;
bees, for example, instinctively build their hives and search for nectar from flow-

ers.

3)  Human intuition and emotion. This type is also called ilhaam. Allaah said,
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«And we inspired the mother of Moosaa, *Suckle him! But when you fear

for him, then cast him into the river and fear not, nor grieve'» |28:7]

In this case, the mother of Moosaa knew that if she were to leave her baby to float
on the river, Allaah would protect him, since she had received this ilhaam from
Allaah. This type of inspiration, however, does not make its recipient a prophet.

4)  Signals or gestures to communicate. When Allaah forbade Zakariyyah from speak-
ing for three days,
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«..he came out unto his people, and inspired them (by gestures and signs)
to glorify Allaah’s praises in the morning and afternoons [19:11]

In this verse, the gestures that Zakariyyah did to his people have been called an
‘inspiration’ since he did not verbalise his intent.

5)  Evil whispers from Satan. Allaah says,
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..and of a certainty the devils inspire their cohorts (amongst mankind) to
L]I.‘iplll(_‘ with you..» [6:121]

and again,
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«And thus We have appointed for every prophet an enemy — devils among

mankind and jinns, inspiring one another...» [6:112]

We are also told to seck refuge in Allaah from the Satans who,
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«..whisper in the breast of men» [114:5]
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6) Guidance to the angels from Allaah. Allaah says,
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«(Remember) when your Lord inspired the angels, ‘T am with you, so keep
firm those who have believed'»...[8:12]

7)  The inspiration to the prophets. This category is the subject of discussion of this
chapter, and is the meaning of the word ‘zwafy” when used in the context of Islaamic
sciences.

The primary verse that discusses the types and categories of wahy is Allaah’s state-
ment:
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«It 1s not possible for any human being that Allaah should speak o him
unless it be by Inspiration, or from behind a veil, or (that) He sends a Mes-
senger to reveal what He wills by His Permission. Verily, He 1s the Most
High, Most Wise» [42:51]

These categories shall be the topic of discussion of the next section.

1. The Procedure of Wahy

Wahy can‘occur in two ways: without an intermediary, and with an intermediary.

A. WITHOUT AN INTERMEDIARY

In this case, Allaah reveals His message directly to His servant. This can occur in
two forms:

1) By way of dreams.
- -

This is the first type of inspiration that the Prophet () received. "Aa'ishah re-
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ports, “The commencement of the divine inspiration upon the Prophet (3) was in
the form of good dreams; he never used to dream about anything except that it came
true like the rising of the sun.”""* In other words, before the Prophet () received his
mission of prophethood, he (32) would see dreams of events which would eventually
come true, just like the sun rises every morning.

The dreams of all the prophets are an inspiration from Allaah. In these dreams,
the prophets are either shown some event of the future, or given commandments by
Allaah. This is proven by the dream in which Ibraaheem saw himself sacrificing his
son Ismaa’eel. Ibraahcem understood that this dream was a command from Allaah,
directing him to sacrifice his son.
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«And when he (Ismaa’eel) was old enough to walk with him, he said, O my
son! I have seen in a dream that I am slaughtering vou, so what do vou
think?" (Ismaa’eel) said, ‘O my father, do what you have been commanded!
Verily, you will find me, inshaa Allaak, from amongst the patient’» [37:102]
Ibraaheem understood that this was a command from Allaah, as did Ismaa’eel,
even though it was in the form of a dream.

Another example of this is the Treaty of Hudaybiyah. The Prophet (32) had been
shown a vision in which the Muslims were performing the rites of "Umrah, and the
Companions set out with the Prophet () from Madeenah to Makkah hoping to
perform the "Umrah. The pagans of Makkah, however, did not allow the Muslims to
enter Makkah, and a treaty was enacted between the Muslims and the pagans, later to
be known as the Treaty of Hudaybiyah. One of the conditions of the treaty was that,
in the following year, the Muslims would return and complete the rites of 'Umrah. As
the Muslims returned sad-heartened to Madeenah, Allaah revealed,
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«Indeed, of a surety shall Allaah fulfil the dream \\'hit‘h He showed His
Messenger; you shall enter the Masjid al-Haraam, it Allaah wills, secure,
with your heads shaved or trimmed (after |1L'rrorming the rites of pilgrim-
age), fearing none» [48:27|

114 Reported by al-Bukhaaree.
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The following year, the Muslims performed the "Umrah as per the terms of the
agreement. The dream that the Prophet (#g) had seen eventually came true.

The Prophet (32) never received any Qur'aan in this manner,'” but he did say,
“Nothing is left of prophethood except ‘mubashiraat’ (glad tidings).” When he was
asked what this was, he replied, “A true dream.”"" In other words, the only type of
inspiration that is left after the death of the Prophet () is in the form of true dreams
to a believer. In another narration, he (32) said, “A true and pious dream is one out of

forty-six parts of prophethood.™"”

2) Direct speech from Allaah.

This is the second way in which Allaah communicates to the prophets directly.
This is the meaning of the verse,
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«It is not possible for any human being that Allaah should speak to him
unless it be... from behind a veil...» [42:51]

Allaah speaks directly to the prophet, but the prophet does not see him.

An example of this was when Allaah spoke to Moosaa on Mount Toor.:
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«And when Moosaa came at the ume and place appointed by Us, and his
Lord spoke to him, (Moosaa) said, ‘O My Lord! Allow me to look at you!”
(Allaah) said, “You will not see Me...» |7:143]

This method of wahy occurred once with the Prophet (), when he went on his
journey of al-Israa wa al-Mi’raaj.'" The Prophet (32) did not see Allaah, since there
was a veil of light between them. Aboo Dharr asked the Prophet (3£), “Did you see
your Lord (on the journey of al-Israa)?” The Prophet (32£) replied, “Light — how
could I see Him?™""” meaning that there was a veil of Light that was between the

115 Although some researchers claim that the Prophet (3%) did receive some Qur'aan in this manner, the
evidence that they use is not explicit. The particular narration is on the authority of Anas ibn Maalik, who
stated that once the Prophet (38) was sitting amongst them, when he dozed off. He then raised his head and
smiled. They asked him, “What makes you smile, O Messenger of Allaah (32) 7" He replied, A soorah has
just been revealed to me...” (Reported by Mushm). This is not explicit evidence since the narration does not
mention that the revelation occurred during the ]’r(:phct's (32) ,\lccp. [t is possible that the in:slu'r;\tiul‘l could
have occurred before the Prophet (38) dozed off. It is also possible that the Prophet (32) was not actually
asleep, but the Companions presumed him to be so. Therefore, it is not possible to use this narration as
evidence against other stronger and clearer proofs to the contrary.

116 Reported by al-Bukhaaree.

117 Reported by al-Daarimee from al-Nawwaas ibn Sama’aan. Some commentators have explained the
fraction as being the time that the Prophet (3) received true dreams before his prophethood (six months)
over the total time of his prophethood (23 years): hence one out of forty-six, and Allaah know best.

118 Thejourney which occurred during the late Makkan stage of the Prophet (32), in which he (32) was
taken from Makkah to Jerusalem, and then to the Heavens. '

119 Reported by Muslim.
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Prophet (%) and Allaah. In fact, seeing Allaah before the Day of Judgement is not
possible for any human.""

Some scholars claim that the last two verses of Soorah al-Bagarah were revealed in
this manner (i.c., the Prophet () received them from Allaah, without an intermedi-
ary, during the night of a/-Israa wa al-Mi'raaj). However, there is no authentic, ex-
plicit proof for this opinion, therefore, it cannot be accepted.

B. WITH AN INTERMEDIARY
This is the primary and most common method of inspiration. This method of
wahy is when Allaah sends an angel to inspire His Messenger. This is the meaning of
the phrase,
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«It is not possible for any human being that Allaah should speak to him
unless... He sends a messenger, so He inspires him with what He wills...»
[42:5]

This messenger was sometimes seen by the Prophet (32) and sometimes hidden.
The messenger whom Allaah chose to communicate with His prophets was the An-
gel Jibreel. Allaah says,
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«Whoever is an enemy to Jibreel (let him perish), for indeed he has brought

this (Qur'aan) down to your heart, by Allaah’s permission» [2:97]

In another verse,
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“And truly this (the Qur'aan) is a Revelation from the Lord of the Worlds;

which the Trustworthy Spirit (Jibreel) brought down; Upon your heart (O
Muhammad) that you may be among the warners» [26:192-194]

When the Prophet (32) saw Jibreel for the first time, his wife Khadeejah took him
to her uncle, Waraqah ibn Nawfal, who had converted to Christianity, and was knowl-
edgeable of the Torah and Injeel. After the Prophet (2) informed him of what he had

120 For the proofs of this, see Shark "Ageedal at-Tahatwiyyah, p. 196-7.
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seen, Waraqah told him, “This (angel) is the same one, the Naamoos (Keeper of Se-
crets), whom Allaah sent to Moosaa!™"?!

When discussing this concept of waky, it is essential to discuss two types of inspira-
tons: firstly, how Allaah inspires Jibreel with the Qur'aan, and, secondly, how Jibreel
inspired the prophets, and specifically the Prophet Muhammad ().

The Revelation of the Qur'aan to the Angels
¢ g

In the last chapter, the Qur'aan as the kalaam of Allaah was discussed, and the fact
that Allaah spoke the Qur'aan in a manner that is befitting Him, not similar or com-
parable to the speech of humans, was proven. It was also discussed that the kalaam of
Allaah can be heard, contrary to the beliefs of some of the innovated sects. Therefore,
the belief of the Akl as-Sunnah wa al-Jamaa'ah is that Jibreel heard the Qur'aan di-
rectly from Allaah, as the kalaam of Allaah.

The Prophet (8) said, “Whenever Allaah desires to inspire a matter (to His serv-
ants), He speaks with the inspiration, and (because of this) the heavens themselves
shake out of fear of Allaah. When the people ot the Heaven (i.e., the angels) hear of it,
they fall down in a swoon and prostrate to Him. The first one to raise his head is
Jibreel, and Allaah speaks to him with the inspiration that He wishes. Then Jibreel
passes by the angels; whenever he goes by any heaven, the angels of that heaven ask
him, “What did our Lord say, O Jibreel?” He answers, ‘He has Spoken the Truth, and
He is the Most High, the Most Great.””"” This hadeeth is explicit in that “...Allaah
speaks to him with the inspiration.”

Apart from the proofs from the Qur'aan and Sunnah that were quoted above (in
the section concerning the kalaam of Allaah), there exist narrations from such schol-
ars as Imaam ash-Shaafi’ee (d. 204 A.H.), Imaam Maalik (d. 179 A.H.). and al-
Bukhaaree (d. 256 A.H.) concerning this point.'”* Imaam Ahmad (d. 241 A.H.) was
also very explicit on this point, for he said, “Jibreel heard the Qur'aan from Allaah,
and the Prophet () heard the Qur'aan from Jibreel, and the Companions of the
Prophet (2) heard the Qur'aan from the Prophet (32). Therefore, the Qur'aan is
uncreated.”*

Imaam al-Bayhaqee (d. 458 A.H.), said in explaining the verse,
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«Verily, We have revealed it in the Night of Decree» [97:1)

121 Reported in al-Bukhaaree.

122 Reported by al-Bukhaaree, Ibn Khuzaymah, at-Tabaraani, and others. This hadeeth is in reference to
the verse, “Unul, when ftear is removed from their (the angel’s) hearts, they say, "What did your Lord say?”
They answer, “The truth, and He is the Most High, the Most Great™ [34:23].

123 cf. Bulaihi, pps. 139-147, where he quotes over a dozen scholars on this one issue.

124 Reported by al-Khallaal, # 1779,
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This verse means — and Allaah knows best — “We made our angels hear
it and understand it, and revealed with him what he heard, and so the angel
descended with the revelation from a higher place (the skies) to a lower one
(the carth).”

However, some scholars claimed that Jibreel took the Qur'aan from the Lauh al-
Mahfoodh (The Protected Tablet)." Those who follow this opinion use the verses in
the Qur'aan that allude to the Lauh al-Mahfoodh (which will be discussed in the next
chapter). These evidences, however, do not explicitly mention that Jibreel took the
Qur'aan from the Lauh al-Mahfoodh. Other scholars, primary those of the Ash arees,
claimed that Jibreel was inspired the meaning of the Qur'aan, but the wording is
either from Jibreel or Muhammad (3). This opinion is rejected outright, for its ad-
herents deny what Allaah has affirmed for Himself, namely that the Qur'aan is His
kalaam that He Spoke in a manner and way that befits Him. To say that the wording
of the Qur'aan is from Jibreel or Muhammad () denies the whole concept of the
kalaam of Allaah, and of the miraculous nature of the Qur'aan. In fact, this type of
inspiration is for the Sunnah of the Prophet () only, and not for the Qur'aan, as shall
be explained shortly.

The Revelation of the QOur'aan to the Prophet (i) from Jibreel

After Jibreel heard the Qur'aan from Allaah, he communicated this to the Prophet
(#2). This occurred in one of two ways.

1) The revelation came to the Prophet (38) in a very severe manner, like the ring-
ing of a bell. This was the hardest for the Prophet (), and it is reported that he used
to break into a sweat, even on very cold nights, when he was being inspired. After this
state passed, the Prophet () remembered what was inspired to him. As the Qur'aan

says,
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«Verily We shall send down to you a heavy speech» [73:5]

2) Jibreel took on the form of a man and came to the Prophet (82). This type of
inspiration was easier for the Prophet (5).

The proof for these two methods is found in the hadeeth of "Aa'ishah, in which she
stated that Haarith ibn Hishaam asked the Prophet (£), “O Allaah’s Messenger!
How is the divine message revealed to you?” He (8) responded, “Sometimes it comes
to me like the ringing of a bell. This form is the hardest on me, and this state passes off
after I have grasped what is inspired. Sometimes the angel comes to me in the form of

127

a man and talks to me, and I grasp what he says.

125 Damishqs, p. 62
126 See Ch. 4, under “The Stages of Revelation’, for a more detailed discussion of the Lawh al-Mahfoodh.
127 Narrated 1)}' al-Bukhaaree
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Therefore, in the first case, the angel would remain in its angelic form, and the
state of the Prophet (52) would change so that he (£2) could communicate with the
angel, and this state was difficult for him. In the second case, the angel would change
from his angelic being to a human form, and communicate with the Prophet ().
Since the Prophet (32) remained as he was, this type of inspiration was easier for
him.'™ However, in both cases, the Prophet (3) explained that he clearly understood
the inspiration, for he (§2) said after explaining each of the two types of inspiration,
“...and I grasp what he says.”

In the beginning of his prophethood, the Prophet (32) was fearful of forgetting the
verses that Jibreel recited to him, so he (3) used to quickly repeat after Jibreel, even
before Jibreel had finished his recitation. At this, Allaah revealed,
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«Do not move your tongue with haste concerning (the Qur'aan); itis for Us
to collect it and Recite 1t After we have recited it to you, then follow its
recital» [75:16-18]
The Prophet () was assured that he would not forget the Qur'aan, so there was
no need for him to hasten in repeating after the angel:
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«And do not be in haste (in taking) the Quriaan (from the angel) before its
inspiration is completed to you, and say, "My Lord! Increase my knowledge!™»
|20:114]

There are no reported incidents where Jibreel came in the form of a man and
inspired the Prophet (#2) in front of the Companions or any other bystanders. Al-
though the Companions saw Jibreel on a number of occasions in the form of a man,
he never inspired the Prophet (2) with the Qur'aan on these occasions. Thus it may
be surmised that when Jibreel came to the Prophet (82) in this form, with the wahy,
only the Prophet (3) could see him.

Jibreel also came to the Prophet () in his natural form, without taking on a
different shape. This occurred three times; once in the Cave of Hiraa' when the first
revelation came down, once shortly afterwards (prol)ahlv the second or third revela-
tion) and once on the Night of a/-Israa wa al-Mi'raaj."”” The Prophet (£) reported

128 ct. Qattaan, p. 39. The scholar Ibn Khaldoon (d. 808 A.H.) is also quoted on this point of commum-
cation. However, 1t should be kept in mind that the exact nature of this communication will never be
known to mankind, and as such the investigation into, and commentary on, this subject should be kept
limited.

129 Cf. Ubaydaar,
only twice, and this is based on an authentic report.

b, 34-36. Some scholars claim that the Prophet (3) saw Jibreel in his natural form
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that Jibreel had six hundred wings, and that Jibreel was so large that he reached the
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heavens in height.

It might be asked: Was Jibreel the only angel that the Prophet (2) communicated
with? The answer is that the Prophet (32) communicated with a number of different
angels, but the only angel whose name is mentioned with regards to the revelation of
the Qur'aan is Jibreel. For example, Ibn "Abbaas reports that once Jibreel was sitting
with the Prophet (3%), when they heard a sound from above. Jibreel said, “This is (the
sound of) a door from the skies, it has never opened until today.” An angel came down
to them, and Jibreel said, “This angel has come down to the earth, it has never come
down before today.” The angel gave his salaams to them, and said to the Prophet (3),
“I give you glad tdings of two lights that you have been given, which have not been
given to any prophet before you: The Opening of the Book (i.e., Soorah al-Faatihah),
and the last verses of Soorah al-Baqarah, you shall not read any word in it except that
you will be granted it.”"”" Also, there are narrations in which the Prophet (2) in-
formed the Companions that the angels had whispered in his heart certain state-
ments. Therefore, although Jibreel was not the only angel whom the Prophet (52)
communicated with, to the best of our knowledge he is the only angel that came with
the Qur'aan. This agrees with the description that is given of the Qur'aan,
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«And this (Qur'aan) is a Revelation from the Lord of the world; which the

trustworthy Angel (Jibreel) has brought down» [26:192-193]
In other words, Jibreel brought down all of the Qur'aan.

The effect that the revelation process had on the Prophet (£) has been recorded
in a number of hadeeth. "Aa'ishah narrates, “Sometimes the revelations would de-
scend upon the Prophet () on a very cold morning, and his torehead would glisten

»]32

with sweat.

"Ubaadah ibn as-Saamit reported that whenever the wahy descended upon the
Prophet (52), the significance and importance that he gave (to the inspiration) could
be seen, and his face became slightly pale. Also, the Prophet () would lower his
head during the inspiration process, and the Companions, due to their love for the
Prophet (), would also lower their heads, until the revelation had ended.™

The Companions were eager to witness the revelation upon the Prophet (). It
was only natural that they would be so curious about witnessing such a rare phenom-
enon. Safwaan ibn Ya'la ibn Umayyah reported that his father, Ya'la ibn Umayyah
used to say (during the Prophet’s (3) lifetime), “How I wish I could see the Prophet
(#2) while the wahy comes down to him!” So, one day, the Prophet () was at (a

130 cf. Ashqar, ‘Aalim al-Malaa'ikah, p. 11.
131 Reported by Muslim.
132 Reported by Muslim.
133 Reported by Muslim.
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place called) Ji’raanah, when a person came to him and said, O Messenger of Allaah!
What is the ruling for one who enters into the state of thraam'™ while his clothes are
soaked in perfume?” So the Prophet (3#2) waited for a while, until the inspiration
came to him. "Umar ibn al-Khattaab motioned to Ya'la, “Come quickly!” so Ya'la
came and stuck his head into the Prophet’s (%) tent to see him! He saw the Prophet
(#2), his tace was red (due to the inspiration), and he stayed like that for some time,
then it was lifted off from him, and he called the questioner and said, “As for the
perfume on you body, then wash yourself three times, and as for your clothes, then
replace them (with non-scented ones)...""” This narration shows the extreme desire
that the Companions had to see the Prophet (32) during this state, and also demon-
strates the difficulty of the revelation process on the Prophet (5%).
To summarise the various types of inspiration, it is appropriate to quote Ibn al-
Qayyim’s (d. 758 A.H.) classification of the types of wahy: '™
1) True dreams, such as those experienced by the Prophet (32) before his
prophethood.
2)  The inspiration that used to be whispered into the Prophet’s (i) heart by the
angels, such as his (8) statement, “Verily, the Holy Spirit has whispered in my

heart that a person will never die until his (preordained) time comes...”""

3)  The angel used to come to him in the form of a human and speak with him.
4)  The inspiration used to come to him like the ringing of a bell.
5)  He (32) used to see the angel in the original form that the angel was created in.

6) What Allaah inspired in him (3%) directly, when he was above the seven skies in
his journey of al-Israa wa al-Mi'raay.

7)  What Allaah Spoke to him directly, just like He spoke to Moosaa, and this also
occurred in his () journey of al-Israa wa al-Mi'raaj.

The revelation of the Qur'aan occurred by the third, fourth and fifth methods
only.

iv. The Difference Between the Qur'aan and Hadeeth Qudsee

A hadeeth Qudsee is a hadeeth in which the Prophet (#2) narrates a statement from
Allaah. For example, the Prophet (3) said, “Allaah said, ‘O My servants, I have made
injustice haraam for Me, and have made it haraam between you also, so do not be
T

unjust to one another.

134 The state that a person who desires to perform the major or minor pilgrimage must enter. During
this state, it 1s not allowed to perfume the body. hence the reason for the question.

135 Reported by al-Bukhaaree.

136 Ibn al-Qayyim also mentions an eighth category, and that is the inspiration from Allaah to the Prophet
(322) without any barrier between them, but this category is one that has never occurred. ef. Zaad al-Ma'ad,
vl p: 18

137 Tbn Nu'aym in his Hilva, sce Saheel al-Jami’, #2085,

138 Reported by Muslim,
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There are a number of differences between hadeeth Qudsee and the Qur'aan:

1) The primary difference that is given by most scholars is that the Qur'aan is the
Speech of Allaah, revealed to the Prophet (3%) in meaning and wording. Thus,
the Qur'aan is from Allaah even in wording. Hadeeth Qudsee, according to many

139

scholars, is only from Allaah in meaning.

Therefore, the Qur'aan is attributed directly to Allaah. It is said, ‘Allaah said...’
with regards to a verse of the Qu r'aan, but this cannot be used for a hadeeth Qudsee
without adding the phrase, “The Prophet (3%) said that Allaah said...".

2)  The Qur'aan has been put forth as a miracle that can never be imitated in its
style, prose or content. It is an open challenge for all of mankind to produce even
a chapter similar to it. A hadeeth Qudsee, on the other hand, has no miraculous
nature in it.

3) Allaah has promised to preserve the Qur'aan, whereas no such promise exists for
the hadeeth Qudsee.

4)  The Qur'aan has reached us in mutawaatir chains of narration, There is no dif-
ference of opinion over the Qur'aan; all scholars are in agreement as to what its
verses and letters are. Hadeeth Qudsee, on the other hand, mainly exist in the
form of ahaad (i.c., non-mutawaatir) hadeeth. There are authentic, weak and even
fabricated hadeeth Qudsee,"" for it is still a hadeeth that must be checked with all
the rules of the scholars of hadeeth.

5) TItis an act of worship to recite the Qur'aan, whercas this is not the case for a
hadeeth Qudsee. The person who reads hadeeth Qudsee will be rewarded for seck-
ing knowledge, just as if he read other hadeeth. The recitation of the Qur'aan, on
the other hand, is an act of worship in and of itself.

This point also implies that a hadeeth Qudsee cannot be read in prayers, and if
done so then such a prayer will not be valid. Only the Qur'aan may be recited in
prayer.

139 This is the opinion that almost all authors of ‘wloon al-Our'aan quote. Some scholars, however, say
that even the wording of hadeeth QOudsee is from Allaah, and this is the opinion that this author inclines
towards. The reason is that most of the authors of the works of ‘wloom al-Qur'aan have been Ash'arees, and
the opinion that hadeeth Oudsee are inspired in “meaning’ and are not the actual falaam of Allaah reeks of
the Ash'arce faith. There is absolutely no proot to show that the words of the hadeeth Qudsee are not from
Allaah. When the Prophet (32) says, “Allaah says...”, it should be held upon its literal, apparent meaning;
namely, that Allaah actually spoke these words, and the ]’r:}phcl (3%2) was in_ﬂpirni these words: and Allaah
knows best. However, the wordings of the hadeeth Oudsee have not been promised to be preserved by Allaah
(in contrast to the Qur'aan); only their meanings have been preserved. Therefore, the same hadeeth Qudsee
is found in different works of hadeeth with different wordings. The Qur'aan, on the other hand, has been
preserved in wording and meaning.

140 There have also been attempts to fabricate Qur'aanic recitations (see Ch. 11 for further details), but
the difference is that these rejected recitations of the Qur'aan are agreed upon by all the scholars. Certain
hadeeth Qudsee, on the other hand, are subject to a difference of opinion over their authenticity, just like

other hadeeth.
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It should be mentioned that all of the hadeeth of the Prophet (), whether they
are Qudsee or not, are a type of inspiration sent down to him. As the Qur'aan says,
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«And he (32) does not speak of his own desires; rather itis only a revelation
sent down to him» |53:3-4]

This verse does not speak only of the Qur'aan but also of the Sunnah. The Prophet
(3%2) said, “Verily, I was given the Qur'aan and something equivalent to 1t (i.e., the
Sunnah)!""' Since the Prophet (5%) said, "...I was given...” this implies that his (%)
Sunnah is also a type of inspiration.

The difterence, therefore, between the Qur'aan and the Sunnal is that the Qur'aan
is the Speech of Allaah, inspired to the Prophet (32) in wording and meaning, whereas
the Sunnah is the speech of Muhammad (3#£), inspired only in meaning. Even though
the Sunnalh s an integral part of Islaamic belief and law, and its meanings safeguarded
by Allaah, the Qur'aan is superior to it since it is the actual falaam of Allaah.

141 Reported by Aboo Daawood, at-Tirmidhee and Ahmad.



CHAPTER 4

GRADUAL REVELATION

The Qur'aan was revealed gradually over a period of twenty-three years. The pro-
cedure of the wahy that the Prophet (32) received was discussed in the previous chap-
ter. This chapter now seeks to explain the piece-meal revelation of the Qur'aan to the
Prophet Muhammad (3%). This topic includes the various stages of revelation of the
Qur'aan, and the wisdom behind its gradual revelation.

Before discussing the revelation of the Qur'aan to the Prophet (2), it should be
mentioned that the revelations to the previous prophets were not gradual like the
revelation of the Qur'aan. Rather, each previous Scripture was given to the particular
prophet all at once. This is why the people at the time of the Prophet (3%) were sur-
prised that the Qur'aan was being revealed piece-meal, as the Qur'aan says,
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«Those who disbelieve ask, "Why is not the Qur'aan revealed all at once?’

Thus (it is sent down in parts) so that We may strengthen your heart, and
We have revealed it to you, gradually, in stages» [25:32]
Another proot for this fact is that Moosaa was given the Torah all at once, as men-
tioned in the Quraan (7:144-154).'"

I. The Stages of Revelation

The vast majority of scholars hold the opinion that the process of revelation oc-
curred in three distinct stages:

THE FIRST STAGE

The Qur'aan, the Speech of Allaah,'"" was written on the Lauh al-Mahfoodh, or
the Preserved Tablet, which is with Allaah, all Praise be to Him. The Lauh al-Mahfoodh

142 ct. Baazmool for a more detailed discussion, v.1, p.40-42.

143 See "The Qur'aan as the Speech of Allaah” in Ch, 2. Note the difference berween this point, and the
belief of the Ash'arees. The Ash'arees claim that the Arabie Qur'aan did not exist until it was written and
created in the Lawh al-Mahfoodh, whereas Abl as-Sunnah claim that the Qur'aan existed withour any begin-

ning (from eternity) as the alaan: of Allaah, and was written in the Lawh al-Makfoodh betore the creation of
e SRR N &
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is the Tablet upon which all of the things that will happen from the creation of the
Heavens and Earth, until the end of time, are written. The Prophet (32) said, “The
first thing that Allaah created was the Pen. He said to it, “Write!” It responded, *O My
Lord! And what shall T write?” Allaah said, “*Write the destiny of all things, until the
Day of Judgement.”™ This writing occurred and was preserved on the Lauwh al-
Mabhfoodh.

Therefore, included in the Lauh al-Mahfoodh is the text of the Qur'aan. The method
of this writing, and when it occurred, is known only to Allaah. The fact that the Qur'aan
is written on the Lauwh al-Mahfoodh is mentioned in the Qur'aan itself:
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«Nay! This is indeed a Glorious Qur'aan! (Inscribed) in the Lawh al-
Mahfoodh» [85:21-2]

and also,
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«And this is indeed a Noble Qur'aan; In a Book well-guarded (i.e., the Lauh
al-Mahfoodh)» |56:77-78|
Part of the wisdom of this stage is to prove to the believers the authenticity of the
Qur'aan, as it was written down even before its revelation, in a place that guarantees
its safety. This 1s also a manifestation of the infinite knowledge of Allaah, as the Lauh
al-Mahjoodh has written on it all the commands and decrees of Allaah. The Qur'aan
describes the Lauh al-Mahfoodh as having everything — small or big — recorded on it
(54:33).

THE SECOND STAGE

From the Lauh al-Mahfoodh, Allaah revealed the Qur'aan to the lower heavens, in
a place called “The House of Honour” (a/-Bayt al-"Izza). This revelation occurred in
Ramadaan, on the Night of Decree (Laylat al-Qadr). The proof for this is found in
some verses of the Qur'aan, and the statements of the Companions.

The Qur'aan states,
A Eted Pl .} T P |
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«The month of Ramadaan is the month in which the Qur'aan was revealed...»

[2:185]

and it also states,

144 Reported by Aboo Daawood. See Shark "Ageedah at-Tahaarwiyyali, p. 264, for further details.
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«We have sent it (the Qur'aan) down, on a Blessed Nights [44:3]
The Qur'aan later specifies this Blessed Night as,
sors £ 4 gors G
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«We have sent it down in the Night of Decrees [97:1]

These verses specify that the entire Qur'aan was sent down in the month of
Ramadaan, and specifically on the Night of Decree.

Explaining these verses, Ibn "Abbaas said, “The whole Qu r'aan was sent down to
the lower heavens on the Night of Decree. Then, whenever Allaah wished to inspire
something (from the Qur'aan), He would inspire it,”"* and in another narration, “...it
was then revealed piece-meal over a period of twenty years.”* Other narrations from
Ibn "Abbaas mention that the place the Qur'aan was revealed to is called Bayt al-"Izza,

or, “The House of Honour.""

It is seen that, in this revelation, the whole Qur'aan was sent down in one night.
The famous scholar, Imaam Aboo Shaamah, (d. 665 A.H.) wrote,' "

Ifit were asked: What is the secret of the revelation of the Qur'aan to the
lower heavens? The response is: In its revelation is a sign of the eminence
and excellence of the Book, and of the one whom it was revealed to. This is
because itis an indication to the inhabitants of the heavens (the angels) that
this Book is the last of all books (to be revealed), revealed to the last of all
prophets, to the best of all nations. It has been made close to them so that it
can be revealed to them. And were it not for the fact that the Wisdom of
Allaah was not to reveal the Book at once, it would have been revealed all at
once, just as the previous Scriptures were revealed all at once, but instead
Allaah decided to honour the Prophert (3), and differentiate between him
and the other prophets (by causing the Qur'aan to be revealed piece-meal).
Therefore, (by this initial descent to the lower heavens) Allaah combined
the two matters together: He made the Prophet (32%2) similar to the other
prophets (in the sense that the Qur'aan was revealed at once to the lower
heavens, like the previous books), and He honoured him (3) (by causing it
to be revealed piece-meal after that).

In other words, this initial descent of the Qur'aan to the lower heavens was simi-
lar to the revelation of the previous Scriptures, since it was done at once; therefore in
this aspect the Prophet (82) shared the same procedure of revelation as the other
prophets had. Yet, the Prophet () also had the superiority of having the Qur'aan
revealed piece-meal over a period of twenty-three years.

145 Narrated by at-Tabaree and al-Haakim.

146 Narrated by al-Haakim, al-Nasaa'i and ;ll-B;lih;lqcc.

147 Dr. Subhi Salih, in his Mabahith fi 'Uloom al-Our'aan, p. 51, denies these two stages, stating that
since these narrations do not go back to the Prophet (38), we cannot accept them. However, this knowledge
cannot be derived through gtihaad (personal reasoning), therefore Ibn "Abbaas must have heard this from
the Prophet (32), and this narration takes on the status of marfoo’ (a hadeeth that has originated from the
Prophet (3£)).

148 Baazmool, p. 44.
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THE THIRD STAGE

The final stage of revelation was alluded to by Ibn "Abbaas in his previous narra-
tion. In this stage, Jibreel brought those portions of the Qur'aan which Allaah com-
manded him to bring. The Qur'aan refers to this revelation in many verses. In one
verse, Allaah says,
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«And truly this (Qur'aan) is a revelation from the Lord of the Worlds; Which
the trustworthy Spirit (Angel Jibreel) has brought down; Upon Your heart
(O Muhammad), so that you may be one of the warners» [26:192-4]

The procedure by which the Qur'aan was inspired to the Prophet (%) has already
been discussed in the previous chapter.

This gradual revelation occurred over a period of twenty-three years, according to
the strongest opinion. Some scholars hold this period to be twenty years, and yet
another group twenty five. The reason for this difference is the fact that the age of the

Prophet () is itself a subject of dispute; the narrations state it variously to be sixty,
sixty three, or sixty five years. All scholars, however, agree that he spent ten years in
Madeenah, and that his prophethood began when he (2) was forty. The difference,
therefore, revolves around how many years he stayed in Makkah before the hijrah.
However, the strongest opinion, and the opinion that is widespread among the Mus-
lims, is that he (8) passed away at the age of sixty-three, which would then imply
that the period in which the Qur'aan was sent down was twenty-three years.

It should be remembered that the Qur'aan is the Speech of Allaah, as has been
claborated and discussed in the previous chapter. Therefore, it is incorrect to use the
narrations of Ibn "Abbaas which allude to the Lauh al-Mahfoodh to negate the fact
that Jibreel heard the Qur'aan from Allaah. These narrations do not mention that
Jibreel took the Qur'aan from the Lauh al-Mahfood); in fact, the narration is explicit
in that Allaah would “...inspire” the portion of the Qur'aan that He wished to reveal.
The process of inspiration to the angels was discussed, and it was shown that Jibreel
heard the Qur'aan from Allaah. In other words, what Jibreel recited to the Prophet
() were the words that Allaah Spoke to him.

Some scholars, however, have inferred from these narrations that Jibreel took the
Qur'aan from the Lauh al-Mahfoodh. As for the Ash’arees, most of them claimed that
this was the only method by which Jibreel received the Qur'aan. This opinion is re-
jected immediately, as this denies the whole concept of the Qur'aan being the actual
kalaam of Allaah. However, other scholars stated that Jibreel heard the Qur'aan from
Allaah and ook the Qur'aan from the Lauh al-Mahfoodh. Whether Jibreel also took
the Qur'aan from the Lauh al-Mahfoodh or not, is, as az-Zarqaanee stated, “...not of

great importance, as long as we are sure the source of revelation is Allaah alone.™™

149 az-Zarqgaance, p. 49.
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Tampering of the Revelation?

The possibility that the revelation of the Qur'aan might have been tampered or
changed during the revelation process is ruled out by Allaah, so no doubt can remain
with regards to its authenticity.

Firstly, the trustworthiness of Jibreel has been guaranteed by Allaah. Allaah de-
scribes the angels in general as,
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«They do not speak until He has spoken, and they act on His Command»
[21:27]

meaning that they do not disobey Allaah. Allaah then praises Jibreel in particular, and
calls him the
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«trustworthy Spirit» [26:193]

meaning that Jibreel was trustworthy in revealing the Qur'aan to the Prophet ().

Sccondly, as the Prophet () was chosen by Allaah to be the recipient of the
Qur'aan, Allaah assured him that he (2) would not forget or miss any verse. When
the Prophet (32) used to hurriedly recite the verses from Jibreel, in fear that he might
forget, Allaah revealed,
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«Move not your tongue concerning (the Qur'aan) to make haste therewith.
It is for Us to collect it, and 1o give you (O Muhammad) the ability to recite
it.” And when We have recited it to you, then follow its recital» [75:16-8]

The Prophet (3%) was instructed to be patient, and allow Jibreel to finish his reci-
tation before he () should start reciting.

Thirdly, after having ensured that the Prophet (2) memorised the revelation,
Allaah then ordered him to convey the revelation that he () had been given, and
told him that a failure on his part to do so would mean a failure in his mission as a
Prophet:
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«O Messenger! Proclaim (the message) which has been sent down to you
from your Lord. If you do not do so, then vou have not conveyed His mes-
sagels [5:67]
Fourthly, Allaah even ruled out the possibility that the Prophet (3%) might tamper
with the message deliberately, for He said,

150 This verse can also read, “Ttis for Us to collect it and Recite it to you.”
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«And he (Muhammad) does not speak from his own desires: it is only an
inspiration that is inspired» [53:3-4]
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«Say (O Muhammad): ‘It is not for me to change it (the Qur'aan) from my
own desire. I only follow that which is revealed to me’s [10:15]
In another verse, a severe punishment is promised for forging any revelation:
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«And if he (Muhammad) had forged a false saying, attributing it to Us, We
surely would have seized him by his right hand, and then certainly have cut
off his life artery!» [69:44-6]

Therefore, the Qur'aan has been preserved safely, and no doubt can be cast on its
authenticity. The Qur'aan — as the kalaam of Allaah — existed from eternity. It was
then written in the Lauh al-Mahfoodh, in a protected, well-guarded Tablet. During
the month in which the Prophet () began his mission, the Qur'aan was sent down
to the lower heavens. The trustworthy Angel Jibreel, after he had heard the Qur'aan
from Allaah, then revealed it to the Prophet Muhammad (32), who preserved it faith-

fully, without any alteration, and who then passed it on to mankind.

THE QUANTITY OF REVELATION

A question that arises is the quantity of Qur'aan that Jibreel used to come with to
the Prophet (££) in each revelation. As-Suyootee (d. 911 A.H.) discusses this ques-

tion and concludes:

It can be inferred from (combining) the authentic narrations, and other
evidences that the (quantity) of the Qur'aan revealed would depend on the
particular situation; five verses, or ten verses, or more, or less. The revela-
tion of ten verses during the story of "Aa'ishah has been authenticated... as
has the revelation of a small part of a verse

A
TR L it
BYAING oS
«..except those who are disabled...» [4:95]

As for those narrations that explicitly mention only five verses, such as
the report in Ibn "Asaakir that (the Companion) Aboo Sa’eed al-Khudree
would teach his students five verses in the morning and five in the evening,
and say, ‘Jibreel used to bring the Qur'aan five verses at a time,” and the
report in al-Bayhaqgee that "Umar ibn al-Khattaab said, ‘Learn the Qur'aan
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five verses at a time, for Jibreel used to come to the Prophet (3%) with five
verses at a time....the meaning of these reports is that Jibreel would quote
the Prophet (82) five verses at a time so that he (2) could memorise them,
then he would quote him the rest of the revelation. five verses at a time.
This is explained by the narration in al-Bavhaqee in which Khaalid ibn
Deenar said, Aboo al-"Aalivah told us to learn the Qur'aan five verses at a

time, for the Prophet (32) would take from Jibreel five verses ata time.™”

Yet another question is whether the frequency of revelation was the same through-
out the Prophet’s (i) life, or did it change?

Towards the end of the Prophet’s () life, the revelation increased greatly, so much
so that the last years of the prophethood were the years in which most of the revela-
tion occurred. Anas ibn Maalik narrates, “Allaah increased the wahy upon the Prophet
(32) before his death, until before his death, the wahy was more than it ever was, then
the Prophet (32) passed away.”"” Al-Haafidh Ibn Hajr (d. 852 A.H.), commenting
on this phenomenon, said,'™

This shows that the time frame in which the Prophet (3#) passed away
was the time frame which had the highest frequency of revelations. And the
reason for this is that, after the Conquest of Makkah, the delegations that
were sent from other tribes to the Prophet (%) increased, and so did the
number of questions pertaining to laws. Therefore, the wahy also increased
in frcqucncy (to rcspnnd to these questions). And this is in contrast to the
carly period, for, during the beginning of the prophethood, the waky would
come occasionally, with breaks in between the revelations. This gradually
increased (with time). During the period of Makkah, hardly any of the long
soorahs were revealed. Then, after the hijrah, most of the longer soorahs were
revealed, and these contained most of the laws (of the sharee’ah). And the
last part of the prophethood witnessed the highest frequency of revelation,

for the reasons outlined above.

1. The Wisdom Behind the Gradual Revelation

If Allaah had willed, the Qur'aan would have been sent down in its entirety to the
Prophet (32) at the beginning of his prophethood, just like the previous Scriptures.
However, this was not the case. The Qur'aan in fact refers to its gradual revelation in
many verses, and from these verses some of the merits and benefits of this picce-meal
revelation can be understood.

Allaah says,
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151 as-Suyootee, v. 1, p. 57. The translation has been paraphrased at places.
152 Reported by al-Bukhaarce.
153 Fath al-Baaree. . Y, p. 8.
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«And it (is a) Qur'aan which We have divided (into parts). in order that vou
might recite it to mankind at intervals. And verily, We have revealed it by
stages!» [17:106]
When the disbelievers mocked the gradual revelation of the Qur'aan, and chal-
lenged the Prophet (3) to bring forth the Qur'aan in its entirety, Allaah revealed:
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«And those who disbelieve say, "Why is not the Qur'aan revealed to him all
atonce? Thus (itis sent down in parts) that We may strengthen your heart
thereby. And We have revealed it to you gradually, in stages» [25:32]
Thus the gradual revelation was considered a blessing that Allaah gave to the
Prophet (2), and to his ummah.

Some of the benefits of the gradual revelation are as follows:'™
1) To strengthen the resolve of the Prophet (32) against the disbelievers.
The Prophet (322) was anguished and distressed by the attitude of his people to-

wards his message. They ridiculed and mocked him, and claimed that he was a sor-
cerer, a madman, or that he was possessed hy the jinn. Allaah reminds him,
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«Indeed, We know that your heart is straitened by what they (the disbeliev-
ers) say» [15:97]
By the continual revelation of the Qur'aan to the Prophet (52), he was reaffirmed
in his determination and zeal. This 1s what Allaah alludes to when He discusses the
graduality of the revelation,
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«Thus (itis sent down in parts) that We may strengthen your heart thereby»
[25:32]
This can also be seen in the content of the earlier revelations in Makkah, where
the stories of the prophets of old are told, and how the prophets dealt with the hard-

ships and torments that they faced from their peoples. In Soorah Hood, after men-
tioning the stories of many prophets, Allaah concludes,

«And all that We relate to you (O Muhammad) of the news of the messen-

gers is in order that We may make your heart strong and firm!» [11:120)]

154 cf. Baazmool, v. 1, p. 45-46, Ubaydaat, 99-101, Qattaan, 107-117.
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There are a number of ways in which the Prophet (3) was helped by these stories.
The Prophet (322) was told to learn from the lessons of the previous prophets,
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«Therefore, be patient (O Muhammad), like the messengers of firm resolu-
tion (before you did)» [46:35]
He (#2) was told that the plots of the disbelievers, and all their mockery of Islaam,
will do no harm to Allaah’s Plans,
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«So let not their speech grieve vou, for verily, We know what they conceal
and what they reveal» [36:75]

(32) was promised h(:]p from his Creator,

«Allaah has ordained, 'Vcrih: it 1s L and the messengers who will be Victori-
ous’s [58:21]

And, he (32) was reassured by the warnings given to the disbelievers by Allaah,
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«Verily, their multitudes will be put to flight, and they will show their backs
(in retreat)» [54:45|
This gradual method of revelation also helped to strengthen the determination of
the Companions. These same verses inspired the Companions with courage and pa-
tience, and gave them the stamina they needed to withstand the persecution of the
idolaters. The Qur'aan says, as was quoted above,
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«And all that we relate to you (O Muhammad) of the news of the messen-
gers is in order that We may make your heart strong and firm! And in this
has come to you the truth, as well as an admonition and a reminder for the
believers» |11:120]

2) To simplify its memorisation and understanding by the Companions.

The picce-meal revelations of the Qur'aan made it casier for the Companions to
understand, memorise and implement the portions that were revealed. If the Qur'aan
had been revealed all aconce, it might have been very difficult for the Companions to
understand all of its verses properly. Yet, with gradual revelations, the Companions
understood and implemented the Qur'aan correctly.



84 An Introduction to the Sciences of the Qur’aan

The Companions adopted the procedure of teaching the Qur'aan to the Succes-
sors gradually, even after its revelation had been completed, and its compilation fin-
ished. Aboo "Abd al-Rahmaan al-Sulamee (d. 70 A.H.), a very famous Successor,
narrates that whenever the people who taught them the Qur'aan, like "Abdullaah ibn
Mas’ood, 'Uthmaan ibn Affaan, and others, would learn ten verses of the Qur'aan,
they would not proceed onwards until they had learnt whatever concepts and regula-
tions those verses contained. They used to say, “We learnt the text of the Qur'aan, and
studied its ideas and injunctions all together.”"” Another Successor, Aboo Nadrah (d.
109 A.H.), related, “We used to learn from Aboo Sa’eed al-Khudree five verses in the
morning, and five in the evening, for he told us that Jibreel used to bring (on average)
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five verses at a time.”"™ Thus, even after the complete revelation of the Qur'aan, the
Companions adopted the same gradual approach in teaching it to the later genera-
tions. They had learnt the benefits of teaching the Qur'aan gradually from the picce-

meal revelation of the Qur'aan.

It can also be said that, had the Qur'aan been revealed all at once, in book form (as
the Torah was revealed), it might have led to a feeling of complacency with regards to
the preservation of the Qur'aan. Instead, due to the fact that verses were revealed
occasionally, there was a strong incentive to ensure that the verses were memorised
and written. This was crucial for the preservation of the Qur'aan.

3) To prove the truthfulness of the Prophet (3).

The idolaters and the People of the Book used to ask the Prophet (32) questions in
order to outwit him, but every time Allaah would reply to their queries. As Ibn "Abbaas
said, “Whenever the disbelievers brought a new question to the Prophet (£2), Allaah
would reveal to them an answer (through the Qur'aan).”"” The Qur'aan itself refers
to this aspect of the revelation,

0,50 b i N L T

«And no example or similitude do they bring (to oppose or to find fault in
you) except that We reveal to you the truth (against this similitude), and the
better explanation thereofs [25:33]

There are many examples of such verses; when the idolaters demanded miracles
from the Prophet (), Allaah revealed,
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155 Ibn Taymivyah, Prineiples, p. 12.
156 Qattaan, p. 110.
157 ibad,, p. 110,
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«And even if We had sent down unto them angels, and the dead had spoken
to them, and We had gathered together all things before their very eyes, they
would not have believed unless Allaah willed, but most of them behave ig-
norantly» [6:111]

Included in this category are the answers that the Prophet (&) gave to the prob-
lems that the believers faced, Whenever a situation or crises arose, the Qur'aan would
clearly lay out the solution. For example, when Khawlah bint Tha’labah complained
to the Prophet (_ ) that her husband had made himself unlawful to her,”® Allaah
revealed,

315 s J:f— AINJAT

) B 1 S ,)’ )z-/:f‘/
@Mcﬂd uL )9 c—-—‘

«Indeed Allaah has heard the statement of she who disputes with you con-

cerning her husband, and complains to Allaah. Allaah hears the argument

between both of you; verily, Allaah is All-Hearing, All-Seeing» [58:1

"Aa'ishah reports, “All praise be to Allaah, whose Hearing encompasses all voices!

The woman came complaining to the Prophet (%), and I was sitting in the corner of
the room, straining to hear what she was saying (in one narration, ‘I could hear some
of it and some of it I could not’), and immediately Allaah’s revelation came down,
‘Indeed Allaah has heard the statement of she who disputes with you concerning her
husband, and complains to Allaah...”™ Even though "Aa'ishah was sitting in the
same room, she was not able to hear the entire conversation, yet Allaah, all Praise be
to Him, heard it from above the seven heavens, and immediately sent down these
verses to solve the problem between them, and also between all future spouses who
face the same problem.

Therefore, the fact that the Qur'aan came down immediately to cater to the ques-
tions and problems of the people proved that it was in fact the word of Allaah, re-

vealed through the Prophet (i5).
4) To prove the miraculous nature of the Qur'aan.

Indeed, one of the most outstanding miracles of the Qur'aan was that it was re-
vealed over a period of two decades; it answered many questions from believers and
idolaters, it catered to a plethora of situations, it solved a wide variety of problems, it
frequently commanded the Prophet (#£) and the believers to a course of action, and
yet not a single of its six thousand plus verses is contradicted by another! A human-
authored book of this size and nature, even if written instantaneously, is invariably

158 The Arabs had a custom known as divhaar, in which a man would tell his wife, “You are to me like
the back of my mother.” This statement meant that the man had taken a vow upon himself not to approach
his wife sexually. Tt was as if the woman had been put in a “suspended’ state: neither was she divorced so that
she could remarry, nor was she a proper wife to the husband. After this particular incident, the Qur'aan
prohibited this act (cf. 58:1-10)

159 Narrated by al-Bukhaaree.
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bound to contain errors and contradictions; how much greater the miracle of the
Qur'aan when it is revealed over a period of twenty-three years! To add to its miracu-
lous nature, the order and arrangement of the verses was not done chronologically —
rather, the Prophet (22) would instruct his Companions of the location of any new
verses. The Qur'aan was literally assembled out of the fragmental revelations. It was
as if an intricate puzzle was perfectly pieced together during a period of over two
decades to form a flawless masterpiece.
The Qur'aan challenges,
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«Do they not ponder over the Qur'aan? For indeed, had it been from other

than Allaah, they would surely have found many contradictions in it» [4:82]
5) To reveal the laws of Islaam — the Sharee’ah — in a gradual manner.

Among the blessings of Allaah to the Companions is that He revealed to them the
laws of Islaam gradually, and thus made 1t casier for them to adopt these laws. Ini-
tially, there were no specific laws of halaal and haraam."” The Companions during
the Makkan stage were being trained spiritually so that they could form the nucleus
of the future Muslim state in Madeenah. Once they had passed this stage, Allaah then
completed the revelation of the sharee’ah in gradual steps, so that they could adapt to
the lifestyle of Islaam.

It can be seen that the first revelations warned against shirk, and proved the exist-
ence of Allaah through His Creation. These verses called upon the pagans to worship
the one true God, and not to call upon others for help and aid. They elaborated the
unique concept of tawheed, and instilled in the carly Muslims the strong faith that
they needed to overcome the persecution of the idolaters. Soon after this, revelations
came down establishing the basics of worship, and warning against the major sins.!

This fact was stated by "Aa'ishah when she commented, “The first revelations only
mentioned Heaven and Hell (i.e., the basics of ‘ageedah). Eventually, when the peo-
ple were firm in their conviction of Islaam, Allaah revealed the halaal and the haraam.
If the first verse revealed was, ‘Do not drink wine,” they would have responded, "We
will never give up wine!” And if the first verse revealed was, ‘Do no fornicate,’ they
would have responded, “We will never give up fornication!”™'”” Thus, the laws of Islaam

were revealed gradually, to ease the process of conversion upon the early Muslims.
6) To case the revelation process on the Prophet (5%).

The process of inspiration, or ewahy, was a difficult one for the Prophet (), as was
mentioned in the last chapter. At times, he used to sweat profusely, even on a cold

160 See Chapter 6, “The makkee and madanee Verses,” for further details.
161 For further details on this, see Zarqaance, v. 1, p. 57.
162 Narrated by al-Bukhaarce.
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night, because of the severity of the inspiration. Had the Qur'aan been revealed all at

once, it might have been too difficult for the Prophet (#2) to bear.

To summarise the concept of the gradual revelation, it is appropriate to quote the

great scholar and interpreter of the Qur'aan, Aboo al-Fidaa Ismaa’eel ibn "Umar (d.
774 A.H.), otherwise known as Ibn Katheer, who stated:'”*

And all of this (meaning the concept of the gradual revelation) only
shows the concern, and the high status that was given to the Prophert (3£),
since the revelation would come to him continually, morning and evening,
night and day, at home or while travelling. And every time the angel would
come to him with the Qur'aan, unlike the previous prophets, who would be
given their books at once. So the status of the Prophet (3#2) was greater, and
higher, and more magnificent from all of his fellow prophets — may Allaah
send His blessing and Mercy to all of them.

The Qur'aan is the most honoured book to be revealed by Allaah, and
Muhammad (3£) is the most honoured prophet that was sent by Allaah.
And Allaah combined in the revelation of the Qur'aan the two procedures:
He first revealed the Qur'aan all at once, from the Lauh al-Mahfoodh to the
lower heavens, and He then revealed it to carth gradually, to cater to the

situation and needs of the people.

163 Tafseer Ibn Katheer, 3/318.



CHAPTER 5

THE FIRST AND THE
LAsT REVELATIONS

The changing point in the life of the Prophet Muhammad (3%) — and for all of
humanity afterwards — was the occurrence of the first revelation that Allaah commu-
nicated to him. From this point onwards, he () had a mission the like of which no
human before him had:
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«s0 that you may warn the Mother of Cities and all that surrounds it » [42:7]

meaning the entire world, or as Ibn Katheer puts it, “all lands east and west™""'! In no
unexplicit terms, the Qur'aan lays out the monumental task of the Prophet ():
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«Say, *O Mankind! Verily I am sent to you all as the Messenger of Allaah. to

Whom belongs the Dominions of the Heavens and the Earth...’» [7:158]

The Prophet (5) was to be the recipient of the Creator’s final Revelation to Man-
kind:
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«And truly, this (Qur'aan) is a Revelation from the Lord of the Worlds: Which
the trustworthy Spirit (Angel Jibreel) has brought down; Upon Your heart
(O Muhammad), so that you may be one of the warnerss [26:192-4]
But what was the first revelation that the Prophet (22) received? And what was the
last?

164 Tafseer Ibn Katheer, 4/109.
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I. The First Revelation
There are four opinions concerning the first verses that the Prophet (38) recerved.
1) The first five verses of Soorah al-"Alaq:
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«Read! In the Name of your Lord, Who has created (all that exists). Has
Created man from a clot. Read! Verily, your Lord is the Most Generous.
Who has taught (the writing) by the Pen. Has taught man that which he
knew not» [96:1-5]

The proof for this opinion is the hadeeth narrated by al-Bukhaaree from "Aa'ishah,
in which she said, “The commencement of the divine revelation to Allaah’s Messen-
ger was in the form of good dreams which came true, like the bright daylight. Then,
the love of seclusion was bestowed upon him (). He used to go for seclusion to the
Cave of Hiraa', where he used to worship Allaah continuously for many days, before
his desire to see his family (caused him to return). He used to take with him food for
the stay, and then come back to Khadeejah to take his food again, untl the truth
descended upon him while he was in the Cave of Hiraa'. The angel (Jibreel) came to
him, and asked him to read. The Prophet (2) responded, ‘I do not know how to
read!”

The Prophet (3%) added, “The angel grabbed me (forcibly) and pressed me so
hard that I could not bear it any more. He then released me and again asked me to
read, and I again replied, ‘I do not know how to read!” Thereupon he caught me for
the second time, and pressed me unul I could not bear it. He then released me and
asked me to read. I again responded, ‘T do now know how to read’ (in another narra-
tion, ‘What shall I read?’). Thereupon, he caught me for the third time, and pressed
me, and then released me and said,
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«Read! in the name of your Lord, who created. Created man from a clot.
Read! And your Lord is the Most Generous!» [96:1-5]
This hadeeth clearly shows that this was the first revelation that the Prophet (i)
received, and it is the correct opinion.

There is also a narration in at-Tabaraanee from Aboo Raja al-Uthaardee (d. 105
A.H.), who said, “Aboo Moosaa al-Asha’aree used to recite the Qur'aan to us, and we
used to sit around him in a circle (to listen to him). He used to wear two white gar-
ments. When he came to ‘Igra..” (96:1) he said, “This is the first soorah to be revealed

to the Prophet (3%).'”

165 az-Zarqaancee, v. 1, p. 94.
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2)  Soorah al-Muddathir. The proof for this is based on another Aadecth in al-
Bukhaaree, in which Jaabir ibn "Abdillaah was asked, “What part of the Qur'aan
was revealed the first?” He replied, *
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«Say: O You Enveloped (in garments)» [74:1]
was revealed first.” The questioner then said, “T was informed that it was
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«Read! In the Name of your Lord.»[96:1]"

Jaabir replied, “I am only telling you that which I heard from the Prophet (3£), for
he said, ‘T was in the mountain of Hiraa', and when I came down to the valley (I
heard a voice), so I looked to the right, and to the left, and in front of me, and behind
me. Then I looked to the skies, and I saw him — meaning Jibreel — and a great fear
overtook me! So I returned to Khadeejah, and told her to cover me. Allaah then re-
vealed,

A
«Say: O You Enveloped (in garments)» |74:1]™

This hadeeth has been explained by saying that Jaabir told the questioner which
soorah had been revealed in its entirety first, since Soorah al-Muddathir was revealed
in its entirety before the remaining verses of Soorah al-"Alaq. Alternately, some schol-
ars have claimed that Jaabir was not present when the Prophet (3£) began narrating
the above hadeet/ in which he (#2) described his encounter with Jibreel, but entered
while the Prophet () was mid-way in his narration. Therefore, Jaabir only heard
the last part of the hadeeth. This opinion is supported by another narration of this
hadeeth, in which Jaabir stated that the Prophet (32) said, “While I was walking, 1
heard a voice from the sky. I looked up and saw the same angel who had visited me at
the cave of Hiraa' sitting on a chair between the sky and the earth...”"* In this narra-
tion, Jaabir mentions that the Prophet () had already scen Jibreel before this inci-
dent, which proves that the first revelation had already occurred.

Whatever the case might be, the hadeeth which describes the encounter with Jibreel
(the first hadeeth) is explicit that the first five verses of Soorah al-"Alaq were revealed
first, and that the next revelation was Seoorah al-Muddathir. Therefore, this second
opinion is the weaker one.

3)  Soorah al-Faatihah. There is a narration in al-Bayhaqee that states that the first
revelation was Seorah al-Faatihah. However, this narration is not authentic, there-
fore, it does not hold any weight.

4) The Basmalah. Another hadeeth, reported by al-Waahidee, states that the first

166 Reported by al-Bukhaaree.
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verse revealed was the basmalah, “In the Name of Allaah, the Ever Merciful, the
Bestower of Mercy,” but this report too is not authentic, and cannot be taken as
proof.'”

1. The Last Revelation

There are a number of opinions concerning the last revelation that the Prophet
(3%2) received. This is because there is more than one hadeeth which discusses this
subject, each one of which gives a different verse. Also, unlike the first revelation,
there does not exist any hadeeth in which the Prophet (22) himself states what the
final revelation was. There are eleven opinions concerning the last revelation, as fol-
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lows:
1)  Al-Bukhaaree and at-Tabaree narrate from Ibn "Abbaas that the last verse re-

vealed to the Prophet () was,
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«And fear the day in which you will return to Allaah. Then everyone will be
paid what he carned, and they will not be dealt with unjustly» [2:281]
Ibn "Abbaas added, "The Prophet (%) lived nine nights after this verse was re-
vealed, then he () passed away.”

2)  Another narration, also by al-Bukhaaree from Ibn "Abbaas, states that the last
verse revealed was the *Verse of Interest’,
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«O you who believe! Fear Allaah, and give up what remains from your in-
terest, if you are indeed Believers» [2:278]

3) At-Tabaree reported that Sa'eed ibn al-Mussayyib (d. 90 A.H.) narrated, “The
final verse revealed to the Messenger (322) was the “Verse of Loaning’,
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«O you who believe! If you contract a debt tor a fixed time, write it downs
[2:282]

4)  Al-Bukhaaree and Muslim report from al-Baraa' ibn "Aazib that the final verse
was the verse of kalaalah (a person who does not leave ascendants or descend-
ants),

167 Both of the above narrations are weak since the name of the Companion who narrated cach hadeeth
1s missing; cf. Zarzur, p. 96.
168 cf. Ubaydaat, pps. 80-84; Qattaan, pps. 69-71; Zarzur, pps. 97-100,
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«They ask you for a legal verdict. Say: Allaah directs thus about kalaalah

[4:176)]

Al-Haakim reports from Ubay ibn Ka’ab that the final revelation comprised of
the last two verses of Soorah at-Tawbah
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Verily, there has come unto you a Messenger from amongst yourselve
[9:128-9]
6)

Muslim reports from Ibn "Abbaas that the final soorah revealed was Soorah an-
Nasr,
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«When the Help of Allaah comes to you, and the Conquest (of Makkah)
[110:1-4]
7)

Al-Bukhaaree reports from Ibn "Abbaas that the verse
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«And whoever kills a Believer intentionally, his recompense is Hell, to abide
therein forever...» [4:93]
was the last verse revealed, and no verse after it abrogated it

Ibn Mardawayh narrates from Umm Salama: “The final verse revealed was,
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«So their Lord answered them (their prayers, and said), “Never will I allow
to be lost the work of any of you, be he male or female. You are (members)
one of another...»"[3:195]

This (verse was revealed) because I asked, ‘O Messenger of Allaah! I see that

Allaah always mentions men (in the Qur'aan), but not women!” So Allaah (first)
revealed,



The First and Last Revelations 93

«Do not wish for those things which Allaah has made some of you to excel
over others. For men there 1s a reward for what they have earned, and for
women there is a reward for what they have carned...»[4:32]

and then He revealed the verse,
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«Verily, the Muslim men and women, and the believing men and women...

Allaah has prepared for them forgiveness, and a great reward» [33:35]

and finally He revealed,
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«Never will T allow to be lost the work of any of you...» [3:195]
Therefore, it was the last verse revealed.”

9)  At-Tirmidhee and al-Haakim narrated from 'Aa'ishah that the last soorah re-
vealed was Soorah al-Maa'idah.

10) At-Tabaree reported that Mu’aawiyah ibn Abee Sufyaan claimed that the last
verse revealed was the last verse of Soorah al-Kahf (18:110).

1) It has been said that the last verse revealed was,
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«Today I have pertected your religion for you, and have Completed My Fa-
vours upon you, and have chosen for you Islaam as your religion» [5:3]

A cursory look at these opinions removes many of them, since each Companion
was narrating the last verse to be revealed concerning a particular topic. Al-Baraa'ibn
'Aazib was referring to the final verse revealed concerning the laws of inheritance;
Umm Salama was referring to the last verse revealed concerning the relative status of
men and women; concerning 4:93, [bn "Abbaas’ statement, ‘And no verse after it ab-
rogated it,” shows that he was referring to the last verse revealed concerning the laws
of manslaughter; and Ibn *Abbaas’ report concerning Soorah al-Nasr talks about the
final complete soorah revealed, not the final verse revealed. The report of Aa'ishah
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that the last soorah to be revealed was Soorah al-Maa'idah means that this was the last
soorah 1o be revealed which contained any legal rulings, as other narrations show.

As for the first three opinions, all of these verses are from the same passage in the
Qur'aan, viz. 2:278-82, therefore there is no contradiction among these three opin-
ions, as it is possible that all these verses were revealed together. As-Suyootee stated,
“As for these three (opinions), then I do not see any contradiction between them, for
it seems as if these verses were revealed at the same time, and their position in the

b L

mus-haf is also the same.

The remaining narrations deal with very late revelations, but not the last.

The strongest opinion is the first one, since it explicitly mentions that hardly a
week remained between its revelation and the Prophet’s () death. The meaning of
the verse also strengthens this opinion, as it refers to death and the Day of Resurrec-
tion:

7/’
VPRS- At

o/}J P

@ )..L\a: ’)/:if.fé—.:bwmy\_}yﬁjqﬁ

«And fear the day in which you will return to Allaah. Then evervone will be
paid what he earned, and they will not be dealt with unjustly» |2:281|
As for the last opinion, this is what is commonly believed by most Muslims to be
the last verse revealed:

«Today 1 have Perfected your religion for you...»[5:3]

However, this is definitely noz the last revelation. This verse was revealed on the
Day of "Arafah, at the Farewell Pilgrimage, a number of months before the Prophet’s
(32) death. Since it refers to the completion of the religion of Islaam, many Muslims
have thought that this signified the end of the revelation. What is actually meant by
this verse, however, is that all the verses dealing with the rulings of Islaam (halaal and
haraam) have been revealed. (This also explains "Aa'ishah’s opinion that the lastsoorak
to be revealed was al-Maa'idah, for this verse is in Soorah al-Maa'idah, and it was the
last soorah dealing with legal rulings.) Itis clear in the hadeeth of Ibn "Abbaas that the
revelation of the Qur'aan continued to the Prophet (322) until only days before he (3%)
died. In fact, no major scholar ever held the view that this was the last verse of the

170

Qur'aan to be revealed.

169 [tgaan, v. 1, p. 36.
170 ¢t Abu Shahbah, pps. 125-127.
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1. Relative First and Last Verses

The first two sections dealt with the first and last revelations of the Qur'aan in
general. The scholars of Islaam have also divided the subject of the first and last rev-
clations conditionally, into separate categories, defining the first and the last revela-
tions dealing with particular topics.

For example, there are a number of verses in the Qur'aan that deal with intoxi-
cants. These verses have been arranged chronologically by the scholars of Islaam.
The first verse to mention intoxicants was:
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«They ask vou concerning intoxicants and games of chance. Say: In them is
great harm, and (also) some benehit to mankind, but the harm (that is caused)
219|

is greater than the benefit (that is gained)...»

The next verse that was revealed restricted the consumption of intoxicants, such
that they could only be drunk after the "Ishaa prayer:
e et ),__f.,,,,’
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«0O You who believe! Do not nppm;lch the prayer in a state of drunken-

ness...»[4:43]

The last verse revealed concerning intoxicants prohibited any amount of consump-

tion:
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«Satan only wants to excite enmity and hatred between you with intoxi-
cants... so will you not then abstain?» [5:91]
Another topic for which the first and last verses have been defined are the verses
that deal with the lawful and prohibited foods. The first verse revealed was during the
Makkan stage:
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«Say: I do not find in that which has been inspired to me anything forbid-
den to eat by one who wishes to do so, exceptif it be a dead animal, or blood
poured forth, or the flesh of swine — for that is surely impure — or the impi-

ous meat that has been sacrificed to other than Allaah» [6:145]

After this, 16:114 was revealed, and this was followed in Madeenah by 2:73, and
lastly by 5:3, which classified the various types of dead meats that are forbidden.

A similar examination of the verses pertaining to jihaad have also been made.”

The knowledge of this chronology is essential in differentiating the abrogated rul-
ings from the applicable ones. It also enables the scholar to understand and appreci-
ate the history of the evolution of Islaamic law, and it demonstrates the care with
which the knowledge of the Qur'aan has been preserved.

171 cf. Abu Shahbah, pps. 129-130.



CHAPTER 6

THE MAKKEE AND
THE MADANEE VERSES

The Muslims started out weak and powerless in Makkah, and yet within a few
decades they managed to unite all the tribes of Arabia in the worship of Allaah. The
turning point in this period was the Aijrah of the Prophet () from Makkah to
Madeenah. It was after the Aijrah that the Muslims finally had a state in which they
could practice their religion without any fear. Therefore, it is not surprising to find
that the Qur'aan catered to the specific needs of the Muslims in Madeenah in a differ-
ent way than it had done in Makkah. There is a marked difference in the verse con-
tent, style and syntax of these two periods, reflecting the different circumstances that
the Muslims were in. It is this topic that is the subject of the makkee and madanee
verses.

The Qur'aan has been preserved to an extent that is unrivalled by any other book.
This is no surprise to a Muslim, for Allaah Himself has promised to safeguard it. The
Qur'aan says,

Okl 005 X220
«Verily, it is We who have sent down the Remembrance, and of a surety, We
will guard it (from corruption)» [15:9]

The Qur'aan has been preserved so carefully that not only has the actual text been
safeguarded, but also all related knowledge that is needed to understand it. Among
these aspects is the science of categorising those verses and soorahs which are makkee
and those which are madanee.

The Prophet () did not specifically remark whether a verse was makkee or
madanee, but the Companions understood the importance of this topic and carefully
preserved this knowledge, as it is essential in understanding the Qur'aan. Ibn Mas’ood
said: “I swear by Allaah, besides whom there is no other god, there is no soorah in the
Qur'aan except that I know where it was revealed. And there is not a single verse in
the Qur'aan except that I know the reason behind its revelation. And if there were any
person that knew more about the Qur'aan than I did, and it was possible for me to
reach him, I would ride (on my camel) towards him (to get this knowledge).”"

172 Reported by al-Bukhaaree.
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It is because of this enthusiasm of the Companions that all external information
concerning a verse’s revelation was preserved. The scholar Aboo Bakr al-Baaqillaanee
(d. 403 A.H.) said,'”

This (preservation) is based upon the strong enthusiasm of the Com-
panions and Successors. Just like the students (of a certain scholar) follow
up on the works of their teacher, and memorize his speeches and books, and
keep a record of what he wrote first and what he wrote last, so too the Qur'aan
was (preserved) — in fact to an even greater extent, for the cagerness for it
WAS even slr(mgcr.

Thus, it is not uncommon to find a Companion narrating external information
concerning a verse's revelation — information that might at first seem irrelevant. Such
information included the time and place of revelation, and sometimes even the cir-
cumstances the Prophet (82) was in. For example, al-Bukhaaree narrates that verse
9:118 was revealed at Tabook during the last third of the night, when the Prophet (3%)
was with Umm Salamah. Ibn Mas’ood said, “Once, we were with the Prophet (5%) in
one of the caves of Mina when Allaah revealed,

£at = "/-}-‘f
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«By the winds sent forth...»" [77:1].""
And the verse,
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«Allaah will protect you from mankind» [5:67|

was revealed ‘at night when the Prophet () was in a tent, surrounded by body-
guards.” When Allaah revealed this verse, the Prophet (3%) lifted the covering of the
tent and said to his bodyguards, “O people! You may leave, for Allaah has promised to
protect me.”"” After this, the Prophet (32) never took any bodyguards.””

First, it is essential to discuss the definition of makkee and madanee verses.

I. The Definition of Makkee and Madanee

There are three methodologies by which the makkee and madanee revelations are
defined.

The first definition relies upon the time of revelation, taking the Prophet’s (3%)
hifrah as the division factor. According to this definition, if a verse was revealed before
the Aijrah, it is considered makkee, and if revealed after the Agrah, it is considered
madanee. This definition ignores the actual place of revelation. Therefore, those verses
revealed at the Farewell Pilgrimage (8 A.H.), or the Conquest of Makkah (10 A.H.),

173 az-Zarkashee, v. 1, p. 191,

174 Reported by al-Bukhaaree,

175 Reported by at-Tirmidhee and al-Haakim.

176 For other examples of this nature, see Zarzur, pps. 136-138.



The Makkee and the Madanee Verses 99

would be considered madanee by this definition, even though the actual place of rev-
clation was Makkah. The criterion according to this definition, once again, is the time
of revelation, not place. This is the strongest of the three definitions, since it is the
most beneficial, and is therefore the one primarily utilised by the scholars of Tslaam.

The second definition relies upon the place where the verse was revealed. If a
verse was revealed in Madeenah, it is madanee, and if it was revealed in Makkah, it 1s
makkee. Therefore, the verses revealed at Makkah during the Farewell Pilgrimage
would be considered makkee, even though they were revealed after the hijrah. The
criterion here is not the zzme of revelation, as in the first definition, but place. A flaw
with this definition is that those verses revealed neither in Makkah nor Madeenah
(for example, the verses revealed at Tabook) would not be classified as either makkee
or madanee, as this definition cannot take such verses into its classification scheme.

The third definition depends upon the addressees of the verse. If the verse is meant
for the Quraysh and the polytheists of Makkah, it is considered makkee, and if the
verse 1s addressing the Muslims or hypocrites in Madeenah, it will be considered
madanee. One of the flaws in this definition is that there are many verses in the Qur'aan
where the addressees are not specifically Makkan or Madeenan. Sometimes, the
Qur'aan addresses a specific portion of mankind, such as the People of the Book, and
at other times, it addresses all of the creation.

It is also possible to combine these three definitions when dealing with a verse or
soorah and to say, for example, that the verse is madanee with regards to time and
place, yet makkee with regards to whom it 1s addressing. An example of this is Soorah
ar-Ra’ad, which was revealed after the hijrah in Madeenah, but addresses the polythe-
ists of Makkah.

[t should also be mentioned that certain modern authors

" have divided each of
the Makkan and Madeenan periods into three stages: early, middle, and late revela-
tions. They then attempted to show that each of these three stages has a unique style
and specific subject. Despite the ingenuity of this classification, there does not seem
to be a very fine line that discerns these stages from one another.

1. The Knowledge of Makkee and Madanee Verses

There are two ways of knowing whether a verse or soorah is makkee or madanee.
The first way is by relying upon reports from the Companions; in other words, a
Companion specifically states the place and/or time of revelation, or gives some exter-
nal information from which the time of revelation can be inferred. The second way is
by personal reasoning, or ijtihaad. In this method, a scholar will take the verses’ meaning
and style into account and try to *presume’ whether the verse is makkee or madanee.
These two methods are not equivalent in acceptability.

177 cf. Saleh, pps. 185-223.
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If there exist reports from the Companions stating that a particular revelation oc-
curred at a certain time and place, this knowledge is taken as undisputed fact.'" This
is because the Companions were present at the time of revelation, and were the only
eye-witnesses to the actual revelation process.

If, on the other hand, the ruling that a certain verse is makkee or madanee was
derived by the ijtihaad of a scholar, then this ruling may be accepted or rejected. The
scholar applies the known characteristics of makkee and madanee revelations (which
shall be discussed next) to arrive at this verdict, but it is possible that such a verdict
may be incorrect.

1. The Attributes of Makkee and Madanee Revelations

One of the aspects of makkee and madanee revelations is that they each have unique
attributes. This is because each type of revelation catered to a different need. The
state of the Muslims differed greatly before and after the Azrah. In the early stages of
revelation, Islaam was still a relatively new religion, and the beliefs of Islaam still had
to be established. In addition, the Muslims were oppressed and had very little power,
and thus needed continual moral encouragement. In the second period, however, the
Muslims had their own state and were relatively established. The beliefs of Islaam
had been revealed, and now the Muslims were in need of divine guidance in their
daily and social lives. They also needed to know the rules and conduct of jihaad, and
the laws of inter-religious conduct.

In other words, as the needs of the ummah varied according to its situation, so did
the style and content of the revelation.

The attributes of the makkee and madanee revelations are divided into two catego-
ries: the common themes of each type of revelation, and the specific characteristics
that have been observed of each type of revelation. It should not be presumed that
every makkee or madanee verse is indicative of these particular characteristics and
themes; rather, these are general trends that are applicable to most makkee and madanee
verses. "’

CoMMON THEMES OF MAKKEE AND MADANEE VERSES
The makkee soorahs have as common themes:

1) The call to the pure worship of Allaah (tawheed), by affirming His Names and
Attributes, and rejecting all false deities and idols. The fact that there is only one
true god is proven in these verses. Many makkan verses also stress the necessity of
purifying one’s worship to Allaah, and that this is the logical consequence in the
belief of one god.

178 Unless there exist statements to the contrary by other Companions. There are a number of methods
of inspecting the various reports by Companions to arrive at the strongest conclusion, but these are beyond
the scope of this book.

179 For these attributes, see: az-Zarkashee, 1/187-191; as-Suyootee, 1/22-23; Qattaan, 63-64; Ubaydaat
114-117.
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3)

The establishment of the ‘ageedalh (beliefs), by affirming belief in prophethood,
the angels, the previously revealed scriptures, and the Day of Judgement. The
makkee soorahs, therefore, elaborated upon the stories of the previous prophets,
the description of the Day of Resurrection, the descriptions of Heaven and Hell
and the rewards and punishments in them, and other aspects of ‘ageedah.

The establishment of morality. For example, makkee verses called for good con-
duct, respecting orphan’s properties, and treating female infants properly (as there
was a custom amongst the Arabs of female infanticide). At this stage, only a broad
basis of morality was established; specific laws (concerning fornication, drink-
ing, etc.,) were not revealed.

The stories of the previous generations. The makkee soorahs emphasised the sto-
ries of the previous prophets, and the trials and tribulations that the believers
faced at the hands of the disbelievers. These soorahs repeatedly warned the idola-
ters of the punishment that the earlier nations had received.

As for the madanee revelations, their common themes are;

The perfection of the rituals of worship. In the madanee verses, the detailed laws
of prayer,"" charity, fasting and pilgrimage were revealed.

The establishment of a system of laws governing individual, familial and societal
relationships. Included in this are laws for jihaad, marriage, inheritance, the laws
concerning the relationship of the Islaamic state in war and peace, the relation-
ship of the Muslims with other religious groups, and the punishments for spe-
cific crimes (hudood).

The discussion with the Jews and Christians concerning their religions, and an
exposition of their faults and shortcomings. The madanee verses sought to invite
the Christians and Jews to Islaam, primarily by exposing the corruption in their
books and beliefs, and by explaining the true teachings of Moosaa and "Eesaa.
The madance verses also discussed in detail the history of the Children of Israa'eel,
and how Allaah dealt with their faithlessness and treachery.

The exposition of the plots of the hypocrites. The Madeenan phase witnessed a
new phenomenon that was unknown to the Muslims of Makkah — that of hypoc-
risy. For the first time, it was socially and politically advantageous to be consid-
ered a Muslim, and this led to a new breed of people, those who professed belief
but in reality were nothing more than pretenders! Thus, the madanee verses men-
tions the hypocrites and their plots, in order to warn the Muslims against their
evils, and caution the Muslims not be become like them.

180 Prayer had already been established in the Makkan stage, but it was in Madeenah that the number of

raka'ats were changed and specified for all later generations.
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SPECIFIC CHARACTERISTICS OF MAKKEE AND MADANEE VERSES

Some specific characteristics of makkee revelations are:

1) Every soorah that has the oath, “Nay (kalaa)!™ i\s makkee. This oath only occurs
in the last half of the Qur'aan, in over fifteen soorahs.

2) All soorahs that begin with disjointed letters (al-mugatta’aar),'"™ such as Alif-
Lam-Meem, and Ha-Meem, are makkee, with the exceptions of al-Bagarah and Aali-
Tmraan.

3) All soorahs which have a verse of prostration (saydah at-tilaawah) are makkee.

4) All soorahs which mention the stories of the previous prophets, and the story of
Aadam and the creation, are makkee, with the exception of Soorah al-Baqarah.

5) Generally, the verses in makkee revelations are short and succinet, using strong
words and frequent oaths.

Some specific characteristics of madanee revelations are:

1) Every verse that mentions a punishment for a crime (hudood) 1s madanee.

2) Every soorah that mentions the hypocrites is madanee, except Soorah al-"Ankaboot.
3) Every soorah that addresses the Jews and Christians is madanee.

4) Every soorah that mentions jikaad is madanee.

5) Generally, madanee verses are longer than their makkee counterparts.

Iv. The Categories of Makkee and Madanee

There is more to the knowledge of makkee and madanee verses than whether a
particular verse was revealed before or after the hzrah. The scholar Aboo al-Qaasim
Hasan ibn Muhammad an-Naysabooree (d. 406 A.H.) wrote:

Amongst the most noble of Qur'aanic sciences is the knowledge of its
revelation, and 1ts classification into makkee and madanee, and that which
was revealed at Makkah yet is madanee, and that which was revealed at
Madeenah yet is makkee, and that which was revealed at Makkah concern-
ing the people of Madeenah, and that which was revealed at Madecnah
concerning the people of Makkah, and...(nineteen other categories). These
are twenty-five different categories in total; whoever does not know them
and cannot distinguish between them is prohibited from explaining the Book
of Allaah!"

Some of the more important categories are mentioned below: '™

181 See Ch. 9, “The Beginning of the Soorahs’.
182 az-Zarkashee, v. 1, p. 192,
183 Sceaz-Zarkashee, p. 187-205 for most of these examples, and as-Suyootee, 1/11-31.
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1) The makkee soorahs. These are the soorahs whose verses, or most of whose verses,
were revealed before the hgjrah.

2) The madanee soorahs. These are the soorahs whose verses, or most of whose
verses, were revealed after the Aijrah.

3) Those soorahs in which there is a difference of opinion, so that it is unsure
whether they are makkee or madanee.

The madanee soorahs are: al-Bagarah, Aali-"Tmraan, an-Nisaa, al-Maa'idah, al-
Anfaal, at-Tawbah, an-Noor, al-Ahzaab, Muhammad, al-Fath, al-Hujuraat, al-
Hadeed, al-Mujaadalah, al-Hashr, al-Mumtahinah, al-Jumu’ah, al-Munafiqoon, at-
Talaaq, at-Tahreem, and an-Nasr. These are twenty soorahs of the Qur'aan.

The soorahs in which there is a difference of opinion are twelve in number: al-
Faatihah, ar-Ra’ad, ar-Rahmaan, as-Saff, at-Taghaabun, al-Muuafifeen, al-Qadr, al-
Bayinnah, az-Zilzaal, al-Tkhlas, al-Falaq and an-Naas.

The rest of the eighty-two soorahs are makkee.

4) Makkee verses in madanee soorahs. As was alluded to earlier, even though a soorak
might in general be madanee, it is possible that certain verses are makkee.'"™ For exam-
ple, Soorah al-Anfaal is madanee, yet verse 64 in particular 1s makkee, “O Messenger
(s£), Allaah is Sufficient for you and for the believers who follow you!”

5) Madanee verses in makkee soorahs. In a similar manner, Soorahi al-An’aam is
makkee except for three verses which were revealed after the hijrah, verses 151-153,
which begin, *Say: Come, and I will recite to you what your Lord has forbidden for
you...”

6) That which was revealed at Makkah yet is madanee. In other words, those verses
that were revealed after the Aijrah at Makkah. An example of this is the verse
oy T2AL =L f;}-, - b g eemg g e
'l.uf..\...u‘:l‘l W;}Wrﬁb &_gr.gldfir}ﬁ
«Today I have perfected vour religion for you, and have completed my fa-
vours upon you, and chosen Islaam as your way of life» [5:3]
This verse was revealed at the Farewell Pilgrimage, yet since it was revealed after
the Aijrah, it is considered madanee.
7) That which resembles the madanee revelations in content and style yet is makkee.
For example,
E Za,, frR, Lz e 5
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«And offer prayers perfectly at the two ends of the day and in some hours of
the night...» [11:114]

184 The actual arrangement of the verses was not chronological. See Ch. 8 on the arrangement of the
soorahs and verses.
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This verse was revealed at Makkah and alludes to the five daily prayers, yet the
prayer with all of its laws was not completely established until after the hijrah.

8) That which resembles the makkee revelations yet is madanee. For example,

e -/ TaeA
«And when they (the disbelievers) said, *O Allaah! If this is indeed the truth
from You, then rain down stones on us from the sky...’» [8:32]
This verse seems to be makkee since 1t discusses the idolaters of Makkah, but was
in fact revealed after the hijrah.

9) That which was revealed in Madeenah addressing the Makkans. There are many
verses like this, such as Soorah ar-Ra’ad in its entirety, and the first few verses of Soorah
Tawbah, and Seorah al-Mumtahinah.

10) That which was revealed at night. For example, the first verse of Soorah al-
Hajj, and the whole of Soorah Maryam. The verse revealed at Aboo Taalib’s death:
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«Indeed, you will not guidc whom you love, but rather Allaah guides whom
He wills» [28:56]

was revealed when the Prophet () was in his bed. However, as 'Aa'ishah narrated,
53

most of the Qur'aan was revealed during the daytime.”

1) That which was taken from Makkah to Madeenah. The first soora/ to be taken
from Makkah to Madeenah was Soorah Yoosuf. "Auf ibn "Afra was among the eighty
Ansaar who embraced Islaam at the hands of the Prophet () in Makkah (at the
second covenant of al-"Agabah). He returned to Madeenah after he had memorised
Soorah Yoosuf, and recited it to the people of Madeenah, which led to the conversion
of many people. After this, more and more soorahs were taken from Makkah to
Madeenah.

2) That which was taken from Madeenah to Makkah. There were a number of
verses that were sent by the Prophet (322) to the people of Makkah after the Ayjrah. For
example, the verse,

. - i )/./
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«They ask you (O Muhammad) about fighting in the Sacred
Months.....»|2:217]
was revealed when the Muslims of Makkah were being attacked by the pagans
during the Sacred Months. These Muslims asked the Prophet (2) whether they were
allowed to fight back, and Allaah revealed the answer 1n this verse. Also in this cat-

185 az-Zarkashee, v. 1, p. 191,
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cgory is the verse that prohibits interest (2:278), and the verse that informs the Mus-
lims of Makkah who were unable to perform the Ahzrah that it is possible that Allaah
would forgive them (4:99). Another example 1s Soorah at-Tawbah (also called al-
Baraa'ah). The Prophet () sent this soorah to Aboo Bakr while he was performing
Hajj, so that he could recite the soorah to the polytheists of Makkah.

13) That which was revealed during the Ahijrah. On the way from Makkah to
Madeenah, during the Aijrah, Allaah revealed these verses to console the Prophet (32):
£
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«Verily, He Who has given you (O Muhammad) the Qur'aan will return
you back to the place of return (i.e., Makkah)» [28:85]
14) That which was taken from Makkah to Abyssinia. These verses were sent by
the Prophet (32) to Ja'far ibn Abee Taalib when he was debating with the Negus of
Abyssinia:

T s /a/ e - T L PR T 4
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«O People of the Book: Come to a word that is just and fair between us and
vou, that we worship none save Allaah....»[3:64]

15) That which was revealed while the Prophet (32) was travelling. Most of the
Qur'aan was revealed when the Prophet (3) was not travelling. However, some of
the Qur'aan was revealed during battles or travels away from Makkah or Madeenah.
For example, Soorah al-Fath was revealed at Hudaybiyah, when the Muslims were
barred from performing 'Umrah.

There are other categories of makkee and madanee, but these are the more impor-
tant oncs, and will suffice for the present discussion.

v. The Benefits of Knowing Makkee and Madanee verses
Some of the benefits of the knowledge of makkee and madanee verses are:

1) This knowledge is essential in arriving at a proper understanding and interpreta-
tion of the Qur'aan, as it is a key to understanding the reason behind the revela-
tion of a verse or soorah."™" The fact that the verse,

E
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«Verily, He Who has given you (O Muhammad) the Qur'aan will return
vou back to the place of return (i.c., Makkah)» [28:85]
was revealed during the Aijrah, tor example, helps in understanding that Allaah
is consoling the Prophet (322) that he will eventually return to Makkah.

186 See Ch. 7, “The Cause of Revelation.”
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3)

This knowledge helps differentiate the abrogated verses from the non-abrogated
ones. For example, if two verses deal with the same topic and give different rul-
ings, but one is madanee and the other is makkee, the ruling is taken from the
madanee verse.'"”

It gives an insight into the life of the Prophet (35). For example, in the makkee
verses, the Prophet (#2) is told by Allaah to bear patiently the torments of the
polytheists, while in the madanee verses he () is told to beware of the plotting
of the hypocrites. In each case, the reader gains a better understanding of the life
of the Prophet (), and of the Companions.

It gives the history of the gradual revelation of the sharee’ah. The first and most
important topic, that of ‘ageedah (Islaamic beliefs), was the primary subject of
the makkee revelations. In these soorahs, the Qur'aan talks about tawheed (mono-
theism), belief in the prophets, angels, the Day of Judgement, Heaven, Hell and
other crucial topics. In the madanee revelations, on the other hand, the Qur'aan
primarily talks about laws for the individual, family and state. The graduality by
which different Islaamic laws were implemented is appreciated when one gains
an understanding of makkee and madanee verses.

It lays out the procedure and methodology of calling to Islaam (da'wah). The
makkee and madanee verses have different methods and characteristics in calling
to the religion of Allaah, depending on whom the verse addresses. The polythe-
ists are given different arguments than the Jews or Christians, for example. The
caller to Islaam should use the same methodology when addressing these groups.
No matter which group is being addressed, however, emphasis is always given on
the importance of tawheed — of directing all forms of worship, from love, fear,
trust, hope, prayer, sacrifice, and vows only to Allaah. Likewise, all da'wah should
begin with this same theme.

Lastly, it proves the care and detail with which the knowledge of the Qur'aan was
preserved. A person cannot help but marvel at the miracle of the preservation of
cach and every intricate detail of the Qur'aan. If the knowledge of where, when
and how a verse was revealed has been preserved, then how is it possible that the
actual meaning and intent of the verse has not been preserved?

187 Sec Ch. 13, ‘Abrogation in the Qur'aan.’



CHAPTER 7

THE CAUSES OF REVELATION -
ASBAAB AN-NNUZOOL

I. The Definition of Asbaab an-Nuzool

Thesabab an-nuzool (plural: asbaab an-nuzool) is defined to be the event or occur-
rence that was the direct cause of revelation of a particular verse or soorah of the Qur'aan.
Therefore, all the verses of the Qur'aan may be divided into two categories with re-
spect to asbaab an-nuzool, as follows:

1) The verses revealed without a sabab an-nuzool. Most of the verses of the Qur'aan
were revealed without a particular incident occurring before their revelation. The
primary purpose for the revelation of the Quraan was to
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«guide mankind out of the darkness into the lights [ 14:1]

but this does not qualify as asabab an-nuzool for the revelauon of the Qur'aan, as shall
be discussed later.

As for the statement of Ibn Mas’ood quoted carlier, *...and there is not a single
verse in the Qur'aan except that I know the reason behind its revelation...,” this does
not imply that every verse had a specific cause of revelation, but rather that when such
a causc existed, Ibn Mas’ood was aware of 1t

2) Those verses revealed in response to a question, or because of an incident or
occurrence. Itis these verses that are the subject of this chapter.

Thesabab an-nuzool must be a specific incident, occurrence or question that was a
direct cause of revelation of a particular verse or verses. In addition, it must have
occurred shortly before the revelation. In other words, the verses must have been re-
vealed in response to the occurrence, and give an answer or ruling pertaining to that
occurrence. An example of this are the verses pertaining to inheritance,

?’r}& A 20005

«Allaah communds you with regards to your children’s (inheritance).. [4:11]
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These verses were revealed when the Prophet (32) visited Jaabir ibn "Abdillaah
while he was sick, and he asked the Prophet (22) how he should divide his money
among his children.'™ Therefore, the sabab an-nuzool of this verse was the question
that Jaabir asked the Prophet (3).

As was mentioned, the sabab an-nuzool must be a specific incident; therefore it
cannot be claimed that the sabab an-nuzool of the Qur'aan was to guide mankind,
since this is not a specific incident. This is not to say that the guidance of mankind is
not the purpose of the revelation of the Qur'aan, but rather that such a purpose does
not qualify as sabab an-nuzool. The sabab an-nuzool must also have occurred shortly
before the revelation of the verse. Therefore to claim that the sabad an-nuzool of Soorah
al-Feel ("Have you not seen how your Lord dealt with the owners of the elephants?”
(105:1)), was the attacking of the Ka’bah by Abrahah, is incorrect. Abrahah set out
with an army of elephants to destroy the Ka’bah, but this occurred before the Proph-
et’s (32) birth. Even though this incident explains the meaning of the verses, it does
not quality as sabab an-nuzool, since it did not occur immediately preceding the rev-
clation of this soorah. Also excluded from sabab an-nuzool are the histories of the pre-
vious nations, and the knowledge of the unseen.

There is an occurrence that some authors have discussed under asbaab an-nuzool,
but a httle inspection shows that it does not come directly under this topic. This 1s
when the verse precedes the actual occurrence; for example, a verse mentions a pre-
diction that eventually comes true, or a later occurrence clarifies the meaning of a
verse. An example of this is the verse,

«] swear by this city! And you are a free (man) in this city..»[90:1-2]
This soorah was revealed in Makkah, yet the Prophet (#8) was not completely a
‘free” person in Makkah until after the Conquest of Makkah. Another example is the

verse,
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«Their multitude will be put to flight, and they will show their backs» [54:45]

This verse was revealed at Makkah, and some of the Companions understood it to
have been a prediction of the Battle of Badr, since during this battle the pagans of
Makkah were ‘put to flight” and thus ‘showed their backs™." However, it seems strained
to say that the Conquest of Makkah was the sabab an-nuzool of the first verse, or that
the Battle of Badr was the sabab an-nuzool of the second. Rather, these verses were
predictions that came true.

188 Narrated by al-Bukhaaree.
189 cf. Abu Shahbah, p- 256, for these and other cx:mlp[cs,
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Books on Asbaab an-Nuzool

There have been many books written specifically on the topic of asbaab an-nuzool.
The first person to write a book exclusively on this topic was "Alee al-Madeenee (d.
234 A.H.), the teacher of Imaam al-Bukhaaree.'" The classics that are available in
this field are the works by Abul Hasan "Alee al-Waahidee (d. 487 A.H.), enttled Asbaab
an-Nuzool, and Jalaal ad-Deen as-Suyootee (d. 911 A.H.), entitled Lubaab an-Nugool
[fi Asbaab an-Nuzool. Al-Haafidh Ibn Hajr (d. 852 A.H.) also authored a work on this
topic. In this era, one of the most comprehensive works is by Khaleefah Aleeway,
entitled Jami" an-Nugool fi Asbaab an-Nuzool,"" and one of the most authentic is by
the famous scholar of Yemen, Shaykh Mugbil ibn Haadee al-Waadi'ee, entitled Saheeh
al-Musnad min Asbaab an-Nuzool '™

1. The Derivation of Asbaab an-Nuzool

From what has been discussed earlier, it is clear that the sabab an-nuzool is a par-
ticular occurrence in the lifetime of the Prophet (2). Therefore, there is no room for
personal reasoning (ijtthaad) in determining the sabab an-nuzool of any verse. It is
necessary to rely on the people who were present when the verse was revealed to
ascertain the sabab an-nuzool.

The sources for asbaab an-nuzool, therefore, are hadeeth from the Prophet (2), or
statements from the Companions. Al-Waahidee (d. 487 A.H.) said, “It is not permit-
ted to speak about asbaab an-nuzool except by transmitting reports from those who
witnessed the revelation of the Qur'aan.”"* Since the Companions witnessed the ac-
tual revelation of the Qur'aan, their testimony of asbaab an-nuzool is accepted.

The scholars have differed with regards to the testimony of the Successors, or the
students of the Companions: should their reports of asbaab an-nuzool be accepted?
Some scholars say that such testimony from the Successors must have come from the
Companions, therefore these narrations must be accepted. Other scholars respond by
claiming that this reasoning can be used for accepting a narration for sabab an-nuzool
from any generation, since it would have come from the generation before it, all the
way back to the Companions.

Perhaps the safest opinion is to say that reports concerning sabab an-nuzool will be
accepted from only those Successors who were well known for their association with
the Companions and their knowledge of tafseer, such as Mujaahid ibn Jabr (d. 103
A.H.), 'Tkrimah (d. 104 A.H.), Sa’eed ibn Jubayr (d. 95 A.H.), and Qataadah as-
Sadoosee (d. 110 A.H.).'"™

190 Unfortunately, this work has been lost, and is only known through later references of it. See the
masters dissertation entitled Imaam ‘Alee al-Madinee wa Manhapuhu fi Nagd ar-Rijal by Tkraam Allaah al-
Haqq. Umm al-Qurra University, Makkah, 1984, p. 220.

191 Published by Matabi al-Ashaa’, Riyadh, 1984. This work combines all narrations, authentic and oth-
erwise, concerning asbaab an-nuzool. Therefore, it is essential to differentiate the authentic narrations from
the inauthentic ones before quoting any material from it.

192 Untortunately, the publisher’s name, city and date of publication are not mentioned.

193 Al-Waahidee, p. 8.

194 as-Suyootee, 1/42.
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TrHE WORDINGS OF AsBAAB AN-NUZOOL.

It is essential to discuss the different wordings that the Companions used in nar-
rating the sabab an-nuzool of particular verses, and how these wordings are to be in-
terpreted. This is because, occasionally, the Companions intended to imply that a
particular act came under the ruling of a verse, and not necessarily that it was the
sabab an-nuzool of that verse. At other times, they conveyed their own uncertainty in
the sabab an-nuzool (1.c., ‘I think this verse came down regarding...’).

There are two primary ways or wordings that the Companions used in narrating
such incidents. The first manner of phrasing that is found in the statement of the
Companions is clear and unequivocal concerning the sabab an-nuzool of the verse;
for example, the statement: “The reason this verse was revealed was...," or, “The Prophet
(#8) was asked concerning such-and-such, and so Allaah revealed..." If the sabab an-
nuzool is narrated in such a manner, then there is no doubt or ambiguity in accepting
1t

The second type of phrasing, however, is not explicit and unequivocal in nature;
for example the statement, “This verse was revealed concerning such-and-such an
act.” Scholars have differed with regards to the acceptance of this type of report as
sabab an-nuzool. This is because this type of statement does not necessarily imply that
the particular act mentioned was the sabab an-nuzool of the verse. It could imply that
the ruling of the verse applies to that case, or it could also imply that the act was the
sabab an-nuzool. In other words, due to the ambiguity in the wording of the state-
ment, it does not give certain knowledge, and can be interpreted either way.

In such a case, Imaam al-Bukhaaree (d. 256 A.H.) took these reports as equivalent
to a hadeeth of the Prophet (%), and accepted them as sabab an-nuzool. On the other
hand, Imaam Muslim (d. 261 A.H.), Ahmad ibn Hambal (d. 204 A.H.) and az-
Zarkashee only accepted such reports to mean that the ruling of the verse applied to
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that situation, but the situation was not the sabab an-nuzool of the verse.

It is possible that there exists more than one narration concerning the sabab an-
nuzool of a particular verse. This occurrence will be discussed in greater detail in the
next section. The point that is wished to be understood in this section is that, if one of
the reports 1s narrated in an unequivocal, clear manner (1.c., the first type of phras-
ing), and the other report is not (i.c., the second type of phrasing), then the former is
taken to be the sabab an-nuzool of the verse, and the latter as coming under the mean-
ing of the verse.

Perhaps an example will better clarify this point. The particular example is the
verse:

«Your wives are a tilth for you, so go into your tilth (i.c.,; have sexual rela-
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tions with them) as and when you wish...» [2:223]

195 Ubaydaat, p.68.
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The verse has two narrations concerning its sabab an-nuzool. Ibn "Umar narrated,
“This verse was revealed concerning anal intercourse (i.c., to prohibit it).”"” On the
other hand, there exists another narration from Jaabir ibn "Abdillaah in which he
stated that this verse was revealed in response to a question from the Ansaar. The
Jews of Madeenah used to claim that if a person had intercourse with his wife from
the back'” then the child would be born with a deficiency. When the Ansaar asked the
Prophet (38) about this superstition, Allaah revealed this verse, instructing them that
such intercourse was allowed."”

In this example, it is seen that there are two narrations for the sabab an-nuzool of
the verse. The narration of Ibn "Umar is of the second type of wording. It could imply
that the verse was revealed in response to the question, “Is anal intercourse allowed?”
(in which case it would be the sabab an-nuzool of the verse), or it could imply that the
verse prohibits anal intercourse (in which case this is one of the points that can be
derived from the verse, and has no relation to its sabab an-nuzool). The report of
Jaabir, however, is explicit in its wording, in that the verse was revealed in response to
a particular question from the Ansaar.

Faced with these two narrations, both of which are narrated in al-Bukhaaree, the
explicit one takes precedence, i.c., the verse was revealed in response to the question
of the Ansaar. The narration of Ibn "Umar shows that this verse also prohibits anal
intercourse, and therefore he said, “This verse was revealed concerning anal inter-
course.’

. Multiple Asbaab an-Nuzool for One Verse

There are many instances where there exists more than one narration concerning
the sabab an-nuzool of a particular verse. One such example concerning verse 2:223
has just been mentioned.

When there exist multiple narrations concerning asbaab an-nuzool for a single
verse, the following guidelines are used:'”

1) Ifone of the narrations is weak, and the other is authentic, then the weak one is
rejected and the authentic one accepted.

For example, there are two reports concerning the subab an-nuzool tor soorah 93,
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«By the Forenoon! And by the Night when it is Sull! Your Lord has neither
Forsaken you nor Hated you!»[93:1-3]
Al-Bukhaaree and Muslim narrate that once the Prophet () did not receive in-
spiration for a few days, so one of the women of the Quraysh ridiculed him, saying,

196 Reported in al-Bukhaaree.

197 In other words, it he had normal intercourse with his wife with her back towards him.
198 Reported in al-Bukhaaree.

199 cf. Ubaydaat, p.70-73, Qattaan 87-91.
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*O Muhammad, I think your Satan has left you.” Allaah then revealed these verses in
response to her. On the other hand, there exists a narration in at-Tabaraanee, stating
that the Prophet (§2) did not receive inspiration for a few days, so he started worrying
about this. This caused the servant of the Prophet (3%) to clean the house, and she
discovered a dead puppy under the bed. When she removed it, this soorah was re-
vealed. Since this narration is weak,”" it is rejected as sabab an-nuzool.

2) If both narrations are authentic, then it is investigated to see if there are any
grounds for preferring one narration over the other.

For example, if one of them is narrated in a clear manner as being the sabab an-
nuzool (i.c., the first type of phrasing mentioned in the previous section), whereas the
other is not, then the former narration is accepted, as with the story of the Ansaar
above.

Another reason that one narration is preferred over another is if one of the narra-
tions is reported by a Companion who witnessed the sabab an-nuzool of the verse and
was present at the time of the revelation, and another that is based on second-hand
information. In this case, the eyewitness report is accepted.

The verse,
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«They ask you concerning the Spirit. Say: “The Spirit is from the command
(or knowledge) of my Lord...’»[17:85]
has two reports concerning its sabab an-nuzool. The first one is reported by Ibn Mas’ood,
who said, “I was walking with the Prophet (%) in Madeenah, and he was leaning on
a stick. We passed by a group of Jews, who whispered to one another, ‘Why do you not
ask him something (to try to outwit him) ?* Then they asked, “Tell us about the Spirit.”
I saw the Prophet (35) stand for a while, raising his head, so I knew he was being
inspired. When the inspiration finished, he (%) read,
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«They ask you concerning the Spirit. Say: The Spiritis from the command
(or knowledge) of my Lord,” and of knowledge, you have only been given
little™» [17:85].2"

The second report is from Ibn "Abbaas, who said that the polytheists of Makkah
asked the Jews to give them a question that they could ask the Prophet (), in order
to baffle him. The Jews told them to ask about the Spirit, and when they did, Allaah
revealed these verses. In this report, it is the Quraysh who are asking the Prophet

(%), and not the Jews."”

200 There is an unknown narrator in its chain. See Ibn Hajr's comments in Fath (v. 8, p. 671).
201 Reported in al-Bukhaaree.
202 Narrated in at-Tirmidhee.
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Faced with these two reports, precedence is given to the first one, since Ibn Mas’ood
was present at the time of revelation, whereas Ibn "Abbaas was not.

3) Ifboth reports are equivalent in authenticity, and there does not exist any means
of giving preference to any one of them, then this implies the verse was revealed
in response to both of the incidents.

Ibn Hajr (d. 852 A.H.) said, “There is nothing to prevent there being more than

one cause of revelation,”"

This stance is taken when it is possible that these incidents occurred during the
same time frame. An example of this is the "Verse of {i'aan’ (24:4), which deals with
the case of a husband who accuses his wife of adultery without the necessary four
witnesses.

Al-Bukhaaree narrates that Hilaal ibn Umayyah accused his wife of adultery. The
Prophet (%) said, “*O Umayyah! Either bring your proof (the four witnesses), or else
we will have to punish you (for slander by whipping you with eighty lashes)!™"
Umayyah responded, *O Messenger of Allaah (3)! A man sces his wife with another
man; does he need to go and seck other witnesses!”™ But the Prophet (3£) repeated
what he had said. Umayyah responded, I swear by Him who has sent you! T am
truthful, and Allaah will reveal to you (concerning my innocence) to free me of the
punishment!” Thereafter, Jibreel came down with the following verses,
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«As for those who accuse their wives, but have no witnesses except them-
selves, then let them testify four times, swearing by Allaah that they are
indeed truthful...»[24:6]

However, another narration in al-Bukhaaree states that "Uwaymir saw his wife
with another man, and he came to the Prophet (3) and asked him, O Messenger of
Allaah (£22)! A man sees his wife with another man, should he kill him, and then
himself be killed (for murder), or what should he do?” The Prophet (32) responded,
“Allaah has revealed verses concerning you and your spouse.” He then recited the
verses of li'aan.

Faced with these two authentic reports, it is concluded that both of these incidents
occurred in a similar time frame,™” and the verses of //'aan were revealed in response
to both of these cases.

4) If both reports are equally authentic and the time frames are known to be far
apart, then this implies that the verse was revealed more than once.
203 Aleeway, p. 15.
204 Up to this ume, the only verses governing accusations stated that an accuser had 1o bring four wit-
nesses to prove his accusation, or else he would be whipped for slander.
205 However, it seems apparent that the incident of Hilaal occurred slightly before "Uwaymir’s, since
when "Uwaymir came to the Prophet (3#5), the Prophet (325) could immediately respond to his question,
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In other words, if there exists more than one report of asbaab an-nuzool, all of
which are authentic, and none of which can be given preference over the others, and
it is inconceivable that all of these incidents occurred simultancously, then this im-
plies that the verse was revealed on all of these occasions. As az-Zarkashee stated, “Tt
is possible that a verse is revealed twice, to signify its importance, and to remind peo-
ple of it... And the wisdom behind all of this (meaning the multiple revelation of a
single verse), is that it is possible that a certain incident or question should be the
cause of the revelation of a verse, but a verse has already been revealed before it that
gives the ruling concerning that incident. Therefore, the same verse is re-revealed to
the Prophet (), so that the people can be reminded of it, and to show them that the
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verse also contains the ruling of that incident.’
An example of this type of plural revelation is of the verse,
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«Itis not proper for the Prophet and those who believe to ask forgiveness for
the polytheists and pagans...» [9:113]

There are three reports concerning the revelation of this verse, all of which are equally
authentic. In addition, it is not possible for all of these incidents to have occurred
simultancously. The first report is that of at-Tirmidhee, who reports from "Alee ibn
Abee Taalib that a person asked forgiveness for his parents, even though they died as
pagans. When the Prophet () was informed of this, these verses were revealed. The
second report is from al-Haakim who narrates from Ibn Mas’ood that once the Prophet
(3%8) sat next to a grave, and started crying. Then he () said, “This grave is the grave
of my mother. I asked Allaah’s permission to pray for her, but He forbade me.” He
(#2) then read the above verse. And lastly, al-Bukhaaree narrates that when Aboo
Taalib was on his death bed, the Prophet (8%) tried to convince him to become a
Muslim. However, Aboo Jahl taunted him, saying, “*O Aboo Taalib, are you going to
turn away from the religion of (your father) "Abdul Muttalib?” Therefore Aboo Taalib
died upon the religion of his father. The Prophet (£8) said, “I will continue to seck
forgiveness for you as long as I am not prohibited from doing so.” At this, Allaah
revealed the above verse.

Faced with these three authentic narrations, it 1s concluded that it was revealed
three separate times, on each of these occasions.

It should be mentioned that some scholars deny that any verse of the Qur'aan was
revealed more than once. They claim that once a verse was revealed, there was no
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need to reveal the verse again.””” Therefore, when it comes to reports on asbaab an-
nuzool such as these, they will try to find which of these reports is the strongest (so, for
example, with regards to the above story, they will prefer the narration in al-Bukhaaree,

since this 1s the most authentic book of hadeeth). However, most scholars do hold the

206 az-Zarkashee, v. 1 p. 2931,
207 For example, see Qattaan’s opinion, in his Mabaahith p. 91.
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view that it is possible that certain verses were revealed on more than one occasion,
saying that this is an indication of the importance of such verses.””

1v. Multple Verses for One Sabab an-Nuzool

[tis also possible that a number of verses were revealed in response to one occasion
or question, thus making one sabab an-nuzool the cause of revelation for a number of
different verses.

For example, Umm Salamah, one of the wives of the Prophet (35), asked,
Messenger of Allaah! I see that Allaah always mentions men (in the Qur'aan), but not
women!”

In response to her comment, Allaah revealed three verses: firstly, the verse,
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«Do not wish for that which Allaah has made some of you to excel over
others. For men there is a reward for what they have earned, and for women

there is a reward for what they have earned...» [4:32]

secondly, the verse,
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«Verily, the believing men and women, and the Muslim men and women,
and the obedient men and women... Allaah has prepared for them forgive-

ness and a great reward» [33:35]

and lastly, the verse,
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«Never will T allow to be lost the work of any of you, be he male or female.

You are (members), one of another» [3:195]

208 cf. az-Zarkashee, v.1, pps. 29-32, where he has a whole section devoted to such examples.
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There are a number of different narrations in which Umm Salamah asked the Mes-
senger of Allaah (#2) this question, and each narration gives one of these verses. There-
fore, 1t is concluded that all of these verses were revealed because of this one subab an-
nuzool ™"

v. A Person as Sabab an-Nuzool

The Companions used to record which verses were revealed concerning them, as
this was a source of honour and distinction for them. For example, Sa'ad ibn Abee
Wagqqaas stated, “Four verses of the Qur'aan were revealed concerning me (or be-
cause of me). (The first one was due to the fact that) my mother promised not to cat or
drink unul [ leave the Prophet Muhammad (32). Therefore, Allaah revealed,
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«But if they (vour parents) try to torce you to join in worship with Me part-
ners of which you have no knowledge, then do not obey them, but treat

them in this world with kindness...»|31:15]

The second verse was revealed concerning the booty we had captured in war. There
was a sword that I really liked, so I asked the Messenger of Allaah (32) to give it to me.
Allaah revealed,
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«They ask you concerning the spoils of war..»[8:1]

The third verse was revealed when the Prophet (38) visited me when I was sick.
asked him, ‘O Prophet (322)! I wish to distribute my wealth, should I give away half of
it?” He answered, ‘No!” I then asked, ‘A third?” He did not respond to this, so from
then onwards (a bequest) of a third was allowed.”"" And the fourth one occurred when
I was drinking wine with a group of the Ansaar. One of them hit me on my nose
(because he was drunk), so I went to the Prophet (2) (to complain), and then Allaah
revealed the verse prohibiting wine.”™ !

"Umar ibn al-Khattaab also reported a number of verses that came down because
of him. He stated, “I agreed with my Lord (i.c., my judgement agreed with my Lord’s)
in three matters: (The first was that) I asked the Prophet (), ‘If only we were to take
the “Station of Ibraaheem™" as a place of prayer?!” So Allaah revealed,

209 The revelation of the first verse in response to Umm Salamah’s question is narrated by at-Tirmidhee,
the second verse is narrated by Ahmad, and the third by al-Haakim. See Qattaan, p. 92,

210 Sa’ad was probably referring to 2:180, ‘Tt is written for you when one of you approaches death o leave
a will for his parents and kin...”

211 az-Zarkashee, v 1, p. 33,

212 This s the stone that Ibraheem stood on while he was building the Ka'abah. Tt used w be nghtin
tront of the Ka'abah, but during the Caliphate of "Umar ibn al-Khattaab, it was moved o its present loca-
tion, & few metres in front of the door of the Ka'abah.
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«And take the Station of Ibraheem as a place of prayer» [2:125]
(The second was when) I told the Prophet (| ), ‘Verily, both pious and impious

people enter (your house and see) your women. Why don’t you order them to seclude
themselves?” So Allaah revealed,
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«0 you who believe! Enter not the Prophet’s (%) houses...»[33:53]

(Thirdly,) once the Prophet’s (#2) wives complained to him, so I told them, ‘If
Allaah willed, the Prophet (§2) could divorce all of you and replace you with better
women.””!?

In fact, sometimes the Prophet Muhammad (8) was himself the sabab an-nuzool
of averse. For example, al-Bukhaaree reports that once the Prophet (328) asked Jibreel,
“Why do you not visit us more often?” Allaah then revealed,
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«And we (the angels) do not descend except by the command of your
Lord...»[19:64]

In this case, the Prophet’s (32) question was the sabab an-nuzool of the verse.

v. The Rulings from these Verses

If the sabab an-nuzool of a verse is known, should the verse only apply to the par-
ticular case for which it was revealed, or should it be extended to all cases that the
wording implies? In other words, is the ruling restricted to the specific circumstances
in which it was revealed, or is it applied according to the generality of the wording of
the verse?

To quote an example, the oft-quoted verse,
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«And whatever the Messenger gives you, take it, and whatever he forbids

you, abstain from it...»[59:7|
was revealed concerning the booty of war. Is this verse then understood to apply only
to the spoils of war, or does it apply to everything the Prophet (32) commanded or
forbade, since the wording of the verse implies this?

The majority of scholars hold the view that the rulings from such verses are ap-
plied to every case that the wording of the verse covers. In other words, the ruling is

213 Reported by al-Bukhaaree. The verse that "Umar is referring to is 66:5, ‘Tt may be that if he divorced
you, his Lord will give him, instead of you, wives better than you..."



118 An Introduction to the Sciences of the Qur'aan

not restricted to the sabab an-nuzool, but rather to every case that comes under the
wording of the verse. In fact, one of the popular legal maxims in figh is, “The consid-
eration for a ruling comes from the generality of the wording, and not the specificity
of its circumstance of revelation.”

So, for example, the verses of /i'aan — despite the fact that they were revealed for
particular persons (the Prophet (32£) even said, “"Allaah has revealed verses concerning
you and your spouse,” to "Uwaymir) — are applied to every husband who accuses his
wife of adultery without bringing any witnesses. This is because it is not possible to
restrict the ruling to the circumstances of its revelation, for the Qur'aan was revealed
as a guidance for all the nations until the Day of Judgement, and not just for the
Companions.

However, there are a very small number of verses that are specifically meant to
apply only for the sabab an-nuzool for which they were revealed. These verses cannot
apply to the Muslims in general. When this is the case, an inspection into the asbaab
an-nuzool enables the researcher to know whether these verses should be applied in
general, or whether they are an exception. For example, the verses of li'aan were re-
vealed concerning a certain circumstance (i.c., that a husband accuses his wife of
adultery without bringing forth the necessary witnesses). It makes sense to apply this
ruling to every similar case. However, the verses that came down to clear "Aa'ishah of
the false charges that were impugned on her* are obviously meant only for her, and
not for the Muslims in general.

This practice (of taking the ruling from the generality of the verse and not from
the specificity of the sabab) was the one practised by the Companions and those who
followed them, and by the majority of the jurists. The other opinion — that of apply-
ing the verse only to its sabab an-nuzool — was held by a small group of jurists, and is
definitely the rejected view. According to these jurists, in order to extend the ruling of
the verse beyond the sabab an-nuzool, analogy (giyaas) must be resorted to, as the
verse cannot be taken to apply to a later case.

Therefore, going back to the initial example of the verse, “And whatever the Mes-
senger gives you, take it...,” even though the verses were revealed with regards to the
booty of war, since the wording of the verse implies every command and prohibition
from the Prophet (), this verse is applied based on the generality of the wording.

This fact is also proven by the Companions, who used this verse as evidence for
obeying the Prophet (#8) in commands and prohibitions not related to the spoils of
war. For example, a woman came to "Abdullaah ibn Mas’ood, and said, *I have heard
that you curse those ladies who tattoo themselves or tattoo others, and those ladies
who get their facial hair removed, and those ladies who create gaps between their
teeth (to look more beautiful), thereby changing the creation of Allaah!™ He answered,

214 "Aa'ishah was accused by some hypocrites of committing adultery, and this accusation spread amongst
the people of Madeenah. In response to this false charge, Allaah revealed the first twenty verses of Sooral
an-Noor, which cleared "Aa'ishah of this accusation, and promised the culprits a severe punishment.
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“And why should I not curse them, when the Prophet (35) has cursed them, and they
are cursed by Allaah’s Book?” She replied, “T have read the whole Qur'aan from cover
to cover, and yet did not find this (curse)!” He answered, “Indeed, had you really read
it, you would have found it. Did you not read the statement of Allaah,
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«And whatever the Messenger commands you, take it, and whatever he pro-
hibits you from, abstain from 1t7»" [59:7]
In this case, "Abdullaah ibn Mas’ood used the verse according to the generality of
its meaning (that the Qur'aan commands the Muslims to obey the Prophet (3) in all
matters), and did not limit it to its sabab an-nuzool.

In fact, in an even more explicit report, it was the Prophet (32) himself who showed
that the ruling from a verse is to be taken from the generality of the wording, and not
the specific circumstances. Once, a man came to the Prophet (38) and said, *O Mes-
senger of Allaah (32)! I have kissed a woman that was unlawful for me to kiss, so do
with me as you please!” "Umar chided him, "Allaah hid your sin, if only you had done
the same!” The Prophet (38) remained silent, and did not respond to the man. After
a while, the man left the gathering. The Prophet (38) ordered that he be called, and
when he came, the Prophet (3%) recited a verse that had just been revealed to him:
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«Verily, good deeds remove evil deeds» [11:114]
In other words, the Prophet (%) commanded him to follow up this evil dead with
good deeds in order for him to be forgiven. The man asked him, O Messenger of
Allaah (3£)! Is this verse only for me?™ He () responded, “No, rather it is for all of

mankind.”"” Even though this person was the sabab an-nuzool of the verse, the appli-
cation of the verse was not limited to him.

vil. The Benefits of Knowing Asbaab an-Nuzool

Some of the benefits of this knowledge are as follows:

1) To arrive at a proper understanding of the verse, and remove any misinterpreta-
tions or doubts concerning the verse’s meaning.

This by far is the primary purpose of the knowledge of asbaab an-nuzool. Con-
cerning this topic, al-Waahidee (d. 487 A.H.) said, “It is impossible to properly inter-
pret a verse without reflecting over its sabab an-nuzool.” Shaykh al-Islaam Ibn
Taymiyyah (d. 728 A.H.) said, “The knowledge of asbaab an-nuzool aids in under-
standing the verse, for knowledge of its cause of revelation produces knowledge of its
application.” Ibn Daqgeeq al-"Eed (d. 702 A.H.) stated, “Knowing asbaab an-nuzool is

215 Narrated by al-Bukhaaree.
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a powerful tool in understanding the meaning of the Qur'aan.” So important is this

knowledge that one who is deprived of it is prohibited from interpreting the Qur'aan.”

Some examples will help illustrate the importance of this topic.

‘Urwah ibn az-Zubayr read the following verse,
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«Verily, (the mountains of) Safa and Marwa are from the signs of Allaah! So
itis not a sin on one who performs Hayj or 'Umrah to the House (of Allaah)
to pass between them»[2:158]

The walking between Sata and Marwa is an integral aspect of Hajj and "Unmirah,
yet ‘Urwah could not understand how these verses implied this obligation, since the
verse says, .. it is not a sin... to pass between them.” From the apparent meaning of
the verse, there is no sin if one walks between Safa and Marwa, but neither is it ob-
ligatory. He went to his aunt, ’Aa'ishah, and asked her concerning these verses. She
then explained that this verse was revealed to clear up some doubts that the Muslims
had. In the days before Islaam, there used to be two idols, one on Safa and the other
on Marwa, and the pagans of Makkah used to walk between Safa and Marwa for the
sake of these 1dols. When the Muslims conquered Makkah, they destroyed these idols,
but were concerned about this *pagan’ ritual that used to be performed between Safa
and Marwa. Therefore, Allaah revealed to them that there was no sin on them for
walking between these mountains. The verse clarified that the walk between Safa
and Marwa was an Islaamic practice and had nothing to do with the practice of the
pagans of old. The sabab an-nuzool of the verse shows that the verse was not revealed
to explain the legal status of the act of walking between Safa and Marwa, but rather to
remove any doubts that the Muslims had with regards to its relationship with the
pagan custom of old. After 'Aa'ishah explained the sabab an-nuzool of this verse, "Urwah
was able to understand its meaning.”"”’

Another example is of the following verse,
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«And to Allaah belongs the East and West! So wherever you turn your faces
(in prayer), you will find the Face of Allaah» [2:115]

This verse might lead a person to believe that it 1s not a requirement of the prayer
to face the Ka’bah. However, the sabab an-nuzool of the verse shows this to be an
incorrect meaning; the verse was revealed concerning a group of Muslims who did
not know which direction the Ka’bah was, so they prayed in different directions. After
they reported what they had done to the Prophet (3%), this verse was revealed, imply-

216 Quotes taken from Ubaydaat, p. 62 and as-Suyootee, Labaab an-Nugool, p. 5.
217 Narrated by al-Bukhaaree and Muslim.
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ing that in circumstances where it is not possible to ascertain the geblah, Allaah will
still accept the prayer.”'™ According to other reports, this verse was revealed concern-
ing the voluntary prayer of the traveller, which may be prayed in any direction. Ibn
"Umar said, “This verse was revealed concerning the traveller on his mount. Wher-
" 1n either case, the asbaab an-nuzool clarifies
the misconception that the apparent meaning of the verse might cause.

ever he faces (his prayer is acceptable).

Yet another example is concerning the verse,
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«There is no sin on those who believe and do righteous deeds concerning
what they eat, if they fear Allaah, and believe, and do righteous deeds»[5:93]

The apparent meaning of this verse caused one of the Companions, Qudaamah
ibn Madhoon,”” to believe that drinking wine was allowed. He used this verse to
interpret that a pious person was allowed to eat or drink anything, and would not be
held accountable for his diet. However, had the sabab an-nuzool of this verse been
known to him, he would not have come to this conclusion. This verse was revealed in
response to a question by some Muslims concerning those people who had fought
and died before the drinking of alcohol was prohibited; would Allaah punish them
for drinking alcohol, or accept their martyrdom? This verse was then revealed, an-
swering them that Allaah would not hold them accountable for what they had eaten
ordrank in the past, since these actions had occurred before the prohibition of intoxi-
cants.

It can be seen from these three example that without the asbaab an-nuzool, it would
be very difficult, if not impossible, to fully understand these verses.

2)  To understand the circumstances in which a verse was revealed.

There are many verses in the Qur'aan which would be impossible to understand if
the subab an-nuzool were not known. An example are the first twenty verses of Soorah
al-Noor. These verses were revealed to clear 'Aa'ishah of the false charges that were
used to disparage her honour. If the sabab an-nuzool of these verses was unknown, it
would be impossible to understand what the verses were referring to.

218 al-Waahidee, p. 30.

219 az-Zarqaance, v 1, p. 110.

220 Almost all authors quote the name of Qudaamah ibn Madhoon’s brother, "Uthmaan ibn Madhoon,
when they refer to this incident. This is because az-Zarkashee, in his al-Burhaan (v. 1, p. 28), incorrectly
mentions 'Uthmaan as the Companion who held this opinion, and almost all later authors (including as-
Suyootee) tollowed him in this error. However, a cursory look at any book of history will show the inaccu-
racy of this. "Uthmaan ibn Madhoon died after the Battle of Badr, in 2 AH. (cf. al-Tsaabah fi Tamyiz as-
Sahaabah, # 5469), whereas his brother Qudaamah ibn Madhoon died in the year 36 AH. In fact, Ibn Hajr
clearly mentions that it was Qudaamah who held this opinion, and "Umar ibn al-Khattaab had him flogged
during his Caliphate for drinking wine, and informed him of the error of his interpretation of the verse (cf.
al-lsaabah, # 7103, and Abu Shahbah, p- 138).
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Likewise, it is necessary to know the sabab an-nuzool of the verse,
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«Verily Allaah has heard the woman who has come to you complaining about
her husband,» [38:1]

in order to understand its meaning.
3) To apply the verses in a proper manner.

There are certain verses that were revealed concerning particular, exceptional cases.
A knowledge of the asbaab an-nuzool enables the researcher to know when the verses
are applied in general, and when they are specific to the case for which they were
revealed. In the previous example of the verses in Soorah al-Noor, it is obvious these
verses are in reference to "Aa'ishah and her accusers only, the verse reads,
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«Verily those who accuse chaste women... are cursed in this life and the
Hereafter...»|24:23]

This verse did not allow any repentance for those who accused "Aa'ishah; however,
repentance is still accepted from those who accuse other women.”' By knowing the
asbaab an-nuzool, it is possible to know when to apply the verses according to the
generality of the wording, and when to apply it specifically to the case it was revealed
for.

4)  To know the person who caused the revelation of the verse.

When a Companion was the cause of revelation, this is an honour for him. On the
other hand, if the cause of revelation was a disbeliever, this is a further disgrace for
him. For example, the verses instructing believing women to cover themselves was
revealed after "Umar ibn al-Khattaab asked the Prophet (88) to instruct them to do
so. This is an honour for "Umar, since the revelation supported the opinion of "'Umar.
On the other hand, the verses that were revealed concerning Aboo Lahab,

1(3“-’/ L

«Perish the two hands of Aboo Lahab, and may he perish tools [111:1]

’//

are a further humiliation for him.

The knowledge of asbaab an-nuzool also prevents the application of the verse to
the wrong persons. For example, when Mu’aawiyah wanted to nominate his son Yazeed
for the position of the next caliph, he instructed all of the governors to make this
announcement. The governor of Madeenah, Marwaan, called the people and asked
them to give allegiance to Yazeed, and he said, “This is the custom of Aboo Bakr and

221 Qataan, p. 80.
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'Umar.” 'Abd ar-Rahmaan ibn Abee Bakr said, "Nay, rather the custom of Caesar and
Heraclius!” Marwaan tried to capture "Abd ar-Rahmaan, but he entered the house of
his sister "Aa'ishah. Marwaan then said, “I swear by Allaah, he is the one this verse is
referring to,
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«'But he who says to his parent, Woe to you! Do vou hold on to the promise
that I shall be raised up (on the Day of Judgement), when the generations
before me have perished.... these are nothing but tales of the ancient!™»"[46:17]

To this, 'Aa'ishah replied, “I swear by Allaah, he is not the one; if you wish I can
tell you the name of the person this verse is referring to.” Therefore, "Aa'ishah’s knowl-
edge of asbaab an-nuzool enabled her to prevent the application of this verse to one
whom it did not refer to.””

222 az-Zarqaance, v. |, p. 114 (cf al-Lsaabalt, #5165).



CHAPTER 8

THE COMPILATION OF THE
QUR'AAN

The compilation of the Qur'aan is a unique phenomenon that is peculiar to Islaamic
history, for no other religious book can claim to be anywhere near as authentic as the
Qur'aan. The New Testament was authored over a century after "Eesaa’s death, and
the Old Testament’s authors are shrouded in mystery, as are the authors of the Hindu
scriptures.”’ Only the Qur'aan can be claimed to have been preserved in its original
form.

And how can it not be preserved, when Allaah has taken it upon Himself to guard
it and protect it? For He says,
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«Verily, We have sent down this Remembrance (the Qur'aan), and We are of
a surety going to protect it (from tampering)» [15:9]

And when the Prophet (3) was fearful of forgetting its verses, Allaah revealed,
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«Do not move your tongue with haste concerning it! For it is for Us to Col-
lect it and give you the ability to recite it» [75:17]
Allaah describes the Qur'aan as,
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«..an honourable and respected Book. Falschood cannot approach it from
in front of it or from behind it; it is a revelation from One who is All-Wise,
Worthy of Praise» [41:41-42]
This is one of the unique blessings that this wmmah — and the Prophet (3£) — has
been favoured with over other nations. The Qur'aan is the only divinely-revealed
Scripture whose preservation has been promised by Allaah. The responsibility of pre-

223 Khaleefah, p. 9.
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serving earlier Scriptures had been placed upon its recipients, without any divine aid.
Allaah mentions, concerning the carlier Scriptures,
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«..and the rabbis and the priests (judged according to their Scriptures), for
to them was entrusted the protection of the Book of Allaah, and they were wit-
nesses to it..» [5:44]
Thus, the earlier nations were given the responsibility of protecting their scrip-
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tures, in contrast to the Quraan, whose protection was the responsibility of the Crea-
Lor.

An unbiased rescarcher, whether he believes in the prophethood of Muhammad
() or not, must conclude that the Qur'aan that is present today is the same Qur'aan
that the Prophet (2) taught to the Companions. It therefore behoves Muslims when
making such bold claims to investigate the history of its compilation, and examine
the manner in which it was preserved.

There are three distinct stages of the compilation of the Qur'aan. The first is the
preservation of the Qur'aan during the lifetime of the Prophet (2); the second, the
compilation of the Qur'aan by Aboo Bakr; and the third, the compilation of "Uthmaan.
All that occurred after the compilation of "Uthmaan is not related to its preservation,
and will not be discussed in as much detail.

I. During the Prophet’s (%) Life

The Prophet (8) was sent to an illiterate nation, as the Qur'aan itself alludes to:
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«He is the one Who has sent amongst the illiterate ones a Messenger from
amongst themselves, who will recite to them His signs, and purify them,
and teach them the Book, and the Wisdom; and before this, they were in-

deed in manifest error» [62:2]

Not only was the nation that the Prophet (322) was sent to illiterate, but so was the
Prophet (%) himself. Allaah commands mankind in the Qur'aan:
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«Say (O Muhammad (£)): 'O Mankind! Verily, I am sent to you all, as the
Messenger of Allaah, to Whom belongs the dominion of the heavens and
carth. There 1s no god except He!” So believe in Allaah, and His Messenger,

who can neither read nor write...» [7:158]

In another verse, Allaah describes the believers as,
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«Those who follow the unlettered prophet...» [7:157]

The fact that the Prophet () could neither read nor write was meant to be one of
the greatest proofs that the Qur'aan was not from him, but rather from the Creator
Himself. If Muhammad (3%) was illiterate, then from where did he bring forth the
literary masterpiece of the Qur'aan? The Qur'aan itself says:
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«Neither did you (O Muhammad) read any book before it (i.c., the revela-
tion of the Qur'aan), nor did you write (any book) with your right hand! In
that case, indeed, the followers of falsehood might have doubted» |29:48].%

In other words, if the Prophet () had been a writer, and one whom the people
knew to be an eloquent author, this might have given reason to doubt the Prophet’s
(32) claim of prophethood; but since the Prophet (32%) was illiterate, and well-known
to be so, then such a doubt could not exist!

The fact that the Prophet (#2) and the nation that he was sent to was illiterate does
not imply that the Arabs had no experience in the art of composition and rhetoric. On
the contrary, the Arabs of the Prophet’s (3%) ume had a very strong oral tradition of
poetry, and the various tribes of Arabia used to compete with one another in produc-
ing the most eloquent poems. The annual fair of "Ukaadh was the time when every
poet would try to compete for the honour of having his poem posted on the door of
the Ka'bah. What is known, however, is that the knowledge of reading and writing
was minimal. Itis said that, at the time of the advent of Islaam, only seventeen people
knew how to read and write in Makkah.””” Thus, the Arabs were forced to pass on
most of their history and poetry orally, and because of this, they became well known
for their strong memories. This was the literary situation of the people that the Prophet
(%) was sent to.

224 It should be mentioned that a small number of classical scholars believed that the ]’rnphcl (3£)
eventually learnt how to read and write. They claimed that, after the miracle of the Qur'aan and his (35)
illiteracy was established, there was no need for the I’mphcl (3£) to remain illiterate, and thus Allaah taught
him how to read and write. However, the proofs for this are not explicit, and this opinion is rejected by the
majority of scholars. In addition, these “proofs clearly contradict the Qur'aan’s deseription of the Prophet
(3%) as being illiterate, and therefore cannot be accepred. See az-Zarqaanee, v. 1, pps. 364-367 for an in-
depth discussion of this point.

225 Azami, p. |
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With these facts in mind, it is doubtful that the Qur'aan was written down during
the very early Makkan period, meaning the first two or three years. However, due to
the modest number of soorahs revealed, it would have been very easy to memorise this
quantity. The prayer (salaat) had already been made obligatory before the Prophet’s
(#2) journey of al-Israa wa al-Mi'raaj,”™ so the Companions would have had to memo-
rise the soorahs in existence at the time to recite in their prayers.

The carliest record that exists of the Qur'aan having been written down is during
the sixth year of the prophethood (seven years before the Aijrah), when "Umar ibn al-
Khattaab accepted Islaam. The story of "Umar’s conversion mentions that his sister
had a saheefah (parchment) that one of the Companions, Khabaab ibn al-Arath, had
brought with him to teach her family. Khabaab would secretly come to the house of
"Umar’s brother-in-law with this parchment, and teach them the Qur'aan. This parch-
ment had the first few verses of Soorah Taa Haa written on it. After 'Umar read it, he
said, “How beautiful and eloquent is this speech!™ and realised that the Qur'aan
was a revelation from Allaah and accepted Islaam. This story indicates that the Qur'aan
was being recorded and taught to others even during the early stages of the Prophet’s
(#2) mission, when the Muslims were still being persecuted.

The Prophet (2) was also very concerned about the preservation of the Qur'aan.
He () used to be fearful of forgetting the verses that Jibreel recited to him, so he
used to start repeating the verses even before Jibreel finished. Allaah then revealed, to
reassure him,
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«Move not your tongue with haste, to recite it. It is for Us to collect it and
give you the ability to recite it» [75:16-17]

Also, the Prophet (#2) used to spend large portions of the night reciting the Qur'aan.
The Qur'aan mentions,
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«Verily, your Lord knows that you stand (to pray) a liule less than two thirds

of the night, or (sometimes) half of it, or (sometimes) a third of it, and so do

226 This is the journey of the Prophet (3#2) in which Allaah ook him to Jerusalem, and from thenee to
the Heavens. At this occasion, Allaah obligated the prayer five time a day. Before this, the prayer had been
twWice i tln)'. and according to the strongest opinion, had been Uh]igmul the second year of his (%)
prophethood. See Mubarakfooree, Raheeq al-Makhtim, p. 89.

227 See Mubarakfooree, p. 122-4 for further details on the conversion of "Umar. Although some scholars
point out that the isnaad of this story 1s not authentic, in the details of the seerah and other aspects of history,
itis not essential that each incident have a perfect isnaad. This is because no law or belief is based on these

stories.
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a group of (believers) with you.... so recite as much of the Qur'aan as casy
for vou...»[73:20]
In later years, when larger portions of the Qur'aan had been revealed, the Prophet
(32) used to recite, in one rak'ah, Soorah al-Baqarah, Aali-'Imraan, and an-Nisaa'
(around a sixth of the Qur'aan).

The concern that the Prophet () showed in teaching the Qur'aan is shown by
the following narration: "Ubaadah ibn as-Saamit reported, “Whenever a person mi-
grated to Madeenah, the Prophet (8) would assign him to one of us so that we could
teach him the Qur'aan. Eventually, the masjid became so noisy because of all of this
recitation of the Qur'aan that the Prophet () ordered us to lower our voices so as not
to distort the meaning (by mixing all of these verses).™ Therefore, the Prophet (322)
would ensure that each new Muslim had a teacher to teach him the Qur'aan.

Such was the concern of the Prophet (%) in teaching the Qur'aan to the new
Muslims that he would even send Companions to other cities to ensure that the Mus-
lims in those cities could memorise the Qur'aan. Even before the hijrah, the Prophet
(¥2) sent two Companions, Ibn Umm Maktoom and Mus’ab ibn "Umayr, to teach
the Muslims of Madeenah the Qur'aan. After the Azjrah, the Prophet (32) sent Mu’aadh
ibn Jabal to Makkah to teach the Qur'aan to those who had not been able to perform
the hijrah.”’

The Companions shared the Prophet’s (38) concern for the preservation of the
Qur'aan. They would recite and memorise as much of the Qur'aan as possible. Those
who were famous for having memorised most if not all of the Qur'aan were Aboo
Bakr, 'Umar ibn al-Khattaab, "Uthmaan ibn "Affaan, "Alee ibn Abee Taalib, Hudhayfah
ibn al-Yamaan, "Abdullaah ibn Mas’ood, "Abdullaah ibn "Amr, "Abdullaah ibn "Abbaas,
Ubay ibn Ka’ab, Mu’aadh ibn Jabal, Zayd ibn Thaabit, and others. During the inci-
dent of Bi'r Ma'oonah™" alone, which occurred in the fourth year after the Aijrah,
seventy reciters (memorizers) of the Qur'aan were killed, and a similar number were
killed in the Battle of Yamaamah (12 A.H.). This shows that many of the Compan-
ions had memorised most, if not all of the Qur'aan.

There are some narrations, however, that seem to imply that only a certain number
of people memorised the Qur'aan during the Prophet’s () lifetime. For example, a
narration in al-Bukhaaree mentions Anas ibn Maalik as saying that only four people
memorised the Qur'aan before the Prophet’s (32) death: Ubay ibn Ka'ab, Mu’aadh
ibn Jabal, Zayd ibn Thaabit and Aboo Zayd (his name was Qays ibn as-Sakan). An-
other narration, also in al-Bukhaaree, states that the Prophet (2) said, “Learn the
Qur'aan from four people: "Abdullaah ibn Mas’ood, Saalim, Mu’aadh ibn Jabal, and
Ubay ibn Ka’ab.”

228 Ubaydaat, p.120.

229 Mubarakfooree, p. 170,

230 The Prophet (32) had sent these seventy Companions to teach eertain tribes that had pretended 1o
show an interest in Islaam, but in reality were disbelievers. When these Companions reached the Well (B/'r)
of Ma'oonah, they were massacred. ef. Mubarakfooree, p. 345.
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The meaning of these narrations, as Imaam adh-Dhahabee (d. 748 A.H.) men-
tions, is that these Companions were the ones who were the foremost in the memori-
sation of the Qur'aan, and it is through them that the chains of narration of the Qur'aan
go back to the Prophet (35). In other words, these Companions were the most famous
in their knowledge of the recitation of the Qur'aan, and the most prominent in teach-
ing it to the next generation. Imaam adh-Dhahabee said, after mentioning the names
of the seven Companions™' who were the most famous as having memorised the
Qur'aan, “These are the ones whom we know to have memorised the Qur'aan during
the lifetime of the Prophet (), and the Qur'aan was taken from thcm directly, and
from them originate the chains of narrations (&snaad) of all ten gira'aat.”” The Qur'aan
was also memorised by other Companions, but their recitations have not reached us
(through any isnaads).™

During the later periods, the Prophet () also made sure that the Qur'aan was
written down, and not just memorised. Al-Bukhaaree reports the following story:

When 1t was revealed:

B S50, AR Gt 5, A s 25

«Not equal are those believers who sit at home and those that strive in the

cause of Allaah...» [4:95]

the Prophet (32) said *Call Zayd ibn Thaabit for me, and tell him to bring

the ink-pot and the scapula bone (i.c., paper and pen).” When Zayd came,

the Prophet (32) told him, "Write: “Not equal are those believers who sit at

home and those...(to the end of the verse)™

This incident shows the haste with which the Prophet (82) recorded the Qur'aan

to ensure its preservation. Not only did the Prophet (3%2) ensure that the Qur'aan was
written down, but he (&) also checked whether it was written correctly. Zayd nar-
rates, “T used to write the Revelation (the Qur'aan) for the Prophet (322), and he would
dictate it to me. When he finished, he would command me: ‘Read it (back to me)!” So
[ used to recite back to him (what I had written)...”**

The parchments on which the Qur'aan was written were so common that Zayd
ibn Thaabit reported, “During the lifetime of the Prophet (5), we used to compile
the Qur'aan from scraps of cloth.”™" In other words, they used to form the various
soorahs and join the verses scrap by scrap. The writing materials included cloth, stones,
date-palm leaves, saddles and shoulder blades of animals. According to the Tabagaat
of Ibn Sa’ad, twenty-four difterent people acted in the capacity of scribes tor the Prophet
(#2), among them the four caliphs, and Zayd bin Thaabit.

231 These were: "Uthmaan ibn "Atfaan, "Alee ibn Abee Taalib, "Ubay ibn Ka'ab, "Abdullaah ibn Mas'ood,
Zayd ibn Thaabit, Aboo Moosaa al-Ash’aree and Aboo ad-Dardaa.

232 See Chapter 11 “The Qira'aat of the Qur'aan’ for details on the gira'uar.
233 adh-Dhahabee, p. 42.

34 al-Hamad, p. 98

35 Reported by al-Haakim.
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The Companions also had their own personal copies of the Qur'aan. The Prophet
(38) had commanded the Companions, “Do not write anything from me except the
Qur'aan. Whoever writes anything besides the Qur'aan should burn it.””* So com-
mon, in fact, were these mus-Aafs that the Prophet (38) had to issue an order prohib-
iting the Companions from travelling to enemy territories with copies of the Qur'aan,
for fear that these mus-hafs might fall into enemy hands and thus be disrespected.”™

Those Companions who were famous for their mus-hafs were Ubay ibn Ka’ab,
"Abdullaah ibn Mas’ood, "Umar ibn al-Khattaab, "Alee ibn Abee Taalib, and some of
the wives of the Prophet (#2), amongst them "Aa'ishah and Hafsa. Some sources have
listed over fifteen Companions who were recorded to have written down most of the
Qur'aan.”* These were not complete copies of the Qur'aan, nor was the arrangement
of the soorahs in them the same as the later arrangement. For example, Ibn Mas’ood
had one hundred and six soorahs, and the order of the soorahs was not the order which
is present today. Ubay ibn Ka'ab also had less than one hundred and fourteen soorahs
and, in addition to the soorahs that he had, the prayer for gunoot™" and a hadeeth are
also found.

‘Scholars” who try to cast doubts on the authenticity of the Qur'aan use such nar-
rations to try to prove that these additions were actually ‘verses’ that were left out of
the Qur'aan, but it should be remembered that these copies were for personal use, and
as such the Companions could have written any knowledge besides the Qur'aan that
they wished to preserve. Az-Zarqaanee writes:

To summarise, some Companions who used to write the Qur'aan in
personal mus-hafs sometimes wrote material that was not a part of the
Qur'aan. This (material) might be interpretative clauses for certain obscure
phrases in the Qur'aan, or prayers (du'aas), or other similar things. They
were fully aware that these additions were not a part of the Qur'aan. How-
ever, because of the scarcity of writing materials, and since the mus-hafs were
for personal use, they wrote these additions in the mus-haf since there was
no fear of them mixing the additions that they had written with the text of
the Qur'aan. Those people of little intellect fail to take these factors into
account, and assume that these additions were actually a part of the Qur'aan,

even though this was not the case.™

It was the practice of the Prophet (#2) to recite the Qur'aan to the Angel Jibreel
every year, during the month of Ramadaan, and Jibreel would also recite it back to
him. Faatimah, the daughter of the Prophet (38), reported that the Prophet (32) con-
fided in her, “Jibreel used to recite the whole Qur'aan to me every Ramadaan, but this
year he has recited it to me twice. I do not see (any explanation for this) except that

236 Reported by Muslim. This command was later abrogated by him, for he later allowed the Compan-
10ns to write down hadeeth also. See Azami, p. 22-25,

237 1Ibn Abee Daawood, p. 179.

238 Jeftery, p. 14.

239 A prayer that is meant to be recited in the wiitr prayer.

240 az-Zarqaance, v. 1, p. 271, This point will be discussed in greater detail in Ch. 17.
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my time (of death) is near.™" In another narration, "Aa'ishah added, “The Prophet
(32£) used to meet Jibreel every night of Ramadaan, and recite to him the Qur'aan.”™"
Therefore, the Prophet (322) used to recite the Qur'aan to Jibreel, and used to hear
Jibreel’s recitation also, and the year that he (322) died, he recited the Qur'aan twice to
Jibreel, and heard it from Jibreel twice. During this last recitation, Zayd ibn Thaabit
was present.

The Prophet (#2) did not compile the Qur'aan in one book during his lifetime,
nor did he command the Companions to do so. He made sure that the Qur'aan was
written down in its totality, but he () did not order for it to be compiled between
two covers, There are a number of reasons for this:

[) There was no pressing need during the lifetime of the Prophet (%) to compile
the whole Qur'aan in one book, since the Qur'aan was not in any danger of being
lost. There were numerous Companions who had memorised all of it, and each

Companion had memorised various portions of it.

2)  During the lifetime of the Prophet (3%), the Qur'aan used to be continually re-
vealed. Therefore it would not have been feasible to compile all of it in one book,
since it had not been completely revealed yet. The last verse was revealed only
nine days before the death of the Prophet (35).

]
—

The arrangement of the verses and soorahs was not chronological. Verses that
were revealed years after the hijrah could be placed, by the command of the Prophet
(22), in the midst of makkan verses, and vice versa. Therefore, the Prophet (i)
could not have compiled the Qur'aan in the correct order until all its verses had
been revealed.

4)  There were some revelations that used to be a part of the Qur'aan, but Allaah
abrogated their recitation.”” During the lifetime of the Prophet (2), this abroga-
tion could occur at any time; therefore it was essential that the wahy be termi-
nated before the Quraan be compiled.

To summarise, when the Prophet (3%) passed away, the entire Qur'aan had been
memorised by many of the Companions, and existed in written form, but it had not
been compiled between two covers. Rather, it was scattered in loose fragments that
were owned by difterent people. Some Companions also had substantial (yet incom-
plete) copies of the Qur'aan.

I. The First Compilation

After the death of the Prophet (), the Companions chose the best of them to be
their leader, and Aboo Bakr took over the affairs of the Muslims. The first issue that
Aboo Bakr had to deal with was the issue of apostasy. Some ‘Muslims™ had accepted

241 Reported by al-Bukhaaree.
242 Reported by al-Bukhaarce.

243 See Ch. 13 ‘Abrogation in the Qur'aan’ for further details.
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Islaam during the lifetime of the Prophet () for political reasons, and immediately
after the death of the Prophet (38), refused to give allegiance to the new Islaamic
state. Many of these ‘Muslims had given their allegiance to people who claimed to be
prophets. Aboo Bakr then undertook a series of wars that became known as the "Wars
of Apostasy’ against these people, in order to consolidate the Muslim wmmah.

During one of these battles, the Battle of Yamaamah (12 A.H.),” around seventy
Companions who had memorised the Qur'aan were martyred. The death of such a
large number of'qurraa' (memorizers of the Qur'aan) alarmed "Umar, and he went to
Aboo Bakr and said, “Many of the memorizers of the Qur'aan have died, and I am
scared lest more die in later battles. This might lead to the loss of the Qur'aan, unless
you collect it.” "Umar not only realised the danger of this great loss, but also proposed
a solution.

Aboo Bakr replied, “How can I do that which the Prophet () did not do?” Aboo
Bakr, the one whom the Prophet (3) trusted the most in all his affairs, could not
even think of undertaking a project that the Prophet () had not done, nor ordered
to be done. He was worried that such a project might be considered an innovation in
the religion.

But "Umar continued to convince him, exhorting him of the merits of such an
idea, and proving to him that such a project was in no way an innovation. "Umar
realised that this act did not qualify as an innovation in the religion, since the compi-
lation of the Qur'aan was not a religious act per se, but rather an act that was of general
benefit (maslaha) to the Muslims. He continued to convince Aboo Bakr until Aboo
Bakr understood "Umar’s arguments and agreed to the project. They both decided to
put the Companion Zayd bin Thaabit in charge of collecting the entire Qur'aan in
one manuscript. Aboo Bakr told him, “You are an intelligent young man, and we do
not doubt you. You used to write the revelation for the Prophet (3£), so we want you
to collect the Qur'aan.™"

They chose Zayd because he was the person best suited for the job, for the follow-
ing reasons:

1) He was the primary scribe of the Prophet (), and it was because of this that
Aboo Bakr said, “You used to write the revelation for the Prophet (3£).” This is
also shown by the above-mentioned narration in al-Bukhaaree in which the
Prophet (#£) ordered for Zayd to be called. Once, after the Prophet’s (2) death,
some people entered in upon Zayd and asked him, “Narrate to us something
from the Prophet (5%).” He responded, “And what can I narrate to you? (or, "And
what should I narrate to you?”) I used to be a neighbour of the Prophet (), so
whenever any inspiration came to him, he would call me to write it...”** Zayd,

244 This was an attack on Musaylamah the Liar, who had claimed to be a prophet. It was one of the
bloodiest of the “Wars of Apostasy.”

245 The incident of the compilation of the Qur'aan is reported by al-Bukhaarce, and others.

246 Thn Abee Daawood, p. 3.
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2
—

4)

therefore, was the one whom the Prophet () had entrusted with the writing of
the Qur'aan.

He had memorised the entire Qur'aan during the lifetime of the Prophet (3%).
Anas ibn Maalik said, “Only four people memorised the Qur'aan before the Proph-
et’s (#2) death: Ubay ibn Ka'ab, Mu’aadh ibn Jabal, Zayd ibn Thaabit and Aboo
Zayd.™¥

He was relatively younger than the other Companions, and thus his memory
was sharper. He narrates concerning himself that when he was eleven years old,
and the Prophet () had just arrived in Madeenah, “I was brought to the Prophet
(3%2), and the people said, ‘O Messenger of Allaah (32)! This is one of the boys of
(the tribe of) Banee an-Najjaar, and he has memorised seventeen soorahs.” So |

recited to the Prophet (#2), and he was well pleased with that.”*

He was present at time of the Prophet’s () last recitation to Jibreel in the
Ramadaan before he () died. The famous successor, Aboo "Abd ar-Rahmaan
as-Sulamee (d. 70 A.H.), said, “Zayd witnessed the last recitation (of the Prophet
() to Jibreel), and because of this, Aboo Bakr relied upon him in its compila-
tion, and "Uthmaan put him in charge of writing it (during the second compila-

3240

tion).

He was one of the most knowledgeable Companions with regards to the recita-
tion of the Qur'aan. Sulayman ibn Yasaar (d. 100 A.H.) said, “Neither 'Umar nor
‘Uthmaan preferred anyone over Zayd ibn Thaabit when it came to the laws of
inheritance... and the recitation of the Qur'aan.” "Aamir ibn Sharaheel ash-Sha’bee
(d. 103 A.H.) said, “Zayd ibn Thaabit overwhelmed and conquered the people
with his knowledge of the recitation (of the Qur'aan), and his knowledge of the
laws of inheritance.” Such was his stature among the Companions that "Umar,
"Uthmaan and "Alee all appointed Zayd to be one of the main judges and reciters
of Madeenah, and he remained in this post until he passed away in 45 A.H. The
day he died, Ibn "Umar said, “May Allaah have mercy on him! He was a scholar
amongst the people...”Umar sent out scholars to take over the judicial posts all
over the Muslims lands, but he kept Zayd in Madeenah so that he could give
verdicts amongst its inhabitants! ™"

Thus, it is of little surprise that Aboo Bakr and "Umar both thought of Zayd as the

person who should be given this monumental task, for he had in him all the qualities
that were needed for this undertaking. But Zayd too was reluctant, and it was only

after both Aboo Bakr and "Umar convinced him that he agreed to do the task. “It
would have been easier for me to move a mountain than do that which they told me
to do,” he said.

247 Reported by al-Bukhaaree. The meaning of this narration was explained earlier.
248 al-Hamad, p. 112.

249 az-Zarkashee, v. 1, p. 237.

250 All quotes taken from al-Hamad, p. 113.
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He set about collecting the various fragments of the Qur'aan from ‘the picces of
wood and the chests of people’. He required at least two people (besides himself) who
had learnt the verses from the Prophet (88) directly, and at least one written copy of
the verse written under the supervision of the Prophet (), to merit its acceptance
into his final compilation. "Umar ibn al-Khattaab stood up in the mosque and pro-
claimed, *“Whoever has learnt any Qur'aan from the Prophet (32) then let him bring
it forth.”!

At this, the people brought him the scraps and parchments upon which they had
written the Qur'aan. Aboo Bakr told them, “Sit at the door of the mosque. Whoever
brings you two witnesses (for a verse), then write it down.™ Some scholars have
interpreted this as meaning two witnesses and two written copies were required.

Zayd reports, “I collected the Qur'aan, until I found the last two verses of Soorah
at-Tawbah with Khuzaymah ibn Thaabit al-Ansaarce:
=5 Ats, a5y 2ot R mta
(._L:z.;_mtu: _____!_,u_)rb gle..k.ﬂj
«There has come to you, from amongst yourselves, a Messenger...»|9:128|

I found these verses with him only.””” This report does not mean that only
Khuzaymah had heard the verse from the Prophet (2), but rather that he was the
only one that brought a parchment that had these verses written on it. In fact, when
Khuzaymah came, "'Uthmaan ibn "Affaan said, “I testify that these verses have been
(revealed from) Allaah!™"

The strict criteria employed by Zayd ensured the authenticity of the compilation.
Even though Zayd had memorised the entire Qur'aan, and could have written it from
his own memory, he still made sure that there were at least two other memorizers of
the verse, and a written copy of the verse, written under the direct supervision of the
Prophet (32). The narration of Khuzaymah, mentioned above, indicates that Zayd
was looking for the last two verses of Soorah at-Tawbah, since he had heard them
from the Prophet (). but nobody else had brought forth written copies until
Khuzaymah came. Another narration adds, ‘I could not find a verse that T used to
hear from the Prophet (3%), until I found it with a person from the Ansaar, and I did
not find it with anybody else,

= .///530 )/./ B R e aros

aleail age bl puodley (ragad\on
«Amongst the Believers are men who have fulfilled their covenant with
Allaah» [33:23])

so I put itin its proper soorah.”” This narration also proves the fact that Zayd knew
what was part of the Qur'aan and what was not, since he mentioned that he was

I Ibn Abee Daawood. p. 11,
2 gbid.. p. 0.

3 Reported by al-Bukhaaree.
54 Ibn Abee Daawood, p. 1.
55 Ibn Abee Daawood. p. 8.
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searching for a particular verse, and could not find it. It also proves that the arrange-
ment of the verses was known to the Companions, because he put the verse ‘in its
proper soorah.’

Now, for the first time, the Qur'aan was in one book. Barely two years after the
death of the Prophet (32), when all of the major Companions were still alive, the
Qur'aan had been compiled. The written copy of the Qur'aan was called a mus-haf
(literally meaning a collection of loose papers) and remained with Aboo Bakr and,
after his death, with 'Umar, then with Hafsah, the daughter of "Umar and a wife of

the Prophet (3%).

The mus-haf that Aboo Bakr ordered to be collected was not meant to be an official
copy that the whole ummah had to follow. Rather, it was meant to preserve the Qur'aan
in its entirety, and ensure that none of its verses were lost. In this, Aboo Bakr accom-
plished a momentous task. "Alee ibn Abee Taalib remarked, “The person with the
greatest rewards with regards to the (compilation) of the mus-haf is Aboo Bakr. May
Allaah’s mercy be on Aboo Bakr, he was the first person to compile the Book of
Allaah.”**

There is some difference of opinion over the arrangement of the soorahs in Aboo
Bakr's mus-haf. Most of the scholars are of the opinion that Aboo Bakr’s mus-haf did
not concern itself with the proper order of the soorahs, for it was not meant to be an
official copy that was binding upon the ummabh. Others allege the soorahs were in the
same order as that of "Uthmaan. Also, it is alleged that this mus-haf was written to
preserve all the akruf™ of the Qur'aan. In reality, itis of no great consequence whether
the mus-haf of Aboo Bakr was in the same arrangement of soorahs as that of the
"'Uthmaanic one or not, or whether it was written with the intent of preserving all the
ahruf; the primary purpose of this compilation was to serve as a basis for the "Uthmaanic
compilation, and it is this compilation that is linked directly to the mus-hafs that are
present in our hands today.

1. The "Uthmaanic Compilation

After the death of Aboo Bakr, 'Umar ibn al-Khattaaab took over the leadership of
the Muslims. Under his auspicious caliphate, the territories of the Muslims expanded
five-fold what they had been. When he passed away, the Muslims controlled the rem-
nants of the Persian Empire, Egypt, Syria and parts of the then-defunct Byzantine
(Eastern Roman) Empire.

After "Umar’s death, 'Uthmaan took over the caliphate, and continued the great
legacy of his two predecessors. The Muslims were successful in waging jihaad for the
cause of Allaah, and spreading the religion of Islaam. One of the places where this

256 Qattaan, p. 128. As for the claim by certain Islaamic sects that "Alee was the first to compile the
Qur'aan, this narration from "Alee himself shows it to be false. Also, the narration which mentions "Alec as
being the first is weak, cf. Ibn Abee Daawood, p. 10.

257 See Ch. 10, “The Akruf of the Qur'aan’, for further details.
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was occurring were the territories of Armenia and Azerbaijan. Muslims from differ-
ent parts of the ummah had joined forces to fight against the enemy.

Unfortunately, the Muslims started differing amongst themselves with regards to
the recitation of the Qur'aan. The Muslims from Syria were reciting the Qur'aan
differently than the Muslims from Iraq.”™ They began contending with each other,
each regarding his recitation superior to his brother’s. These Muslims were not Com-
panions, and therefore were not trained in the proper manner and etiquette of the
recitation of the Qur'aan. One of the Companions who was present amongst them,
Hudhayfah ibn al-Yamaan, could not believe what was happening. He advised them
to leave this argumentation, but realised that some action must be taken to prevent
this occurrence on a larger scale. He therefore left Azerbaijan for Madeenah, to report
to the caliph "Uthmaan.

*O Commander of the Faithful!” Hudhayfah pleaded to "Uthmaan, “save this
wmmah before it disagrees about its Book, like the Jews and Christians did before
it.””” Hudhayfah told "Uthmaan what had occurred amongst the new Muslims in
Azerbaijan. "Uthmaan, alarmed by this news, convened a gathering of the leading
Companions. He informed them of what Hudhayfah had told him, and requested
their advice on this matter. The Companions, in return, asked "Uthmaan what he
thought the best plan of action was. "Uthmaan told them his opinion: Official copies
of the Qur'aan should be written and sent to all the provinces, and all other copies
destroyed, so that the ummah would have one standard Qur'aan. Therefore, this stand-
ard version would serve to unite the Muslims upon one recitation.

"Alee ibn Abee Taalib said concerning this incident, “O People! Do not say evil of
"Uthmaan, but only say good about him. Concerning the burning of the mus-hafs, 1
swear by Allaah, he only did this after he had called all of us. He asked us, "What do
you think (should be done) concerning these recitations (in Azerbaijan)? For it has
reached me that cach party is claiming that their recitation is better, and this (atti-
tude) might lead to disbelief.” We asked him, *"What do you suggest we do?” He re-
sponded, ‘T think we should consolidate the Muslims on one mus-haf, so that there
not be any disagreements or disunity.” We said, "Verily, this idea of yours is an excellent
idea.”™ The action of "Uthmaan was agreed upon by all of the Companions.

Therefore, after the Companions agreed to his idea, he requested Hafsah, the
daughter of "'Umar ibn al-Khattaab, to loan him the mus-haf that Aboo Bakr had
ordered to be compiled, which she did. He then chose a committee of four people,™
namely Zayd ibn Thaabit, "Abdullaah ibn az-Zubayr, Sa’eed ibn al-"Aas and "Abd al-

258 The reason why the recitations of Syria and "Traq differed from one another will be understood after
one reads Ch. 10 on the afruf.

259 This incident is reported in al-Bukhaaree. Other narrations imply that such a disagreement had also
occurred in Madeenah, and when Hudhayfah informed "Uthmaan of the situation in Azerbaijan, this fur-
ther alarmed "Uthmaan, and caused him o convene a gathering of the Companions.

2600 Ibn Abee Daawood, p. 22.

261 According to another opinion, twelve people, but this is the weaker opinion. CL, Ibn Abee Daawood,
p- 26.
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Rahmaan ibn al-Haarith to rewrite the mus-haf of Aboo Bakr. He chose Zayd ibn
Thaabit for the same reasons that Aboo Bakr had done before him, and Sa'eed ibn al-
"Aas was known for his knowledge of the Arabic language. Imaam adh-Dhahabee (d.
748 A.H.) said, “Sa’eed ibn al-"Aas was one of the members of the committee whom
'Uthmaan chose to write the mus-haf, due to his eloquence, and because his (Arabic)
style was very similar to the Prophet’s (2).""" The other two members were respect-
able Companions, knowledgeable of the Arabic language and of the Qur'aan.

Apart from Zayd, the other three committee members were from the Quraysh.
This was done on purpose; "Uthmaan told them, “If you (three) and Zayd differ (on
how to spell a word), then spell it in the dialect of the Quraysh, for verily it was
revealed in their dialect.”™** "Uthmaan said this in response to a difference that arose
amongst them concerning the writing of the word ‘faboot’ (in 2:248); should they
write the word in the Qurayshee style of ‘taboot’ or the Madanee style of “tabook’ (i.c.,
with a raa marbootah)? "Uthmaan answered them that they should write it as taboor,
since this was the style of the Quraysh.

This incident shows that the committee consulted the other Companions con-
cerning even such minor details as the spellings of certain words. At times, when
there was a difference of opinion, they even called that particular scribe (if it hap-
pened to be other than Zayd) who had written the verse for the Prophet (3), so that
they could ask him how he had spelt the word.”

After the committee finished its task, "Uthmaan ordered that one copy of this mus-
haf be sent to every province, and ordered the governors of each province to burn all
the other copies of the Qur'aan in their provinces. This was a drastic step, but it was
necessary if the unity of the Muslims was to be preserved. Every Qur'aan written after
this time had to conform letter for letter to "Uthmaan’s mus-haf. By his wise decision,
"Uthmaan provided a copy of the Qur'aan that would serve as a model for all future
mus-hafs. And, as "Alee pointed out, 'Uthmaan did this with the approval of the Com-
panions.”” In fact "Alee ibn Abee Taalib said, “If T were in charge (of the affairs of the
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Muslims) when "Uthmaan had been, I would have done the same as he did.

Not only did "Uthmaan send the actual mus-hafs to each province, he also sent
Qur'aanic reciters to teach the people the correct recitation of the Qur'aan. He kept
Zayd ibn Thaabit in Madeenah; with the Makkan mus-haf, he sent "Abdullaah ibn
Saa'ib (d. 63 A.H.) ; to Syria was sent al-Mugheerah ibn Shu’bah (d. 50 A.H.); Aboo
'Abd ar-Rahmaan as-Sulamee (d. 70 A.H.) was sent to Koolah: and "Aamir ibn "Abdul

262 adh-Dhahabee, Sivar, v. 3, p. 449.

263 Reported by al-Bukhaarec.

264 cf. al-Hamad, p. 126-7 for examples.

265 Although there are some reports that initially "Abdullaah ibn Mas’ood did not agree with "'Uthmaan’s
decision, it is also reported that he later changed his mind; ef. Ibn Abee Daawood, pps. 13-18. According to
the famous historian, Ibn Katheer, 'Uthmaan wrote to 1bn Mas'ood advising him to follow the consensus of
the other Compamons, which he agreed w do; cf. al-Bidaayah wa an-Nihaayah, v. 7, p. 207,

266 ;lz-Zequ:t:mcc, v.l, p. 262.
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Qays to Basrah (d. ~ 55 A.H.).” All of these reciters were well-known for their reci-
tation of the Qur'aan, and it is in fact through them that most of the gira'aat are
preserved.

‘Uthmaan’s compilation occurred in the year 24 A.H., or according to others in
the carly part of 25 A.H.**

Aboo Bakr's compilation of the mus-haf diftered from "Uthmaan’s compilation in
the following:

1) The reason that each of them compiled the Qur'aan was different. Aboo Bakr
compiled the Qur'aan in response to the large number of deaths of those who
had memorised the Qur'aan, and in fear of its being lost. "Uthmaan, on the other
hand, compiled the mus-hafs 1n response to the inauthentic recitations that new-
comers to Islaam, who were ignorant of the Arabic of the Qur'aan, were reciting.
He wished to unite the Muslims on the proper recitation of the Qur'aan, and
therefore ordered the eradication of all other mus-hafs, so that the people would
have only one mus-haf in their hands.

2)  The number of people who were in charge of the two compilations was different.
Aboo Bakr relied on the person who was the best suited and most qualified to do
so, namely Zayd ibn Thabit. "Uthmaan, on the other hand, used the services of
Zayd but also had three of the major Companions, all of whom were known for
their knowledge of the Qur'aan, to help him.

3)  The number of mus-hafs Aboo Bakr ordered to be made was only one, whereas
"Uthmaan ordered several.

4)  Since Aboo Bakr did not face the problem of inauthentic recitations of the Qur'aan,
he did not have to take the step that 'Uthmaan did in destroying all other written
copies of the Quraan. "Uthmaan’s decision ensured that all future copies would
have to rely upon the original "Uthmaanic ones.

5) Aboo Bakr compiled the Qur'aan from “...date-palm leaves, wood and the hearts
of people...” whereas "Uthmaan ordered the rewriting of Aboo Bakr’s mus-haf in
the writing style of the Quraysh.

6) Aboo Bakr's mus-haf, according to one opinion, did not concern itself with ar-
ranging the soorahs properly; only the verses of cach soorah were arranged.
"Uthmaan, on the other hand, arranged the soorahs and verses in their proper
arrangement.

7)  According to some,”” the mus-haf of Aboo Bakr was written to preserve all seven
ahruf, but the mus-haf of "Uthmaan only included one Aarf and left out the other
six. This opinion, however, does not have any basis to support it.””

267 az-Zarqaance, v.1, p. 404.

268 cf. Aboo Sulaymaan, p. 28, However, the Taareekh of Khaleefah ibn Khayyaat (d. 240 A.HL) lists the
battles of Azerbaijan as having occurred in the year 28 AH. cf. Taareckh, p. 160,

260 az-Zarqaanee, v.1, p. 253.

270 cf. al-Hamad, p. 145.
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To summarise, the eminent scholar of Islaam Ibn Taymiyyah (d. 728 A.H.) said,
“...s0 in the year that the Prophet (3%) passed away, Jibreel went over the Qur'aan with
him twice, and this last rehearsal is the recitation of Zayd ibn Thaabit and others, and
it is the recitation that the Khulafaa ar-Rashidoon, Aboo Bakr, "Umar, "Uthmaan and
"Alec ordered to be written in mus-hafs, and Aboo Bakr (was the first) to write it. Then
"Uthmaan, during his caliphate, ordered 1t to be written (again), and he sentitto all of
the provinces, and the Companions all agreed to this.””!

1v. The Different Mus-hafs
A. THE APPEARANCE OF THE Mus-hafs

The Spelling of the Words of the Qur'aan

The spelling of the words of the Qur'aan is not the same as the spelling of mod-
ern-day Arabic. There are certain peculiarities of the "Uthmaanic script that are not
present in modern Arabic. Among these pecuharities in the writing of the mus-haf is
that the "'Uthmaanic script eliminated certain alifs (for example the word “rahmaan’ is
written without an «/if); added certain silent letters (for example the word ‘salaat” is
written with a silent waw); merged particular words (for example when the word
‘min’ is followed by ‘maa’ it is usually written as one word ‘mimaa’); and occasionally
spelt the same word that occurred in different places differently.” Some of these pe-
culiarities were common of the Arabic and specifically Qurayshee script of that time,
but later Arabic grammar changed these rules.

Another peculiarity was that when their existed two recitations of a particular word,
the word was written such that both recitations would be preserved. For example, the
word ‘maalik’ in (1:4) is written without an a/if, since there is an alternate recitation
‘maliki.” Had the alif been written on this word, the second recitation would not have
been possible from the mus-haf of "Uthmaan; however, by writing it without an a/if.
both recitations are possible. The nature of the Arabic script and manner of writing
allows for this, in contrast to Latin-based languages.

Due to these peculiarities of the mus-haf of "Uthmaan, later scholars differed over
the legitimacy of changing the spelling of the mus-haf to conform to later Arabic. This
difference of opinion was primarily based upon the origin of the spelling: was it from
the Prophet (32) himself, or was it by consensus of the Companions? Or, was the
spelling of the Qur'aan not based upon either of these two factors, but upon the popu-
lar custom of that time? The various opinions can be summarised as follows:

271 Aboo Sulaymaan, p. 31.
2

71
72 This discussion has purposely been lett short, since it requires a knowledge of Arabic writing. For
further detail, see Ubaydaat, pps. 143-45; az-Zarqaance, v.1, pps 369-373. Some scholars have attempted to
‘read in” the wisdom behind such subtle changes, but in reality these attempts are based more upon imagi-
nation than certain knowledge. cf, as-Sabt, v. 1, pps. 403-413.



140 An Introduction to the Sciences of the Qur'aan

1) The spelling of the Qur'aan cannot be changed, and the spelling of the mus-haf
of 'Uthmaan must be adhered to.

The proponents of this opinion differed over why the spelling could not be changed
into two groups. The first group claimed that the spelling of the Qur'aan was the
Sunnah of the Prophet (), and that he had ordered the Qur'aan to be written in the
manner with which it was. Therefore, because the Prophet (32) ordered this spelling,
itis not allowed to modify it. In other words, the spelling of the Qur'aan was with the
approval of the Prophet (), and cannot be changed.”

This opinion is contradicted by the incident in which "Uthmaan said to the com-
mittee that compiled the Qur'aan, ‘If you differ in the spelling of a word, then write it
in the spelling of the Quraysh.” Had the script of the Qur'aan been decided by the
Prophet (3%), then this committee would never have differed about the spelling of
any word.

The second group claimed that the spelling of the Qur'aan was not from the Prophet
(#2) but from the Companions. Since the Companions all agreed to the spelling of
"Uthmaan, this constitutes gjmaa’ (consensus), which later generations are not al-
lowed to change.

Both of these groups, however, concluded that the spelling of the "Uthmaanic mzus-
haf was obligatory upon later generations to conform to. This ruling was the opinion
of the vast majority of the salaf.

[maam Ahmad (d. 241 A.H.) was asked concerning the deletion of certain letters
that were not pronounced (such as the waw in “salaat’). He answered, “It is forbidden
(haraam) to differ from the writing of 'Uthmaan in (the letters) waw, or yaa, or alif, or
any (letter) besides these.””* Imaam Maalik (d. 179 A.H.), when asked whether the
Qur'aan could be written in newly invented styles and methods, replied, “No! It may
only be written the way it was written first!™” In fact, Aboo "Amr ad-Daance (d. 444
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A.H.) said, “I do not know of any scholar who disagrees with Maalik in this issue!
Imaam al-Bayhaqee (d. 458 A.H.) said,

Whoever writes the mus-faf must preserve its letters and not change
anything of what (the earlier) generations wrote, for they were more knowl-
edgeable than us, and had purer hearts and tongues, and were more trust-
worthy. Therefore, we should never presume ourselves to be greater than
them.””

2) The spelling of the Qur'aan depends upon the custom of the time.

In other words, the only reason the Companions wrote the Qur'aan with the spell-
ing that they did was because that was the procedure of writing at the time. Since this

273 As for those reports in which the Pmphcl (3%) SU|)IJU$L'L“_\' commanded the scribe how to write cer-
tain letters, they are very weak or forged. cf. az-Zarqaance, v.1, p. 377.

274 Qataan, p. 148,

275 Qattaan, p. 147,

276 az-Zarqaanee, v.l, p.329.

277 az-Zarqgaance, v.1, p.380.
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has changed, the Qur'aan may be written to conform with these changes, as long as
the recitation is still exactly the same. This is the opinion of Aboo Bakr al-Baagqillaanee
(d. 403 A.H.), and al-"Izz ibn "Abd as-Salaam (d. 660 A.H.). As proof, they use the
fact that the Companions were not instructed by the Prophet (8) to conform to a
particular spelling, but rather wrote in the manner that they knew. Thus, if the rules
of spelling were different in their time, they would have written the mus-haf differ-
ently.

In weighing the two opinions above, the first opinion must be conceded to in light
of the fact that almost all the scholars of the salaf were of this opinion. In addition, if
the door were opened to change the spelling of the mus-haf, this might lead to playing
with the Book of Allaah, since the rules of spelling change with time. The mus-haf
must not be affected by the passage of time, and the "Uthmaanic mus-haf must retain
Its sanctity.

Therefore, it is concluded that it is obligatory to adhere to the spelling of the mus-
haf of "Uthmaan, since this spelling was accepted and agreed upon by the Compan-
ions and the generations after them.””

The Script of the Mus-haf

The scriptin which the "Uthmaanic mus-haf was written was the old Koofee script.””
This script is almost incomprehensible to modern-day Arabic readers. The mus-hafs
were written without any hamzahs, dots (nugat)™ or vowel marks (tashkeel).”™ This
was the traditional manner of writing at that time. Therefore, for example, a straight
line could represent the letter baa, taa, thaa and yaa, and each letter could have any of
the vowel marks assigned to it. It was only by context that the appropriate letters and
vowels could be differentiated. The Arabs at that time were accustomed to such a
script, and would substitute the appropriate letter and vowel depending on the con-
text.

The "Uthmaanic mus-haf was arranged in the order of the soorahs present today.
There were no indications signifying the ending of the verses, and the only sign that
a soorah had ended was the basmalah.”” There were also no textual divisions (into

278 In fact, al-Azhar released a fatzea in the year 1355 A.H. stating that it was not permissible to print a
mus-haf or re-write the Qur'aan in modern Arabic. They stated that the spelling of the mus-haf must con-
form to the "Uthmaanic spelling. ¢f al-Hamad, p. 609,

279 The seript ot the Arabic is the style of writing of the various letters. For example, the font with which
this text is written differs from the font of the chapter title. The seripe, then, is the style with which the letters
are written. This is to be differentiated from the spelling, which was the topic of the previous section.

280 The nugat are the dots that are used o ditferentiate berween difterent letters that have the same base
structure; for :‘xamplc. the r:n|}r way to differentiate between the |c[tcrh_\':‘m and taa is 1)3’ the dots: if two dots
are above the line, it is a faa, and if they are below, it is a yaa.

281 The taskheel of the Qur'aan are the diacritical marks of the fathha, kasra, and danima (in Urdu, the
zeer; zabar, and pesir), and other marks (such as the shadda) that are used to pronounce the particular letters
correctly,

282 The phrase ‘Bismillah al-Rahmaan al-Raheem', which appears at the beginning of cach soorah except
the ninth.
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thirtieths, sixtieths, etc.). This was done so that the Qur'aan be preserved with the
utmost purity; only the text of the Qur'aan, unadorned with later embellishments,
was written.

This was the appearance of the original "Uthmaanic mus-hafs. As is well-known,
however, the appearance of modern mus-hafs is strikingly different from the simple

"Uthmaanic one. The process of this change was gradual.

The first change to occur was the addition of the diacritical marks — the rashkeel.
There are varying reports as to who the first person to add tashkeel into the Qur'aan
was.

The name that is most commonly mentioned is that of a Successor by the name of
Aboo al-Aswad ad-Du'aly (d. 69 A.H.), who was also the first to codify the science of
Arabic grammar (nahw). According to one report, "Alee ibn Abee Taalib asked him to
make the mus-haf casier for the people to recite, but he initially declined to do so,
since he did not believe it was necessary. However, he once heard a person recite the
verse,

[3 5 s
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«Allaah and His apostle break off all ties with the pagans» [9:3]
as “Allaah breaks off all ties with the pagans and His Apostle.” This drastic change in
meaning occurred by changing only one vowel (i.c., pronouncing rasooluh as rasoolih).
Said Aboo al-Aswad, “I did not think the state of the people had degenerated to this
level!™ Recalling the advice of "Alee ibn Abee Taalib, he went to Ziyaad ibn Abechee,
the governor of Iraq under "Alee ibn Abee Taalib, and requested him to supply him
with a scribe. Aboo al-Aswad told the scribe, “If I pronounce (the vowel) @, then write
a dot above the letter. If T pronounce it as #, then write a dot in front of the letter. It 1
pronounce an 7, then write it below the letter.”* Aboo al-Aswad was reacting to the
problems that had arisen amongst non-Arabs who had embraced Islaam and were
new to the Arabic language. They had difficulty reading the script of "Uthmaan, without
tashkeel. Thus, Aboo al-Aswad started the rudimentary art of tashkeel.

Other reports give the names of Nasr ibn "Aasim (d. 89 A.H.), Yahya ibn Ya'mar
(d. 100 A.H.), al-Hassan al-Basree (d. 110 A.H.) and Muhammad ibn Seercen (d.
110 A.H.). However, some of these reports qualify Nasr and Yayha as adding the dots
(nugat) for the first time, and not the taskheel. Yet another report states that it was
Aboo al-Aswad who was the first to do this, but at the command of Hajjaaj ibn
Yoosuf (d. 95 A.H.), the infamous governor of Iraq under the fifth Umayyad Caliph,
"Abd al-Malik ibn Marwaan, and not under the caliphate of "Alee.

In combining all of these reports, the strongest series of events seems to be as fol-
lows: Aboo al-Aswad was the first to add the tashkeel into the mus-haf on an official

283 al-Hamad, p. 492. According to other reports, Ziyaad ibn Abechee purposely had a person mispro-
nounce the verse in front of Aboo al-Aswad so that he would realise the necessity of adding the rashkeel, cl.
al-Badawee, p. 328,
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basis, during the caliphate of "Alee, and his students Yahya ibn Ya'mar and Nasr ibn
"Aasim were the first to officially add dots (nugat) during the reign of "Abd al-Malik
ibn Marwaan (d. 86 A.H.). They were not the first to do so, however, as both al-
Hassan al-Basree and Muhammad ibn Seereen had preceded them in this endeav-
our. However, al-Hassan al-Basree and Muhammad ibn Seereen had added the nugat
on their private mus-hafs, whereas Aboo al-Aswad and his two students were the first
to add the taskheel and nugat on an official basis into the mus-haf. This sequence of
events takes into account all of the narrations, and is the one that most of the re-
searchers in this field have concluded.™ Az-Zarqaanee writes,
May Allaah have mercy on these two scholars (Yahya tbn Ya’mar and

Nasribn "Aasim), for they were successful in this endeavour (of adding nugar

to the Qur'aan), and completed the addition of the nugat for the first time.

They conditioned upon themselves not to increase the number of dots of

any letter above three. This system spread and became popular amongst the

people after them, and it had a great impact in removing confusion and

doubts concerning (the proper recitation of) the mus-haf™

Thus, Aboo al-Aswad was the first to add the tashkeel into the Qur'aan, and Yahya
and Nasr were the were the first who differentiated the various similar letters of the
Arabic alphabet by means of dots. They did this during the reign of the Ummayad
Caliph "Abd al-Maalik.

Aboo al-Aswad died in 69 A.H., and ’Abd al-Maalik’s reign ended in 86 A.H.,
which means that less than three-quarters of a century after the Prophet’s (32) death,
while some of the Companions were still alive, the Qur'aan had been written down
with a rudimentary version of tashkeel and nugat.

In the beginning, scribes used to write the nugat in black and the tashkeel in red to
distinguish it from the actual text of the Qur'aan. There are hundreds of mus-hafs
dating from the first two centuries of the hzjrah still present with this type of tashkeel
Sy'S[('_'lT].

There are some narrations from the salaf concerning their disapproval of these
additions. It is narrated from Ibn Mas’ood, an-Nakhaa’ee (d. 96 A.H.), Qataadah (d.
117 A.H.) and other scholars of the first two generations concerning the prohibition
of adding these dots to the mus-haf. Other scholars, however, such as al-Hasan al-
Basree (d. 110 A.H.) and Ibn Seereen (d. 110 A.H.), did not see a problem with the
addition of these dots.”™ Imaam Maalik (d. 179 A.H.) was asked concerning the addi-
tion of taskheel and nugat in the Qur'aan. He replied, “The people continued to ask
me concerning the addition of dots in the Qur'aan, so I say: As for the major mus-hafs,
I don’t think they should be dotted, nor should anything be added that is not in them.
As for the minor mus-hafs — the ones that the children learn from — then I don’t see
any problem with it.”* Therefore, Imaam Maalik was of the opinion that the Qur'aan

284 az-Zarqaanee, v.1, p. 406 and al-Badawee, pps. 329-331,
285 az-Zarqaanee, v. 1, p. 407.

286 cf. al-Hamad for these quotes, p. 516,

287 al-Hamad, p. 517.
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should be left the way that it was written, and the only exception were the mus-hafs
that children learnt from. This strictness was due to the concern felt by these scholars
to keep the script of the mus-haf of 'Uthmaan pure from all additions.

However, later scholars of the salaf became less strict concerning the addition of
the zaskheel and nugat. This was due to the benefit that was gained, for it aided the
average person in properly reciting the Qur'aan. Khalaf ibn Hishaam (d. 229 A.H.)
reports, “1 used to sit in the gathering of al-Kisaa'ee (the famous Qaaree), and the
people would add (taskheel) based upon his recitation.” Ad-Daance (d. 444 A.H.)
writes,

“I happened to come across an old copy of the mus-haf, written during
the beginning of the Caliphate of Hishaam ibn "Abd al-Maalik. Its date (of
writing) was written on the last page: “Written by Mugheerah ibn Meenaa,
in Rajab, in the year 110 A.H. It had taskheel, the hamzahs... and the dots

(nugat) were in red.”™™

Both these quotes show that, eventually, the addition of tashkeel and nugat was
accepted as a part of the writing of the mus-haf™

During the next few centuries, further developments occurred, such as the writing
of the soorah names at the beginning of the soorah, and the separation of the verses by
special symbols and numbers. Initially, the verses were distinguished by placing three
dots at the end of a verse. After every five verses, the word “khams’ (five) was written,
and after every ten, ‘ashr’ (ten), after which the numbering would start from the be-
ginning, until the end of that particular soorah. Soon afterwards, the word khams was
abbreviated to the letter khaa, and the word ashr to a the letter ayn, both of which were
written in the margin of the mus-haf. Eventually, the verses were indicated by a circle
at the end of each verse, and the sequential number of the verse was written in the
circle, as is present in the mus-hafs of today.””

During the first century of the Aijrah, the primary material upon which the mus-
haf was written was parchment. After the Muslim conquest of Trans-oxania in the
early part of the second century of the Aijrah, the Muslims learnt from Chinese crafts-
men the art of paper-making, and thus paper became the primary material upon
which the mus-haf was written.””!

The sixth Ummayad caliph, al-Waleed ibn 'Abd al-Maalik (ruled 86-96 A.H.),
was the first to officially order the beautification of the Qur'aan. He ordered the cal-
ligrapher Khaalid ibn Abee Hayyaaj to write the Qur'aan in Koofee calligraphy. Dur-

288 Both quotes from al-Hamad, p. 518.

289 The College of Qur'aan and Islaamic Sciences in the Islaamic University of Madeenah embarked on
its ‘Qur'aan Project’ in 1982, The goal was to print a mus-haf that would be a copy of the "Uthmaanic one in
its script, and include nugat, tashkeel, verse numbers, and soorah names in a different colour, to differentiate
between the actual text of Uthman and later additions. Unfortunately, due to certain problems, the project
collapsed, but not after it had written a portion of the Qur'aan. To see an example of their work, see Magallah
Kuliyyah al-Our'aan al-Kareem, Islaamic University of Madeenah, 1983, v. 1, pps. 355-362.

290 al-Badawee, p.337.

291 James, David. Qur'ans of the Mamluks. Alexandria Press, London, 1988. p. 6.
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ing the Abbasid era, Khaleel bin Ahmad (d. 170 A.H.), one of the teachers of the
tamous Arabic grammarian Secbawayh, also beautified it and made it simpler. He
was also the first to introduce the present system of taskheel: a straight line above the
letter for the vowel a, a line below the letter for £, a damma for u, a shaddah for showing
assimilation, and a small #haa without the dot to indicate that the letter had no vowel
but was not silent.””

However, the greatest change in the style of writing came in the third century of
hijrah by Ibn Muglah (d. 327 A.H.), who is regarded as the founder of the calligraphy
of the Qur'aan. He introduced the Naskhee script, which totally replaced the former
Koofee script, and upon which the style of writing of the Qur'aan today is based. Ibn
Muglah also established rules for the writing of each letter. Ibn al-Bawwaab (d. 413
A.H.) also played a vital role in the spreading of the Naskhee script. In the seventh
century of hijrah, Aamir "Alee Tabreezee introduced Khat an-Nastaleeg, another popu-
lar seript.™

The Qur'aan in Print

With the advent of the printing press, the mus-haf changed accordingly. The first
Qur'aan that is known to have been printed with movable type techniques was done
in 1694 CE, in Hamburg, Germany. It was edited by a Jew, Abraham Hinkellmann,
and contained many errors. Al-Hamad criticises it as follows:

There are major errors (in this print). and on almost every page the
reader will find manifest examples of these... which only proves the poor

level of knowledge the editor had of the Arabic language and its rules.”™

In 1841, Gustav Fluegel relcased another printed mus-haf, in which the verse num-
bering differed from traditional mus-hafs. This mus-haf was actually a reproduction of
a famous Turkish mus-haf, written by Haafidh "Uthmaan (d. 1110 A.H.).”” This was
published in Leipzig, and became a standard version for Orientalists for the next two
centurics

The first mus-haf done by Muslims in this style is reputed to be the one done in St.
Petersburg, Russia, in 1787 CE. These were followed by mus-hafs printed in Kazan
(in 1828 CE), Persia (in 1833 CE), Istanbul (in 1877 CE) and Cairo (in 1890 CE). A
more common one, which took on the role of a ‘standard printed version’, is one that
was ordered by King Fu'aad of Egypt, in 1925. It was written by a committee of schol-
ars from al-Azhar University, under the supervision of Sheikh Mohammad "Alee Khalat
al-Husaynee. ™

292 "The origin of these five symbols are the letters alif, vaa, ware, the letter sheen o represent the word

shaddal (double letter), and the fhaa without a dot to represent the word ghaeliee (empty), respectively. ef.
al-Badawee, p. 330,

203 For one ol the most fascinating accounts of the development of the seript of the mus-haf, see al-
Hamad's dissertation (gp. eit.) on this wopic.

294 al-Hamad, p. 602.

295 al-Hamad, p. 604,

296 cf. Von Denfler, p. 65, al-Hamad, pps 601-606.
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Since then, literally hundreds of other printed mus-hafs have followed. One of the
more beautiful ones is the ‘Madeenah mus-haf” recently printed in Saudi Arabia, in
the King Fahd Complex for the Printing of the Holy Qur'aan in Madeenah.

All of these have been in the giraa'a of Hafs ‘an "Aasim.””” There are also printed
copies of the Qur'aan in the giraa'a of Warsh ‘an Nafi” (printed in Algeria and Mo-
rocco, and very recently also by the King Fahd Complex), and in the giraa'a of Qaloon
‘an Nafi" (printed in Libya).

In the present age, almost all mus-hafs follow one of two scripts: cither Naskhee
(most of the Arab countries), or Farsee (the Indian sub-continent). The mus-hafs printed
in the giraa'a of Warsh, however, are typically written in Maghribee script, which is
very unique and confusing for the unaccustomed eye. For example, the letter gaaf'is
represented with one dot above a circle (vs. two dots), and the letter faa with one dot
below 1t (vs. above 1t)!

Not only has the mus-haf been printed in different gira'aat and scripts, it has also
been printed in Braille! The Ministry of Religious Affairs in Saudi Arabia released a
three-volume Qur'aan written in Arabic Braille. Each Arabic letter is represented by a
special set of dots, and cach diacritical mark also has its special code, and, just like in
other mus-hafs, is either written above or below the letter. Not only that, but the vari-
ous signs for stopping (wugoof) are also included in the mus-haf, as are the verse and
soorah numbers!

A Warning!

Before completing this section concerning the evolution of the script of the mus-
haf, it is very relevant to quote the hadeeth of the Prophet (8) in which he said,
“When you decorate your mosques, and beautity your mus-hafs, then destruction will
be upon you!™” This hadeeth can be taken as a factual statement, or as a warning. In
other words, if taken factually, the Prophet (38) is informing his ammah that when
mosques and mus-hafs are decorated and beautified, this will be a time of destruction
for the Muslims. However, the stronger opinion is that this hadeeth is a warning to the
Muslims,” in which case any unnecessary and excessive decoration of the mus-haf is
to be discouraged. This is one of the indications of the austerity and simplicity of
Islaam, such that even its places of worship and its Sacred Book must be absent from
all types of embellishments, which typically is an indication of arrogance, and a love
for this world. Rather, such religious symbols should be examples of modesty and
humility.

297 See Ch. 11, The Qira'aat of the Qur'aan, for further details,

298 Reported by Ibn Abee Shaybah in his Musannaf; cf. as-Salechah # 1351,

299 Due to the fact that there exist other authentic narrations forbidding Muslims to decorate their
mosques. Therefore, it makes sense to understand this hadeeth as a warning and prohibition rather than a
tactual prophecy.
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B. THE NUMBER OF "UTHMAANIC Mus-hafs

There are five opinions concerning the number of original mus-hafs that 'Uthmaan
compiled:

1) Imaam az-Zarkashee follows Aboo 'Amr ad-Daanee’s (d. 444 A.H.) opinion that
the number of mus-hafs was four; 'Uthmaan kept one in Madeenah, and sent the
other three to Koofah, Basrah and Shaam (Syria). Ad-Daanee writes in his Mugni’,
“The majority of the scholars hold that when "Uthmaan wrote the mus-haf, he
ordered four copies to be written, and he sent one to each of the major prov-

» 300

inces.

2)  As-Suyootee, in his Izgaan, and Ibn Hajr (d. 852 A.H.), state that there were five
copies, which were sent to the above four cities and Makkah.™"

3) Some scholars maintain that there were six copies, the sixth one having been the
one "Uthmaan commissioned for his personal use, different from the mus-haf of
Madeenah.™

4)  Aboo Haatim as-Sijistaance (d. 255 A.H.) stated that there were seven copies,
one of which was kept in Madeenah, and the rest sent to Makkah, Syria, Basrah,
Koofah, Yemen and Bahrain (another opinion maintains that the last of the seven
was sent to Egypt, and not Bahrain).

5) Lastly, some maintain there have been eight copies; in addition to the above seven,
they include the personal mus-haf of "Uthmaan.

Itis not of very great concern to know the exact number of mus-hafs that 'Uthmaan
ordered to be written, for regardless of the number of original mus-hafs, all tuture
mus-hafs were written as exact copies of these.

However, if forced to choose between these opinions, the second one is probably
the strongest, since it has the strongest historical evidence. At the time that the mus-
hafs were commissioned, Yemen, Bahrain and Egypt would probably not have mer-
ited having a special mus-haf sent to them, and it does not seem too unrealistic to
venture that the ‘personal” mus-haf of "Uthmaan was none other than the mus-haf of
Madeenah, which "Uthmaan would have kept in his possession.

C. WERE THESE MUS-HAFS THE SAME?

Did the "Uthmaanic four or eight mus-hafs match cach other letter for letter? Sur-
prisingly, contrary to popular opinion, the evidence indicates otherwise.

The different copies that "Uthmaan ordered to be written differed from cach other
in a few letters. There is no extra verse in any one of the mus-hafs, but there are addi-
tional or different letters in some of the mus-hafs. This was not done accidentally or by

300 az-Zarkushee, w1, p. 240,
301 as-Suyootee. v 1, p. 8().
02 az-Zarqaanee, v, pA06,
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chance. Rather, these slight changes were done in order to accommodate the various
recitations of a particular verse (the ahruf). If the Prophet (#2) had recited the verse in
a number of ways, and it was possible to accommodate all of these recitations in one
particular spelling, then the word was written with that spelling. The example of
‘maaliki” and ‘maliki’ has already been given before. However, if the recitations could
not all be accommodated in one spelling, then it was written with one of the recita-
tions in one mus-haf, and another recitation in another mus-haf. The Companions
did not write both recitations in one mus-haf for fear of confusion between the two.™”

The fact that the "Uthmaanic mus-hafs differed 1s known by two ways:

1) The gira'aat: Between the various gira'aat, there occur changes in letters and
sometimes words that cannot be attributed to one script, even if this script were with-

4

out dots and vowel marks. For example, some of the gira'aat™ read 91:15 as ‘wa laa

yakhaafu... This is the recitation that most of the readers will be familiar with. On the

05

other hand, other gira'aat™” read it as ‘fa laa yakhaafu...', changing the waw to a fa.
This letter change can not be attributed to the same script, and must indicate a differ-
ence in the mus-hafs of "Uthmaan.™” Another example is the giraa'a of Ibn "Aamir,
who read 3:184 as ‘wa bi zuburi wa bil kitaab’ whereas the rest of the gira'aat read ‘wa
zuburi wal kitaab’ (1.c., without the two bas). Ibn "Aamir was Syrian, and 1t is known
that the mus-haf that "Uthmaan sent to Syria had the two extra bas in it, whereas the
other mus-hafs did not. In this example, an actual word 1s added in one of the mus-
hafs.

2) Visual Inspection: The second way that it is known that these mus-hafs dittered
from one another is by comparing them. Since the various mus-hafs are not present
any more, reports must be taken from those who were fortunate enough to have read
more than one of the original mus-hafs of "Uthmaan, or at least knew and reported
from those who did. In fact, a number of scholars had written books specially on this
topic.

Some authors have mentioned at least ten scholars of the first four centuries of the
hijrah who had written specific tracts on this topic, amongst them, al-Kisaa'ee (d. 189
A.H.), and al-Farraa' (d. 207 A.H.)."” Unfortunately, the only book that remains of
these classical works is the work authored by "Abdullaah ibn Abee Daawood (d. 316
A.H.). the son of the famous scholar of hadeeth, Aboo Daawood (d. 275 A.H.), which
he entitled Kitaab al-Masaahif™"

303 az-Zarqaance, v.1, p.262.

304 Those of "Aasim, Kisaa’ee, Hamza, Abu "Amr and Ibn Kathecr.

305 That of Naafi" and Ibn "Aamir.

306 This point will be better understood after one reads Ch. 11 on the gira'aat.

307 cf. Introduction to Ibn Abee Daawood, p. 10.

308 Unfortunately, the first (and only) person to edit and publish it was the famous Orientalist scholar
Arthur Jeffery (published in Cairo, 1936), as part of his famous work Materials for the History of the Text of
the Holy Our'aan, which is discussed in greater detail in Ch. 17,
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Khaalid ibn Iyaas (d. ezrea 150 A.H.) reported that he read the mus-haf of "Uthmaan,
and found that it differed with the mus-hafs of Madeenah in twelve verses, which he
quoted.™ The first of these was 2:132 ‘wa wasa..." instead of ‘twa awsa...” meaning that
the first was without an a/if, whereas the second was with an a/if. This is in the actual
script of the mus-hafs, and is reflected in the differences between the gira'aar. Of the
ten gira'aat, Naafi’ and Ibn ’Aamir read it with the a/if, whereas the rest do not. In the
same way, all of the other differences in the script of the mus-haf are sull found in the
differences between the gira'aat.

There are more than just twelve differences, though. Khaalid ibn Iyaas only com-
pared the mus-haf of "Uthmaan with the mus-hafs of Madeenah. The other mus-hafs
differed from the Madecnah mus-haf, as for example in verse 3:184, the mus-haf that
‘Uthmaan sent to Syria had the extra letters, but the others did not.

(1}

These difterences, as noted earlier, are only with regards to certain letters and words.
There are no verses or phrases that are present in some mus-hafs without the others.

Actually, if one reflects over this phenomenon, he will be even more certain that
the Qur'aan has been preserved even to the minutest detail. This is so because all of
the differences that originated in the different mus-hafs of "Uthmaan are stll found
scattered in the various gira'aat, showing that the scriptural differences are not acci-
dental, but rather intentional. The Prophet (2) used to recite the Qur'aan in all of
these ways, as will be elaborated upon later.

Therefore, the purpose behind having these trivial changes between the mus-hafs
was to preserve the various ahruf of the Qur'aan, even to the most minute detail.

D. WhaT HAPPENED TO THE ORIGINAL Mus-hafs?

[tis of great historical importance (and curiosity) to know what happened to these
original mus-hafs.

As for the mus-haf of Aboo Bakr, after he passed away it was given to 'Umar. On
his death-bed, 'Umar did not nominate any one successor after him, but rather a
committee of six people. Therefore when "Umar passed away, there was no immedi-
ate Caliph present, as was the case when Aboo Bakr passed away. The mus-haf was
then naturally inherited by Hafsah, his daughter and a wife of the Prophet (). Ac-
cording to a report from Ibn Abee Daawood’s Kitaab al-Masaahif, Hafsah was very
protective of the mus-haf, and even refused to give it "'Uthmaan until he assured her
that he would return it.*"!
with Hafsah.

During the caliphates of "Uthmaan and "Alee, it remained

309 For these and many more differences, sce Ibn Abee Daawood, pps. 37-49.
310 See al-Hamad, pps. 695-702, where he lists around sixty differences between the various mus-hafs.
311 Ibn Abee Daawood, p. 9.
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Atfter the caliphate of "Alee, Marwaan ibn al-Hakam (d. 65 A.H.) became the gov-
ernor of Madeenah. Marwaan wanted to eliminate this mus-haf, since the "Uthmaanic
mus-haf was sufficient for the Muslims, but Hafsah refused to hand it over. Marwaan
had to wait until Hafsah passed away in 41 A.H. before destroying the mus-haf.’"” He
said, “The only reason I did this was because all that is in this mus-haf (of Aboo Bakr)
has been written and preserved by the mus-haf (of "Uthmaan), so 1 feared that after
some time people would doubt the veracity of this mus-haf, or they would say that
there was something in it that had not been written down. (Therefore, to prevent
these doubts I burnt it).™*"

As for the "Uthmaanic mus-hafs, Ibn Katheer (d. 774 A.H.), of Tafseer ibn Katheer
fame, wrote in his monumental history, al-Bidaayah wa an-Nihaayah, that he had
seen one of them. It had been sent from Palestine to Damascus, and it was ‘very large,
in beautiful clear strong writing with strong ink, on parchment, I think, made of
camel skin’.”"" Some say this copy made its way to England via Leningrad, but this
does not seem likely. Another opinion states that it was burned in a fire that occurred
in the Grand Mosque of Damascus, in the year 1310 A.H. (1893 CE). Ibn al-Jazaree
(d. 832 A.H.) also reported seeing the mus-haf of Syria.*”

Ibn Battuta (d. 779 A.H.), the famous Muslim traveller, reports seeing many mus-
hafs that were copied directly from the mus-haf of "Uthmaan. As for the Madeenah
manuscript:

Ibn Jubair (d. 614 A.H/1217 CE) saw the manuscript in the mosque of
Madeenah in the year 5380 A-H./1184 CE. Some say it remained in Madeenah
until the Turks took it from there in 1334 A.H. / 1915 CE. It has been re-
ported that this copy was removed by the Turkish authorities to Istanbul,
tfrom where it came to Berlin during World War L. The Treaty of Versailles,
which concluded World War I, contains the following clause:

Article 246: Within six months from the coming into the force of the
present treaty, Germany will restore to His Majesty, King of Hedjaz, the
original Koran (s¢) of the Caliph Othman, which was removed from
Medinah by the Turkish authorities and is stated to have been presented to
the ex-Emperor William I1.

The manuseript then reached Istanbul, but not Madeenah.™

This copy is now on exhibit at the Topkapi Museum in Istanbul, Turkey, for all to
see.

There is also a copy of a mus-haf in Tashkent (former USSR) that is alleged to be
an "Uthmaanic copy, although some say that it is a copy of the original. If this is an
"Uthmaanic mus-haf, it might actually be the mus-haf that "Uthmaan kept for himself,

312 1In fact, he ordered for it to be destroyed the very hour that Hafsa was buried!
313 ibid., p. 25.

314 Qattaan p. 134, Von Dentler, p.62.

315 az-Zarqanee, v. 1, p. 403.

316 Taken from Von Dentter, p. 62.
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and the one he was reading from when he was murdered. It came to Samarkand
(after the Umayyads had taken it from Madeenah to Morocco) in 890 A.H. (1485
CE), and remained there until, in 1869, the Russians took it to St. Petersburg. They
returned it to Samarqand (close to Tashkent) in 1924, and it has remained in Tashkent
since. The Russian authorities had made facsimiles of the mus-haf, and because of
this the mus-haf is available through this medium at a number of leading universities
and private collections.’”’

Therefore, there exist at least two mus-hafs that are reputed to be official 'Uthmaanic
mus-hafs. Even if they are not originals (and this is very difficult to disprove), they are
at worst copies of the original, since the style of writing conforms to the first few
decades after the hzjrah.

v. The Verses of the Qur'aan
By ‘verse’ is meant what is known as an ‘aayah’. This word, linguistically, has a
number of meanings to it, including:
1) Asign orindication. Allaah says,
...:_,;L:JI‘F)&.LJ A&dm "-U"r:-:‘éi*—/’;—zj BB

«And their prophet said to them (the Children of Israel), “The sign (‘aayah)

of his Kingdom is that there shall come to you a wooden box...»|2:248]
2)  An admonition or lesson. Allaah says,

Lo el ;ALY ANl
«In this there is a lesson (aayah) for those who give thoughts [16:11]

3) A miracle. Allaah says,

e ”\: it ‘.{J., e
«Ask the Children of Tsracl how many miracles (@ayah) we gave thems [2:211]
4) A verse or sentence. Allaah says,
27 W% :*‘z?,z -~ TR e N A
PUEA Y u\_{;L_c—:.. AR

Loy R

S ;15 u:m A {1 e ol

«And when We change a verse (aaya/) (in the Qur'aan) in place of another
— and Allaah knows best what he sends down — they say, “You (O
Muhammad) are but a forger.” Nay, (but) most of them are ignorant!»
[16:101]

317 Al-Hamad describes this mus-haf in great detail, and concludes that it is the strongest candidate for
being an original mus-haf of "Uthmaan. As for the other copies in Egypt that are reputed to be "Uthmaanic
mus-hafs, he concludes that this is very unlikely, as they have nugar and rashheel marks. Even less likely
candidartes for the "Uthmaanic mus-hafs are a number of mus-hafs of Iran and Iraq which are claimed to be
Alee’s personal mus-haf. al-Hamad, 191-3,
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When used in Islaamic sciences, itis defined to be a part of the Qur'aan composed
of sequential letters and words, separate from what is before it and after it, with a
beginning and end, occupying a specific place in a specific soorah.””

Combining the above linguistic meanings, an aayah is a verse of the Qur'aan, and

310

a miracle from Allaah (since it is inimitable).”” It contains lessons for mankind to

benefit from, and admonitions for the believers and disbelievers.

The Necessity of this Knowledge

The knowledge of where a verse begins and ends is essential for a number of rea-
121)

sons, including:”

1) The acceptability of the prayer. Some scholars state that, if a person has not memo-
rised the Faatihah, he must recite seven other verses of the Qur'aan instead of it,
and this cannot be done unless one knows the beginning and end of a verse. Most
scholars also encourage the recitation of three short or one long verse after the
Faatihah, and this recitation 1s also dependent upon this knowledge.

2) The proper recitation of the Qur'aan. It is preferable — but not mandatory — to
pause at the end of every verse, and many scholars have stated that this is the
Prophet’s (3) Sunnah. Likewise, it is not encouraged to start or stop a recitation

from the middle ofa verse; any recitation should be started from the beginning of

a verse, and concluded at the t‘nding of one. In addition, certain rules of recita-

tion (zajweed) depend upon the location of the end of a verse.

3)  The acceptability of the Friday sermon. Some scholars have stated that it is ob-
ligatory for the Friday sermon to include at least one full verse in it.

4)  The ease in finding particular passages in the Qur'aan. The finding of a particu-
lar passage is simplified by the knowledge and numbering of the verses of the
Qur'aan.

The Origins of this Knowledge

There are two opinions as to how the location of the beginning and ending of a
verse is known.

The first opinion is that all of this knowledge is from the Prophet (3g) — in other
words, the beginning and end of every single verse was taught to the Companions by
the Prophet (). As proof, the adherents of this opinion bring forth the numerous
hadeeth in which the Prophet (32) clearly mentions particular verses in certain soorahs.
For example, the Prophet (3%) said, “Whoever memorises the last ten verses of Soorah
al-Kahfwill be saved from the tribulation of Dajjal,”*" and, Verily, there is a soorah in

38 ef az-Zarqaanee, v. 1, p. 339,

319 See Chapter 15 under “The Quantity tor fjaas’ for a discussion of the inimitability of a verse.
320 Moosaa, "Abd ar-Razaaq. Murshid al-Khalaan, IUM Press, Madeenah, 1990, p. 30.

321 Reported by Muslim.
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the Qur'aan composed of thirty verses that interceded for its companions until he was
forgiven. It is,

. T F:,;,;
M\g,&._.-_d,ﬁ\ﬂ_,‘_;
«Blessed be He in Whose Hands is the Dominions [67:1]

(i.c., Soorah al-Mulk),”™ and, “Read the last two verses of Soorah al-Baqarah, for in-
deed 'was given them from under the Throne (of Allaah),”™ and, “...and in it (Soora/
al-Baqarah), there is a verse which is the Queen of all other verses. (It is) the “Verse of
the Foot-Stool.”*** These narrations show that the Qur'aan had alrcady been divided
into verses by the Prophet ().

The second opinion, and perhaps the stronger one, states that most of this knowl-
edge is from the Prophet (), and some of it is based upon the personal reasoning
(ijtthaad) of the scholars of the salaf. Those who hold this opinion give as proot the
fact that there exists a difference of opinion over some ‘verses’ in the Qur'aan (as shall
be discussed below). Thus, taking into account this fact, and the above narrations
from the Prophet (32), they claim that most of the locations for the breaks between
the verses were well-known, and from the Prophet (35), whereas some locations were
arrived at based upon ijtihaad.

The reason that certain locations are subject to a difference of opinion is explained
as follows: When the Prophet (3%2) used to recite the Qur'aan, he would stop at par-
ticular places. Those places where he continually stopped whenever he (8) recited
that passage are taken as verse breaks, without any difference of opinion. The differ-
ence of opinion occurs at those places where he (#8) sometimes stopped and some-
times did not; some scholars took this to be a stop for breath, and thus did not count
it as a verse break, whereas other took this to be the beginning of a new verse. Moosaa
writes:*

The reason for the difference of opinion over the verse (breaks) is that
the Prophet (32) would stop (while reciting the Qur'aan)...The locations
upon which the Prophet (32) always stopped, and never connected, are
agreed upon as verse breaks, and there is no difterence ot opinion over them.
Then there are locations upon which the Prophet (82) never stopped, but
rather always continued his recitation, so these to are agreed upon that
they are notverse breaks. And then there are other locations upon which the
Prophet (#2) sometimes stopped, and sometimes did not; these locations
are the reason for the difterence of opinion, and where (the scholars) per-

formed ijtihaad.

Of course, even when Jjtihaad was resorted to, there were certain rules that these
scholars employed to discern the exact location of the break. Of primary importance

Reported by Aboo Daawood.
Reported by Ahmad.
4 Reported by at-Tirmidhee.
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was the context of the verse; what was the average length of its sister verses? what was
the rhythm and rhyme of the passage? what was the ending sound and note of the

2326

verses before it and after it?** Thus, they compared the particular verse with its sister

verses, and established its beginning and end based upon them.

It should be emphasised again that the actual arrangement of the words and phrases
is the same — the difference of opinion occurs only where one verse ends and the next

verse begins. ™

The Number of Verses
With this in mind, how many verses are there in the Qur'aan?

As mentioned above, most of the verse breaks are agreed upon, and some are sub-
ject to a difference of opinion. Thus, the scholars of the Qur'aan (to be more precise,
the scholars of the gira'aat) were divided with regards to this question into seven opin-
ions. Each city (and therefore each giraa'a) had its own verse-number. The scholars of
Koofah held the view that there were 6236 verses (and this is the numbering that is
present in the mus-hafs written in the giraa'a of Hafs 'an "Aasim). The scholars of
Basrah considered there to be 6204 verses. In Damascus, the scholars agreed that the
verses were 6227 in number, whereas in Hims (Palestine) they held that there were
6232 verses. In Makkah, 6210 verses was the common opinion, whereas in Madeenah
the earlier scholars said there were 6217 verses, and the later ones held there to be
6214 verses.*™

Again, the difference occurs only in where to stop one verse and start another.
What might be one verse for the scholars of Koofah might be considered as two by the
scholars of Madeenah, and so on. So, for example, some of the grra'aat consider the
last verse of Soorah Faatihah to start from “Siraat aladheen an’amia’a ...’ whereas others
consider it to start from ‘Ghayr il-maghdoobi..., thus breaking the last ‘verse’ into two
verses.

The Arrangement of the Verses

Even though there is a difference of opinion over the actual verse numbering,
there is no difference of opinion over the fact that the arrangement and order of the
verses in each soorah is from the Prophet (#g) himself. The scholars of Islaam have
agreed (imaa’) on this point. Aboo Ja'far ibn Zubayr (d. 807 A.H.) said,

“The arrangement of the verses in the soorahs is a matter which is from
the command of the Prophet (%) and we cannot question it (i.e., exercise
ijtihaad in it). This is a matter in which there is no difference of opinion

#3120

among the Muslims.

326 ct. Moosaa, pps. 34-38 for more details and examples.

327 The only ‘verse” in the Qur'aan over which there is a difference of opinion concerning its status is the
basmalah ar the beginning of cach sooraf, and this difference will be elaborated on in a separate section,

328 ad-Daance, p. 9, Moosa, p. 27.

329 Qattaan, p. 139.
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The Prophet (2) used to mention to the scribe writing the verse where to put the
verse in the Qur'aan. He () did not used to do this by his own judgement, for Jibreel
used to tell him, and Jibreel was inspired by Allaah with this knowledge.

"Uthmaan ibn Abee al-"Aas reported that he was once sitting by the Prophet ()
when he noticed that the Prophet (32) raised his eyes and fixed his gaze (an indica-
tion that he (38) was being inspired), then he said, “Jibreel came to me and com-
manded me to put this verse at a certain place in this soorah,

| A

«Allaah commands you with justice...»”[ 16:90].*"

In other words, the Prophet (88) was told not only in which soorah to place the verse
but also in which portion of the soorah to do so.

"Abdullaah ibn az-Zubayr was reading the Qur'aan when he came across this verse,

_,l.._’_) u;jf»:_’,r:ém_a\__)_;e;: :r‘..ﬁ‘l_;
A e JdidL h—n»—e*ui

«And those of you who die and leave behind their wives should bequeath

for them a year’s maintenance and residence, without rurning them

out...»|2:240]
He went to 'Uthmaan ibn "Affaan, and asked him, “This verse has been abrogated by
the verses after it, so why do you write it?” He answered, “O my nephew, I will not
change anything from its place.” " In this narration, "Uthmaan signified that he knew
the place of the verses, but he was not willing to leave anything out that the Prophet
(#22) had not ordered him to.

Apart from these proofs, the fact that the Prophet (%) used to recite complete
soorahs in the prayer, and to the Companions individually, shows that the arrange-
ment of the verses must have been taught by the Prophet (3%) to the Companions. In
all of the prayers in which the recitation is aloud, the Prophet () would have had to
recite various soorahs. There are reports, for example, that he (38) recited Soorah Sajdah
in Fajr, and he () recited al-Baqarah, and Aali-Tmraan, and Nisaa', and A'raaf, and
many more soorahs in the prayer,*” and he recited Soorah Qaaf more than once during
the Friday sermons. In addition, the Prophet () used to recite the entire Qur'aan
during the month of Ramadaan, and this was witnessed by Zayd ibn Thaabit. There-
fore, the Companions must have heard the various verses put together to form the
soorah.

This is why as-Suyootee said, “The recitation of the Prophet (2) in front of the
gatherings of the Companions proves that the arrangement of the verses is from him,

330 Reported in Musnad Ahmad.
331 Reported by al-Bukhaaree.
332 cf. az-Zarqaance, v. |, p. 347,
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and the Companions could not change the order of the verses from what the Prophet
(3%) recited. Therefore, the knowledge of the order of the verses is mutawaatir.”*
This is reflected in the fact that there is absolutely no known difference of opinion in

the arrangement of the verses for each soorah.

The Number of Words and Letters

There are 77,437 words in the Qur'aan, and 323,671 letters, with difference of
opinion in both of these numbers. The reason this difference of opinion exists is due
to the fact that certain gira'aat pronounce letters that are not written in the script, and,
as mentioned carlier, the mus-hafs of 'Uthmaan were not identical to one another.

For example, Hajjaaj ibn Yoosuf (d. 95 A.H.), the infamous governor of Traq, called
the scholars of Basrah, and he chose al-Hasan al-Basree (d. 110 A.H.), Aboo al-"Aaliyah
(d. 90 A.H.), Nasr ibn "Aasim (d. 89 A.H.) and two more scholars, and commanded
them, “Count the number of words in the Qur'aan.” So they stayed four months
counting the letters and words, and they concluded that there were 77,439 words, and
323,015 letters in the Qur'aan.” Other opinions give different numbers, but they are
in the same range as the examples cited. Imaam as-Sakhaawee’s (d. 643 A.H.) state-
ment should be kept in mind in such discussions. He wrote, after mentioning the
various opinions, “And I don’t see any benefit (in all of these numbers). For, if it had
any benefit, it would be for a book that is possible to be added to or subtracted from.
As for the Qur'aan, this is not possible.”*" Also, the Companions and those after them
agreed that these numbers have no Islaamic significance or valid esoteric interpreta-
tions whatsoever.”

The longest verse is the “Verse of Loaning’, 2:282. The shortest verse 1s 93:1, ‘Wa
ad-duha’ and 89:1, "Wa al-fajr’.*” Both consist of six letters in writing, but only five in
pronunciation.

The longest continuous string of related letters 1s ‘fa-asqaynaakumoohu’, in 15:22,
which consists of eleven letters.

333 as-Suyootee, v. |, p. 82.

334 az-Zarkashee, v. 1, p. 249,

335 as-Sakhaawee, p. 231.

336 cf. Qattaan, p. 356.

337 This is according to the giraa'a of Hafs. Some of the gira'aar consider the disjointed letters to be a
separate verse, which would make these letters the smallest verse in the Qu r'aan, for these gira'aat.
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TrE BASMALAH AS A VERSE

The basmalah is the phrase that occurs at the beginning of cach soorah of the
Qur'aan, except for Soorah at-Tawbah, and reads, as every Muslim knows,
AT A
22D
‘Bismillaah ar-Rahmaan ar-Raheem’
(In the Name of Allaah, the Ever-Merciful, the Bestower of Mercy).

There is a difference of opinion amongst the scholars of the Qur'aan over whether
this phrase is to be considered as a verse at the beginning of ecach soorah, in particular
Soorah al-Faatihah, or whether this is merely a phrase said for blessings between the
soorahs, and 1s meant to identify where one soorah ends and the next begins.

The scholars are agreed that the basmalah does not form a part of Soora/h at-Tawbah,
and thatitis a verse of the Qur'aan in 27:30 (which reads, &3 L2000 L 108500 05
“Verily, it (the letter) is from Sulaymaan, and it (reads): In the Name of Allaah, The
Ever-Merciful, the Bestower of Mercy!™), but disagree as to its status at the beginning

of the other soorahs. There are five opinions on this matter, as follows:*™

1) The basmalah is a separate verse at the beginning of every soorah. This would
imply that the basmalah is the first verse of every soorah.

2) The basmalah is only a part of a verse at the beginning of every soorah. In other
words, the basmalah is the first part of the first verse in every soorah, and not a
separate verse.

3) The basmalah is a verse only at the beginning of Soorah al-Faatihah, and not for
other soorahs.

4)  The basmalah is a separate verse, not a part of any soorah, that has been placed at
the beginning of the soorah. In other words, the basmalah is not to be counted as
a verse in any soorah, but is a verse of the Qur'aan.

5) The basmalah is not a verse of the Qur'aan, but rather a phrase which is used to
distinguish one soorah from another.

It can be seen that the above opinions can be divided into two main categories:
those who claim that the basmalah at the beginning of the soorahs is a verse in the
Qur'aan, and those who claim that it is not.

The scholars who claim that the basmalah at the beginning of the soorahs is a verse
of the Qur'aan, such as Imaam ash-Shaafi’ee (d. 204 A.H.), Imaam Ahmad (d. 241
A.H.), and others, use as evidence the fact that the mus-hafs that 'Uthmaan ordered to
be written all contained the basmalah at the beginning of the soorahs (except for the
ninth soorah, Soorah at-Tawbah). This, according to them, automatically implies that
the basmalah at the beginning of the soorahs is a verse in the Qur'aan, since the Com-
panions only wrote in the "Uthmaanic mus-haf what was agreed to be the Qur'aan,

338 ct. Ibn Katheer, v. 1, p. 17.
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and did not write anything besides it. In addition, they also use as evidence those
narrations in which the Prophet (38) recited the basmalah at the beginning of certain
soorahs, such as the narration in which the Prophet (322) smiled with pleasure, and
said, “Last night, a soorah was revealed to me:

S, -
& 5K Dl

«Brsmillaah ar-Ralbimaan ar-Raheem. Verily, We have given you the [Foun-
tain) of Kawthar..»"[108:1-3]

In this narration, the Prophet () started the soorah with the basmalah, and it can be
inferred that it was revealed with the soorah.

However, those that do not hold the basmalah at the beginning of the soorahs to be
a part of the Qur'aan, such as Imaam Maalik (d. 179 A.H.), Aboo Haneefah (d. 150
A.H.) and others, use the fact that the purpose of the basmalah is to signify where a
new soorah starts, as the following narration of Ibn "Abbaas indicates. Ibn "Abbaas
said, “The Prophet () did not know where a soorah ended until the basmalah was
revealed to him."
Prophet () said, "Allaah has said, ‘T have divided the prayer between Me and My
servant, so when he says,

Another narration that this group uses is the hadeeth in which the

& 3

«All Praise is due to Allaah» [1:1]
I respond, “My servant has Praised Me.”...”""" In other words, in this narration, which
mentions the entire Soorah al-Faatihah, the basmalah is not mentioned, thus imply-
ing that it is not a verse. An even more explicit narration is the one reported by Aboo
Hurayrah, who said that the Prophet (52) said,
A

«All Praise 1s due to Allaah» [1:1]
1s the "Mother of the Qur'aan’ and the ‘Mother of the Book™ and the *Seven oft-re-
peated verses.™ ! In this narration, the Prophet (82) started Soorah al-Faatihah with-
out reciting the basmalah, showing, according to these scholars, that it is not a verse of
the Qur'aan.

Based on this classic difference of opinion, the gira'aat themselves differed over
whether the basmalah was a verse in Soorah al-Faatuhah and the other soorahs. Among
the Qaarees, Ibn Katheer, "Aasim and al-Kisaa'ee were the only ones who considered
it to be a verse at the beginning of cach soorah, whereas the others did not.

339 Reported by Aboo Daawood,
3400 Reported by Muslim and Aboo Daawood.
341 Reported by al-Bukhaarce and others.
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To resolve this difference of opinion, some scholars claimed that the basmalah was
revealed in some of the ahruf of the Qur'aan, and left out of others!*” This opinion
would perhaps resolve the difference of opinion, were it not for the fact that the basmala/
is written in all the mus-hafs of 'Uthmaan. Had the basmalah been a verse in some
ahruf and not in others, it would have been written in some of the mus-haf and left
out of others.

Perhaps the strongest opinion amongst these, however, is the opinion that the
basmalah is a part of Soorak al-Faatihah, and not a part of the other soorahs. For the
other soorahs, the purpose of the basmalah, as the narration of Ibn "Abbaas mentions,
is to differentiate between the ending of one soorah and the beginning of the next.
The strongest proof for this opinion is an authentic narration that leaves no room for
any doubt. Aboo Hurayrah reported that the Prophet () said, “When you recite,

«All Praise is due to Allaah» |1:1]

then recite (with ), ‘Bismillaah ar-Rahmaan ar-Raheem’ for verily it (i.c., the Faatihah)
is the ‘Mother of the Qur'aan’ and the ‘Mother of the Book™ and the ‘Seven oft-re-
peated verses’; and ‘Bismillah ar-Rahmaan ar-Raheem’ is a verse of it.”* This narra-
tion is explicit in that the basmalah is a verse of Soorah al-Faatihah, and since the
narrations that are used to prove that the basmalah is not a verse are all based on
implicit reasoning, this narration must take precedence.”™ However, there is no strong
proof that the basmalah is a verse at the beginning of the other soorahs, for there exist
narrations that the Prophet (£2) used to mention other soorahs without reciting the
basmalah. For example, the Prophet () said, “Verily, there is a soorah in the Qur'aan
composed of thirty verses that interceded for its companions until he was forgiven. It

1s

L]

«Blessed be He in Whose Hands is the Dominion...» |67:1]."

This narration shows that the basmalali is not a verse of the soorah, as this soorah is
composed of thirty verses without the basmalah.

The issue of whether the basmalah is a verse at the beginning of the soorahs or not
is not of significant importance, since the difference of opinion is not over whether
the basmalah is an actual verse (the scholars are agreed that it is a part of the verse in

342 ¢t al-Banna, p. 358. For a discussion of the afraf, reter to Chaprer 10.

343 Reported by ad-Daraquinee; cf. as-Sahechah, # 1183, This hadeetl is narrated through a number of
different chains, most of which make this a statement of Aboo Hurayrah, and not a dadeeth of the Prophet
(32). This 1s why some scholars stated that this hadeerh is not authentic (meaning that it1s a statement of
Aboo Hur:

344 cf. ar-Raazee, Muhammad ibn "Umar Fakhr ad-Din: Abkaam al-Basmalah, ed. Majdi Ibrahim,
Maktabah al-Qur'aan, Cairo, n.d., pps. 29-34, for an explanation of the previous ‘implicit’ narrations.

345 Reported by Aboo Daawood.

rrah, and not a hadeeth).




160 An Introduction to the Sciences of the Qur'aan

27:30), but rather, where is it a verse; is it only in verse 27:30, or at the beginning of all
the soorahs, or only of Soorah al-Faatihah? Therefore, the issue of whether the basmalah
forms a part of the soorah as a verse or not is the only area in which difference of
opinion is permitted. As such, it occupies a unique status in that a person who denies
the basmalah as a verse of the soorah is not to be considered a disbeliever. Contrary to
this, to deny any other verse of the Qur'aan is considered to be disbelief. Az-Zarkashee
writes, “There is no difference of opinion among the Muslims that a person who
denies the basmalah as a verse in the Qur'aan (at the beginning of the soorahs) is not to

be considered a disbeliever,™

To conclude, the basmalah is counted as a verse at the beginning of Soorah al-
Faatihah, but is not a verse at the beginning of any other soorah, and Allaah knows
best.

As for the fact that Soorah at-Tawbah does not begin with the basmalah, there have
been many interpretations seeking to explain this. There are narrations from "Alee
ibn Abee Taalib to the effect that the basmalah was left out of at-Tawbah since the
basmalah signifies peace and mercy, and at-Tawbah was revealed as a warning and
threat for the pagans. Other weak narrations mention the story that the Companions
did not know whether at-Tawbah and al-Anfaal were two soorahs or one, so they pur-
poscly left the basmalah out at this place.’”” The strongest opinion, however, is as al-
Qushayree says, “The correct reason that the basmalah is not at the beginning of it is
because Jibreel did not reveal it with (the seorak).” "

vI. The Soorahs of the Qur'aan

The word ‘soorah” means an enclosure or a fencing, such as the walls around a city.

41

It is also used to denote an elevated plain.

When applied to Islaamic sciences, it signifies a specific group of verses in the
Qur'aan, arranged in a specific manner. Combing its linguistic meaning to the Islaamic
meaning, a ‘soorah’ has ‘enclosed’ certain verses, and is elevated in status over all other
speech. Ibn Katheer (d. 774 A.H.) writes, “The scholars have differed over the lin-
guistic meaning of ‘soora/i.” Some say it is from the root word that signifies elevation...
so it is as if the reciter of the Qur'aan rises from one level to another, or due to its (the
soorah’s) high status.... And 1t is also possible that ‘soorah’ signities the combining of
various verses, just as the walls of a city (Ar. soor) combine and enclose its inhabit-

7350

ants...

346 az-Zarkashee, Bahr, p. 471.

347 This narration will be discussed in the next section.
348 az-Zarkashee, v. 1, p. 263,

349 Ubaydaat, p. 136.

350 Tafseer bn Katheer,v. 1, p. 9.
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The Arrangement of the Soorahs

The scholars of Islaam have agreed (zjmaa’) to the fact thatit is obligatory to follow
the arrangement of the soorahs in the writing of the mus-haf, and that it is recom-
mended (but not obligatory) to follow this arrangement in the recitation of the Qur'aan,
whether this recitation occurs during the prayer or outside of it. However, they have
disagreed concerning the origin of this arrangement into three opinions.

1) The first opinion states that the arrangement of the soorahs was from the ijtthaad
of the Companions. In other words, when Zayd compiled the official mus-haf, he
employed his own gjtihaad in the arrangement of the soorahs, and the other Compan-
ions agreed to this. This is the opinion of Imaam Maalik (d. 179 A.H.) and Aboo Bakr
al-Baaqillaance (d. 403 A.H.)."

The proof that is given for this opinion is the fact that the difterent Companions
had different arrangements of the soorahs in their respective mus-hafs. For example,
‘Alee’s mus-haf was arranged in chronological order, starting with Soorah al-Iqra’,
then al-Muddathir, and so on. Both the mus-hafs of "Ubay ibn Ka'ab and Ibn Mas’ood
started with al-Baqarah, then an-Nisaa, then Aali-‘Imraan. These differences, ac-
cording to the proponents of this opinion, show that the arrangement of the soorahs
was not from the Prophet (), for had it been so, these Companions would have
written their mus-hafs with the proper arrangement of the soorahs.

However, this is the weakest of the three opinions, since the mus-hafs of the Com-
panions were personal, and were not meant for others to read. Most of them were in
fact incomplete, and as such do not constitute any proof. Apart from that, these mus-
hafs were written during the lifetime of the Prophet (3), when the revelation of the
Qur'aan had not even been completed. Therefore, it would not even have been possi-
ble for these mus-hafs to have been arranged in the correct order.

2) The second opinion claims that part of the arrangement was done by the Prophet
(32), and part by the ijtihaad of the Companions. The followers of this opinion, how-
ever, have disagreed as to how many soorahs were arranged by the Prophet () and
how many by the Companions.

The most common opinion amongst this group is that all the soorahs were ar-
ranged by the Prophet (32) except for Soorah at-Tawbah and al-Anfaal. As proof, they
use the following narration:

Ibn *Abbaas narrates that he asked "Uthmaan, “Why did you pair al-Anfaal, even
though it is from the mathaani™ with at-Tawbah, which is from the mi'een. And why
did you not write the basmalah between them, and put both of them in the tizwaal
soorahs?” "Uthmaan answered, “The soorahs used to be revealed to the Prophet (),
so whenever something was revealed he would call a scribe and tell him, ‘Put this
verse in the soorah in which such-and-such is mentioned.” Soorah al-Anfaal was one
of the first soorahs to be revealed in Madeenah, and Soorah at-Tawbah was one of the

351 as-Suyootee, v. 1, p. 82.
35

1
2 For a discussion of the mathaani, tircvaal and mi-een, sce the last section of this chapter.
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last parts of the Qur'aan revealed, and its story was similar to it (i.c., Soorah at-Tawbah
resembled Soorah al-Anfaal), so I thought that it was a part of it. The Prophet ()
passed away before I could ask him concerning this issue, so because of this, I put the
two of these together, and did not write the basmalah between them, and put them
amongst the seven trwaal soorahs.”*”

This narration would be a very explicit proof for those who hold this opinion, if it
was not for the fact that the above narration is weak.” Therefore, this narration can-
not be taken as proof in this matter.

This opinion, that all of the Qur'aan except for at-Tawbah and al-Anfaal was ar-
ranged by the Prophet (32), was held by as-Suyootee (who claimed that this was the
opinion of the majority of scholars), al-Bayhaqee (d. 458 A.H.) and others.

It should be pointed out that the proponents of both of the above opinions claim
that the present arrangement must be followed, since the Companions all agreed to it
(iymaa’).

3) The last opinion states that the soorah order was from the command of the
Prophet (35). In other words, the arrangement of the soorahs was understood by the
Companions since the Prophet () taught them this, and this is why "Uthmaan ar-
ranged the soorahs in the present arrangement.

This is perhaps the strongest opinion on the matter. This is because the Prophet
(8) used to recite the soorahs to the Companions in a specific order, and he (3%)
mentioned the order of some of them in certain hadeeth. For example, he said, “Recite
the two bright ones: al-Baqarah and Aali-"Tmraan,™ and he (§2) said, “I have been
given in place of the Torah the seven tiwaal, and 1 have been given in place of the
Psalms the mi'een, and I have been given in place of the Gospel the mathaani, and 1
was honoured over the others with the mufassal.”™ This hadeeth will be discussed in
the next section; however, it clearly shows that the Qur'aan had been arranged into

some order by the Prophet ().

Also, when the Prophet () recited the Qur'aan to Jibreel every year, he (2) must
have recited it in a particular order, and Zayd was present when he recited it. When
"Uthmaan compiled the mus-haf, Zayd would have used the same order that he had
heard from the Prophet (). Another proof is that none of the Companions objected
to this order. Therefore, the arrangement of the soorais must have been known to the
Companions, and that is why they agreed to it ({/maa’).

Perhaps the strongest proofis the narration of Hudhayfah at-Thaqafee (d. 42 A.H.),
in which he said, “T asked the Companions (during the lifetime of the Prophet (),
‘How do you divide the Qur'aan?’ They replied, ‘We break it into three soorahs, then

353 Reported by Aboo Daawood and others, ¢f. Qattaan p. 143,

354 In its chain s Yazeed al-Farsee, whom al-Bukhaaree mentioned in his ad-Du‘afaa. Ahmad Shaakir
said of this hadeetir, “1t has no basis.” See Qattaan, p. 144,

355 Reported by Muslim.

356 Reported by at-Tabarance in his Kubeer; cf. as-Saheehal # 1480,
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five, then seven, then nine, then eleven, then thirteen, then the mufassal from Qaaf o
the end.”" In other words, the Companions would recite the Qur'aan in a specific
order so that they could finish it every week. This narration shows that the arrange-
ment of the soorahs was known to all the Companions even during the life of the

Prophet (3%).

Imaam al-Karmaanee said, “The arrangement of the soorahs is from Allaah, and
the Qur'aan is written in the Lauh al-Mahfoodh in this arrangement. It was recited to
Jibreel by the Prophet (#2) in this order every year, and he (38) recited 1t twice the
year he died.” Aboo Bakr al-Anbaaree (d. 328 A.H.) said, “The whole Qur'aan was
revealed to the lower heavens, then it was revealed gradually, over a period of twenty
or so years. A soorah would be revealed in response to an occurrence, and a verse in
response to a happening. Jibreel used to inform the Prophet (3%) of the arrangement
and place of the verses and soorahs, so the arrangement of the soorahs is like the ar-
rangement of the verses and words — all of it 1s from the Prophet (32). Therefore,
whoever changes the arrangement of a soorah to a place before or after what it should
be has ruined the arrangement of the Qur'aan.”™ Al-Hamad writes, “The proofs
given (by the proponents of the second opinion) are not explicit, and the possibility
remains that the Companions took this arrangement from the Prophet (3%), and this

150

is the correct view...

In fact, many of the scholars have discussed the wisdom behind the present ar-
rangement of the soorahs. The majority of rafieers also discuss the relationship be-
tween the soorahs. In fact, as-Suyootee wrote a multi-volume work solely on this topic,

]

entitled Tanaasiq ad-Durar fi Tanaasub as-Suwar .

The Number of Soorahs

There are 114 soorahs in the Qur'aan, and this is the view held by almost all the
scholars. A very small minority held the opinion that Soorah al-Anfaal and at-Tawbah
are in fact one soorak, and thus consider there to be 113 soorahs. Imaam az-Zarkashee
said,

And know that the number of soorahs of the Qur'aan, by consensus of

first of which is al-Faatthah and the last of which is an-Naas. Mujaahid (d.
100 A.H.) said that there were 113, combining al-Anfaal and at-Tawbah as
one... but this is refuted by the fact that the Prophet (#) named each of
them separately.™

57 Reported by Aboo Daawood.
58 Both quotes from az-Zarkashee, v, p. 259 What 1s meant by changing the arrangement is not to

TER VY]

recite one seoralk betore the other in prayer, for this was occasionally done by the Prophet (35), but rather to
consider a sooral as having a position that is not consistent with the present arrangement.

359 al-Hamad, p. 122.

3600 Published by "Aalim al-Kutub, Beirut, 1987.

361 Ar. AM al-Hall wa al-"Aqd.

362 az-Zarkashee, v 1, p. 251,
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The Names of the Soorahs

As for the names of the soorahs, many of them have been given by the Prophet
(#8), such as the hadeeth quoted above that mention the names of al-Baqarah, Aali-
‘Imraan and al-Kahf. However, the names of all the soorahs are not found in the hadeeth
of the Prophet (#8). Some names were given by the salaf as well, and thus it is possible
that a soorah has more than one name (although there are some who hold that even
the names of the soorahs are from the Prophet ()). For example Soorah at-Tawbah
is also called al-Baraa'ah, and Soorah al-Ghaatfir is also called al-Mu'min. A soorah
was typically named for a story, theme or word in it.

The longest soorah is Soorah al-Baqarah, and the shortest is Soorah al-Kawthar.

The Classification of the Soorahs

The soorahs of the Qur'aan are grouped into four categories, the tizwaal (long) soorahs,
the mi'een (hundred) soorahs, the mathaant (oft-recited) soorahs and the mufassal (dis-
jointed) soorahs.

These categories are based on a hadeeth of the Prophet () in which he said, “1
have been given in place of the Torah the seven tiwaal, and I have been given in place
of the Psalms the mi'een, and I have been given in place of the Gospel the mathaant,
and I was honoured over the others with the mufassal "

1) The tiwaal soorahs: These are the first seven soorahs in the Qur'aan after the
Faatihah. Some have added at-Tawbah as included in the tizvaal since there is no
basmalah that separates it from Soorah al-Anfaal. They have been called tiwaal be-
cause they are the longest soorahs in the Qur'aan.

2) The mi'een: These are the soorahs that have over or around a hundred verses,
hence their name.

3) The mathaani: These soorahs are the oft-repeated ones since they are recited in
prayers more often than the longer ones. They occur after the mi-cen.

4) The mufassal: These soorahs are called disjointed or broken because of the fre-
quent occurrence of the basmalah. They start, according to the strongest opinion,
from Qaaf (or, according to another opinion, al-Hujuraat) and finish with an-Naas.

As for the particular soorahs that qualify as the mi'een and mathaani, there does not
appear to be any consensus. Some have said that the mi-een soorahs ends at Soorah
Faaur.

This would then imply that the tizwaal are the soorahs from al-Baqarah to at-Tawbah;
the mi-een from Yoonus to al-Faatir; the mathaani from Ya Seen to al-Hujuraat and

363 See az-Zarkashee, v. 1, p. 270, where he himself expresses his doubt over the divine origin of the
soorah names, although it seems that he also leans to this opinion.
364 Reported by at-Tabaaraance in his Kabeer; cf. as-Saheehah # 1480.
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the mufassal from Qaaf to an-Naas. Again, this classification is not agreed upon by
the scholars.

3H3

Other Classifications

The Qur'aan has also been divided into sections to facilitate reading. These divi-
sions have been adopted to assist the completion of the Qur'aan in a certain number
of days. The ones that are more common in the mus-hafs of today are as follows:

1) Manzil: The Qur'aan is divided into seven manzils, so thatif a person wishes to
finish the Qur'aan in one week, he may read one manzil a day.

Most of the Companions used to finish the Qur'aan in one week. The narration
quoted earlier from Hudhayfah shows this: *I asked the Companions of the Prophet
(32) how they used to divide the Qur'aan (for reading purposes). They responded,
“Three soorahs, then five soorahs, then seven soorahs, then nine soorahs, then eleven
soorahs, then thirteen soorahs, then the mufassal from Qaaf to the end.” In other
words, the first day of the week they would recite al-Baqarah, Aali-"Imraan and an-
Nisaa; on the second day, the next five soora/s; and so on, so that the recitation of the
Qur'aan would be finished weekly.

In the mus-hafs of today, the manzils are different from this narration. This divi-
sion of the Qur'aan into manzils is not present in most mus-hafs printed in Arab coun-
trics.

2) Juz: The Qur'aan is also divided into thirty parts, each of which is called a juz.
This is done in order to facilitate its reading in one month. In certain non-Arab coun-
tries, this division is also called a sipaara.

3) Hizb: The mus-hafs printed in Arab countries are typically divided into Aizbs.
The Qur'aan is composed of sixty kizbs, and thus every juz contains two hizbs. The
beginning of each juz is also the beginning of a hizb, and the middle of a juz is the
beginning of another Aizb. Each hizb is further divided into quarters called ruba’.
Thus, each juz contains eight ruba’s.

4) Ruku: The mus-hafs printed in the Indian subcontinent are typically divided
into rukus, each equivalent to one or two paragraphs of text. The ruku is accompanied
by three numbers. The top number denotes the number of the ruku with respect to
that particular soorak. The middle number indicates the number of verses in that
ruku. The bottom number indicates the number of the ruku with respect to the juz in
which it occurs.

365 Although Tarhooni in his work does not hold that it is necessary for the soorahs in cach of the differ-
ent categories to be sequential. So, for example, he holds that the tiwaal are from al-Bagarah to al-Aaraf;
and Yunus, placing al-Anfaal with the mathani, and at-Tawbah in the mi'een!

366 Reported by Aboo Daawood.



CHAPTER 9

THE BEGINNING OF THE Soorahs

I. The Difterent Categories

The beginning of the soorahs may be divided into ten categories, into which all the
1 14 soorahs may be classified.™”

1) The Disjointed Letters (a/-Mugatta'aat). For example, Alif-Laam-Meem, Kaaf-
Haa-Yaa-"Ayn-Saad, Haa-Meem, ctc. These are twenty nine soorahs in number. This
category shall be discussed in greater detail in the next section.

2) The Glorification of Allaah. This is divided into two sub-categories.

The first category is the glorification by means of Praise, and by attributing Names
and Attributes of Perfection. For example,

A S

P
«All Praise is due to Allaah...» [1:1]

and,

Aw s

A i85

«Blessed be He in whose Hands is the Dominion»

67:1]
The second category is the glorification by means of negating attributes of weak-
ness and imperfection. For example,
- .:‘r - =4
Lg':""'llu.".-""“--"'

«Glorified and Exalted be He (i.e., He is Exalted over all evil that is attrib-
uted to Him)» [17:1]

and,
e TS, a1
A

«Glorify the Name of your Lord, the Most High» [87:1].""

367 az-Zarkashee, v. I, p.164-181.

368 This disunction will be better appreciated it one understands the ditferent meanings ot “Subhaan
Allaah’ and “Alhamdullilaah’. The latter has the connotation of praising Allaah because He possesses the
Most Pertect Names and Attributes, whereas the tormer has the connotation of negating from Allaah any
attributes of impertection, and thus affirming only Perfect Attributes.
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There are a total of fourteen soorahs that begin with glorification; half of them are
in the first category and half are in the second.
- S AT ; i
3) A Call. For example, BaiA1GE “O You who Believe™ (5:1 and others);
2.5 #2% S e . -~
SULEESO Mankind™ (22:1 and others); SAES and “O Prophet™ (33:1 and others).
There are ten soorahs that fit into this category, five of which address the Prophet (3%).
4) A Statement of Fact. For example, .3}4_,117&]414’. “Successful indeed are the Believ-
ers” (23:1), or &5 “He frowned and turned away” (80:1). This occurs in twenty-
three soorahs.

5) An Oath. For example, 27 “By the Time!” (103:1), or w537 “By the Star
when it goes down™ (53:1). This occurs in fifteen soorahs, all of which are Makkan.

6) A Condition. For example, &3 "c’_ﬁf;sii_’,_;siﬁlil “When the Help of Allaah
Comes, and the Conquest” (110:1), or &i355 “When the Event Befalls™ (56:1).
This occurs in seven soorafs.

7) A Command. For example, _,L.JJlJ:,,..h'I,:I “Read, in the name of your Lord!” (96:1),
or SZVATA K “Say: He is Allaah, the One!” (112:1) There are six soorahs that fit into
this category.

8) A Question. For example, 5J45% “What are they asking about?” (78:1) or
ALLISEE] “Have you seen him who denies the Recompense?™ (107:1). This
also occurs in six soorahs.

9) An Invocation. For example, &::E20.5; “Woe to those who give less in measure
and weight!” (83:1), 53533&51%; “Woe to every slanderer and backbiter!” (104:1),
and V3 ;.:;.;.'.]d:ﬁijh.'.:. “May the two hands of Aboo Lahab perish, and he (along with
them)!” (111:1). These are the only three soorahs where this occurs.

10) A Reason or Cause. There is only one soorah where this occurs: d.a,'.:a._g.ia}’ “For
the taming of the Quraysh!” (106:1).

i. The Disjointed Letters

The disjointed letters, or the mugatta’aat, occur at the beginning of twenty-nine
soorahs in the Qur'aan. These letters, fourteen in number, comprise exactly half the
letters of the Arabic alphabet. Three soorahs begin with only one letter, ten with two
letters, twelve with three letters, two with four letters, and two with five. The most
common letter is meem, in seventeen soorahs. The least common are kaaf and noon,
which both occur only once.

There have been numerous interpretations as to the meaning and purpose of these
letters, ranging from the ludicrous (some Orientalists claim that these letters are the
initials of the scribes who wrote the Qur'aan for the Prophet (2)), to the sensible.
Some of the more common interpretations and opinions are discussed below:
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b

1) These letters are from the Mutashaabih,”” and only Allaah knows their mean-
ings. This opinion is a very common one, and it is definitely the safest opinion. Aboo
Bakr as-Siddeeq is reported to have said, "Every book has secrets in it, and the secret

of the Qur'aan is in the beginning of the soorahs (in the mugqatta’aar).”™"

However, even though this opinion is the safest one, it does not rule out the possi-
bility that these letters have some purpose and meaning. Fakhr ad-Deen ar-Raazee
(d. 606 A.H.) said, commenting on this view, “It is not possible that Allaah would
include something in His Book that His Creation would not understand, because
Allaah is the one who has commanded us to reflect over this Book, and seck guidance

from it. This cannot be achieved except by understanding its meanings.”"!

2) These letters are from the names of Allaah. There are reports from Ibn "Abbaas
to this effect, such as ‘Alif-Lam-Meem’ indicates the three names: Allaah, Lateef and
Majeed, all of which are amongst the names of Allaah. However, all these reports are
not authentic. Other weak reports state that these letters are the greatest name of
Allaah (al-Ism al-'Adham), but these reports must be rejected too.”

3) Allaah has sworn by these letters. In other words, these letters have the same
purpose as the other oaths in the Qur'aan, such as “By the Dawn” (89:1). This view is
refuted since this is not the proper way the Arabs used to swear, and therefore this
opinion does not secem to have much weight.

4) These letters represent numerical values. This opinion is rejected outright, as
all such numerical interpretations are unfounded in the Qur'aan or Sunnah. Certain
tabricated hadeeth support this view.

5) They stand for specific meanings. In other words, they are acronyms for phrases.
For example, ‘Alif-Laam-Meem’ stands tor Ana Allaahu "Alam (1, Allaah, Know), or
Allaah, Jibreel and Muhammad. Again, there is no proof for this.

6) Esoteric Interpretations. These are usually given by certain extremist Soofis and
other heretical groups. Needless to say, all of these opinions are baseless since there is
no proof from the Qur'aan or Sunnah to support them.

7) They are from the names of the Qur'aan. Most of the scholars have rejected this
view, as the Qur'aan is not referred to as *Alif-Lam-Meem,’ or any of the other letters.

8) They are meant to baffle the disbelievers. The disbelievers used to say,

. AT », -
4 21580 et o 2os
«Do not listen to the Qur'aan, and make noise (i.c., babble) in the midst of

it, so that you may overcome (the Qur'aan)» |41:26]

369 Sce Ch. 12, “The Clear and Unclear Verses™.

370 az-Zarkashee, v. 1, p. 173, Tuis essential, however, to verify it this actually was the statement of Aboo
Bakr, as az-Zarkashee reports it without an isnaad.

371 az-Zarkashee.v. 1, p. 173,

372 Ubaydaat, p. 208,
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Thus, Allaah revealed these letters to bewilder the disbelievers. This opinion is a
plausible one, but again there does not seem to be any strong proof in support of it.
This was the opinion of ar-Raazee in his famous zafseer.’”

9) They are the names of the soorahs. Thus, it is possible to say Soorah Ya-Seen,
Soorah Taa Haa, etc. Although this might be one of the purposes the mugatta’aat can
be used for, it does not really explain the meaning of the mugatta’aat. Also, less than a
third of the soorahs actually begin with these letters, therefore this cannot be their
primary purposc.

10) They are meant to demonstrate man’s limited knowledge. By including the
mugatta’'aat as the first verse of the Qur'aan after Soorah al-Faatihah, man is being
reminded of his limited knowledge, and the infinite knowledge of his Creator.

11) They are a reference to the other half of the alphabet. In other words, the Arabs
are being reminded that this Qur'aan is composed of their letters, and the words are
the same as their words, and yet 1t cannot be imitated in its style and prose. Thus,
these letters seek to display the miraculous nature of the Qur'aan.

To add weight to this explanation, it is noticed that, in almost all sooraks where
these letters occur, the very next verse mentions the Qur'aan. For example,

oo | wt S g > : _
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«Alif -Lam-Meem. This is indeed the Book, there is no doubt in it, a guid-
ance for the pious» [2:1-2].%"

This last opinion was the opinion of az-Zamakhsharee (d. 538 A.H.) in his fa-
mous tafseer.”” Imaam al-Baaqillaanee (d. 403 A.H.) said, “These letters are exactly
half the alphabet, as if it is being said, "Whoever presumes that the Qur'aan is not a
miracle, let him take the other half and form a speech that can compete with the

1392376

Qur'aan!

12) They are used to attract attention. The mugqatta’aat are not a phenomenon
started by the Qur'aan; the Arab poets of Jaahilliyah occasionally used disjointed let-
ters at the beginning of their poetry to attract attention to the poem that was to follow.

Also, the Arabs at the time of the Prophet () never questioned the mugatta’aat,
despite the fact that they tried everything to disparage the Prophet (), and the Com-
panions never asked the explanation of these letters from the Prophet (i), despite
their thirst for knowledge. This shows that they were not puzzled by these letters,
since they were accustomed to its use in the poems of Jaahilliyah. Thus, according to
this opinion, the mugqatta’aat are used to attract attention to the soorahs, and to prove
to the disbelieving Arabs that the Qur'aan was a revelation from Allaah, since even

373 Tafseer ar-Raazee, v.1, p.17.
374 The only sooraks where this does not occur are al-"Ankaboot and ar-Room, but even these mention
the Qur'aan in the middle of the soorahs.

375 al-Kashaaf, v. 1, p. 17.
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though the mugatta’aat were used by the poets of old, the Qur'aan’s style of “poetry” is
inimitable.

In a topic of this nature, it is impossible to authoritatively say which of these opin-
ions is the correct one, since there does not exist absolute proof for any of them (hence,
in a way, this aids the first opinion!). Many can be eliminated as bascless or weak
(opinions two through seven).

Opinions cight, nine, and ten, although are plausible ones, do not seem to be the
primary purpose of the mugatta’aat. They may, however, be secondary purposes.

This leaves three opinions, the first, eleventh and twelfth. As for the first, as was
pointed out earlier, it is true that only Allaah knows for certain the meanings of these
letters, but this does not rule out the possibility that they may have meanings that are
possible to grasp. Concerning the last two opinions, there does not seem to be any
grounds for rejecting either of them. It seems likely, therefore, that they both are the
strongest opinions, and Allaah knows best.

It is concluded, then, that the actual purpose of the mugatta’aat is known only to
Allaah; but it does not seem too unreasonable to claim that their purpose is to prove
the miraculous nature of the Qur'aan, both by showing the Arabs that the Qur'aan -
despite its inimitability — was composed of their letters and words, and by using the
techniques of the Jaahilliyah poets to challenge and prevail over the eloquence of the
poems of old.”" 7

1. The Ending of the Soorahs

Just as the beginning of the soorahs have a certain unique style, so too do the end-
ings of the soorahs. The last part of a speech is the part which the reader will leave
with, therefore it must have certain characteristics that make it stand out above the
rest of the speech.

The endings of the soorahs are typically very comprehensive and forceful, leaving a
strong impact upon the reader. An example is the ending of Soorah Ibraheem:

s eI rr o,
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376 Zarzur, p.157.
377 Also see the opinion of Aboo Bakr al-Jazaa'irce in his tafseer, v. 1, p. 7.

378 The Committee of Permanent Scholars (a/-Lajnah ad-Daa'tmah) of Saudi Arabia was asked con-
cerning these letters at the beginning of the seorahs. In response to this question, they issued a farwa (#
6395; v. 4, p. 144 of their Faraarwa) which states: “The scholars have differing opinions concerning this issue,
but the correct one — and Allaah knows best — is that these letters at the beginning of the soorahs are an
indication of the 1 jaas of the Qur'aan, and that the creation is incapable of bringing forth something equiva-
lent to it, despite the fact that it is composed of these same disjointed letters (i.c., the Arabic alphabet) that
they talk in. And this opinion is the one that Shaykh al-Islaam Ibn Taymiyyah defended, and Aboo al-
Hayjaag al-Mizzi agreed with.” The Committee members were: "Abdullaah ibn Qa’ood, "Abdullaah ibn
Ghudayaan, "Abd ar-Razaaq Afeefi, and "Abd al-"Azeez ibn "Abd Allaah ibn Baaz.
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«This (Qurtaan) is a Message for mankind (and a proof against them), in
order that they may be warned thereby, and that they may know that there is
only One God who 1s worthy of worship, and that men of understanding
may take heed!» [14:52]

Another example is the comprehensive du'aa that forms the last two verses of Soorah
al-Baqarah. Soorah Aali-Imraan ends with the exhortation of being patient and per-
severing in the cause of Allaah; Soorah al-Maa'idah and al-Hashr end with the praise
and glorification of Allaah; Soorah at-Tawbah ends with a beautiful description of the
Prophet (), and so forth.

An important aspect of this topic is the relationship of the beginning of a soorah
with its ending. For example, Soora/ al-Mu'minoon starts off with the phrase,

l//-
Gl 1S
«Indeed, of a surety the believers are successfull» [23:1]
and ends with,
- ; % u
é_zu A_.:],
«Surely, the disbelievers will not be successful...» [23:117]

The relationship of the ending of a soorah with the beginning of the next one is
also a topic of great importance. Typically, the beginning of a soorah is related to the
ending of the previous one, either by meaning, or wording. For example, the ending
of Soorah al-Faatihah is a request to Allaah to guide us to the Straight Path, and the
beginning of Soorah al-Baqarah describes the Qur'aan as a guidance, as if in answer
to the prayer. Likewise, the ending of Soorah Aali-Imraan exhorts the believers to be
patient and fear Allaah, and the beginning of Soorah an-Nisaa' commands mankind
to fear Allaah, and fulfil the ties of kinship; the ending of Soorah an-Nisaa' contains
the laws of being just amongst relatives with regards to the laws of inheritance, and
the beginning of Soorah al-Maa'idah reaffirms these commands by commanding the

believers to be just in fulfilling their promises and obligations.
An example of a relationship in wording 1s the ending of Soorah at-Toor,
] [N vy Ui
«And in the night-time, glorify (Allaah’s) praises. and at the setting of the
stars» |52:49]
and the beginning of Soorah an-Najm,

-

L;_,&\:L,.th
«By the star when it goes down» [53:1]

both the ending and beginning mention the word “star.””’

379 For this section, cf. az-Zarkashee, v. 1, p. 186,



CHAPTER 190

THE AHRUF OF THE QUR'AAN

I. The Meaning of the Word ‘Ahruf’
The word ahruf is the plural of Aarf. Linguistically, 4arf” has a number of mean-
ings, including:
1) Aletter or a word.” Al-huruf al-abjadiyya, tor example, means the letters of the
alphabet.

2)  "The border, the edge of something, the brink.” For example, Allaah says,
e s L2 “AU-/ - G .
«And among mankind is he who \\-'nrship-; Allaah (as it were) upon a harf
(i.e., upon the very edge, or in doubt)» [22:11]

3)  To swerve from the truth, to distort.” Allaah says concerning the Jews,

CarE s A,
“den ,'!yuc-r.KJb)s_,.ﬁ
«.. they have displaced (ht., yuharifuna) words from their right places...»
[4:46]

Its exact definition in Qur'aanic sciences is the subject matter of this chapter, and
therefore cannot be defined at this point. However, a temporary definition may be
given as follows: The ahruf are the various ways that the verses of the Qur'aan are
read. Imaam al-Qurtubee (d. 671 A.H.) said, “Every variation of a word in the Qur'aan
is said to be a harf. So, for example, when we say the Aarf of Ibn Mas’ood, it means the
way that Ibn Mas'ood used to recite that verse or word.”*"

Most English authors translate ahruf as ‘modes’ or ‘dialects.” However, in this book

the word will be left in Arabic since the meaning is broader than these translated
words.

380 Ubaydaat, p. 153.
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1. The Number of Ahruf of the Qur'aan

The Qur'aan was revealed in seven alruf. The proof for this is found in many
narrations from the Prophet (2), so much so that it reaches the level of mutawaatir.™
Jalaal ad-Deen as-Suyootee lists twenty-one companions who narrated that the
Qur'aan was revealed in seven ahruf.** Some of these narrations are as follows:

1) Ibn "Abbaas reported that the Prophet () said, “Jibreel recited the Qur'aan to
me in one Asarf, and I recited it back to him, but I requested him to increase (the
number of sarf) and he continued to increase it for me, until we stopped at seven
ahruf.” Ibn Shihaab az-Zuhree (d. 124 A.H.), one of the narrators of the hadeeth, said,
“It has reached me that these seven ahruf are essentially one (in meaning). they do not

EhR)

differ about what is permitted or forbidden.™

2) "Ubay ibn Ka’ab reported that the Prophet (28) was once on the outskirts of
Madeenah (near the tribe of Banoo Ghifaar) when Jibreel came to him and said,
“Allaah has commanded that you recite the Qur'aan to your people in one harf.” The
Prophet (#2) replied, “T ask Allaah’s pardon and forgiveness! My people are not capa-
ble of doing this!™ Jibreel then came again and said, “Allaah has commanded you to
recite the Qur'aan to your people in two @hruf.” The Prophet (5) again replied, “1
ask Allaah’s pardon and forgiveness! My people are not capable of doing this!” Jibreel
then came a third time and said, “Allaah has commanded you to recite the Qur'aan to
‘your people in three aruf.” The Prophet (i) replied for a third time, “I ask Allaah’s
pardon and forgiveness! My people are not capable of doing this!™ At last, Jibreel
came for the fourth time, and said, “Allaah has commanded you to recite the Qur'aan

384

to your people in seven a/ruf, and in whichever harf they recite, they would be right.

3) "Umar ibn al-Khattaab narrated, “I was sitting in the masjid when 1 heard
Hishaam ibn Hakeem recite Soorah al-Furqaan. I was almost about to jump on him
in his prayer, but I waited until he finished, and then grabbed him by his garmentand
asked him, "Who taught you to recite in such a manner?™ He replied, ‘It was the
Prophet (3%) himself!l” T responded, “You are mistaken, for indeed I learnt this soorah
from the Prophet (%) and it was different from your recitation!” Therefore, I dragged
him to the Prophet (%) and complained to him that Hishaam had recited Soorah al-
Furqaan in a manner different from what he (32) had taught me. At this, the Prophet
() told me to let go of Hishaam, and asked him to recite Soorah al-Furqaan. Hishaam
recited the Soorah in the same way I had heard him before. When he finished, the
Prophet (3%) said, ‘It was revealed this way.” He then asked me to recite the same
soorah. When I had finished, he (3%) said, ‘It was (also) revealed this way. Indeed, the
Qur'aan has been revealed in seven different ahruf, so recite whichever one is easy for

1385

you.”

381 Amutawaatir hadeeth is one that is reported by a large number of narrators in every stage of the chain,
so much so that they could not all be mistaken or agree upon a lie.

382 as-Suyootee, vol. 1, p. 45.

383 Narrated by al-Bukhaaree and Muslim.

384 Narrated by Muslim.

385 Narrated by al-Bukhaaree and Mushm.
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4) In a story similar to "Umar’s, 'Ubay ibn Ka'ab also heard two people reciting the
Qur'aan in a manner different from what he had learnt. After some discussion, both
parties went to the Prophet (3g) and recited the same portion to him. He (3%) ap-
proved of both parties’ recitations. At this point, Ubay narrates, “...there occurred in
my mind a sort of denial and doubt that did not exist even in the time of Jaahilliyah
(before Islaam)! When the Messenger (3%) saw how I was affected, he struck my
chest, whereupon I started sweating, and felt as though I were looking at Allaah in
fear! Then the Prophet (38) said, ‘O Ubay! A message was sent to me to recite the
Qur'aan in one zarf, but I requested (Allaah) to make things easy on my nation. A
second message came that I should recite the Qur'aan in two afruf, but I again made

480

the same request. I was then ordered to recite the Qur'aan in seven ahruf”

5) Ubay ibn Ka'ab narrates that once the Prophet (22) met Jibreel, and said, “O
Jibreel! I have been sent to an illiterate nation. Among them are old and young men
and women, and those who have never read any writing!” Jibreel answered him, “O
Muhammad, the Qur'aan has been revealed in seven alruf)™

There are many other hadeeth that confirm that the Qur'aan was revealed in seven
ahruf, but these narrations will suftice for the present discussion.

1. What is Meant by the Ahruf of the Qur'aan?

Before discussing the answer to this question, it would be useful to mention some
points that can be inferred from the above narrations:

1) The different ahruf are all dircetly from Allaah, and not from the Companions.
In all the narrations where the Companions differed from cach other, it was clear
that each one had been taught directly from the Prophet (§2), who was inspired
by Allaah. This is why the Prophet (38) said to each one of the ahruf recited by
‘Umar and Hishaam, “It was revealed this way.”

2)  The reason the Prophet (#5) requested the number of a/ruf to be increased was
to make the memorisation and recitation of the Qur'aan easier for his Unimah.
The Prophet () prayed to increase the afruf because in his ummah were ... old
and young men and women, and those who have never read any writing.” There-
fore, the limitations of the Qur'aan being in only one harf have been removed by
Allaah as a blessing for this Ummah.

d

The Prophet (32) used to teach the different ahruf to different Companions, de-
pending on the condition and situation of that Companion. It can be assumed
that the Prophet (3) chose the particular harf to recite to a Companion depend-
ing on which one would be the easiest for that particular Companion to memo-
rise, since the purpose of the afruf was to simplify recitation and memorisation.
The Prophet (3) did not teach all the ahruf to all the Companions, for 'Umar
and Hishaam did not know about the existence of the different alruf. Also, the

386 Narrated by Muslim.
387 Narrated by at-Tirmidhee.
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6)

7)

8)

cause for Ubay’s doubts was the fact that he was unaware of these ahruf, and the
Prophet () had to pray to Allaah to remove his doubts.

The ditterences between these akruf were not so great as to prevent recognition
of what was being recited. In other words, even though Hishaam was reciting the
Qur'aan in a different harf than "Umar, "'Umar could still recognise that Hishaam
was reciting Soorah al-Furqaan, thus showing that the afruf were not radically
different from each other. Also, the narration of Ibn Shihaab shows that the basic
meaning of all these ahruf was the same.

Each one of these ahruf is complete in and of itself. The proof for this is the
statement of the Prophet (32) “...so whichever one of them they recite, they are
correct.” This is not to say that the abruf do not complement one another in
meaning, but rather that the recitation of the Qur'aan in one Aarf is sufficient.

The number of ¢/hruf is exactly seven — not more, not less. The Prophet ()
asked Jibreel to increase the number of @hruf until Jibreel reached seven ahruf;
therefore interpretations to the effect that “seven’ indicates an unspecified plural-
ity (this was the opinion of Qaadee "Tyaad (d. 504 A.H.)) are false.

However, one narration in the Musnad of Imaam Ahmad states that the Qur'aan
was revealed in three ahruf, and yet another narration states that it was revealed
in ten ahruf. Some scholars have tried to explain the first narrations as meaning
that, in the Makkan stage, the Qur'aan was revealed in three ahruf, whereas in
the Madeenan stage, Allaah increased this to seven ahruf. Other scholars have
given different interpretations to reconcile these hadeeth.™ However, there is no
need to resort to such explanations, since both of these narrations are weak.™
Therefore, the Qur'aan was revealed in exactly seven ahruf.

The revelation of the Qur'aan in seven ahruf started in Madeenah, after the hijrah.
In one of the narrations, the phrase, “...while the Prophet () was on the out-
skirts of Madeenah,” indicates that this occurred after the Aijrah.

A last benefit that can be inferred from these hadeeth (although this is not rel-
evant to the ahruf) is the concern shown by the Companions in the preservation
of the correct recitation of the Qur'aan. In all the cases quoted above, the Com-
panions were not content with listening to recitations that were different from
theirs — despite the fact that these recitations were said to have been learnt from
the Prophet (38) — until they had taken the matter to the Prophet (22) himself.

As tor what is meant by these seven akruf, there is a great deal of difference on this

issue. Ibn Queaybah (d. 276 A.H.) recorded thirty-five opinions on this issue, and as-
Suyootee listed over forty. Ibn Sa’adan (d. 231 A.H.), a famous grammarian and reciter

of the Qur'aan, even declared that the true meaning of the ahruf was known only to

Allaah, and thus to attempt to investigate into this issue was futile! On the other

hand, Imaam Muhammad ibn al-Jazaree (d. 832 A.H.), perhaps the greatest scholar

388 cf. Itr, pps. 78-80.

389 ¢k, al-Albaanee, Da'eef al-faami’, # 1335 and 1339,
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of the gira'aat after the era of the salaf, said, “T have sought to discover the meanings of
these hadeeth (about the ahruf), and have pondered over them, and contemplated this
topic for over thirty years, until Allaah opened my mind to that which is the correct
answer in this matter, Inshaa Allaah

2390

The reason that such a great difference of opinion exists concerning the exact
meaning of the ahruf'is due to the fact that there does not exist any explicit narration
from the Prophet (3%2), or the salaf, concerning the exact nature of the ahruf; these
various opinions are merely the conclusions of later scholars, based upon their exami-
nation of the evidences and their personal reasoning (ijzthaad).

Therefore, it should be understood from the outset that to arrive at one specific
conclusion, and claim with certainty that it alone is correct and all else 1s wrong, is
pure folly. What is desired, however, is to narrow down the various opinions and
eliminate as many as possible based upon the evidences.

All of these opinions can be divided into three broad categories, which are dis-
cussed in the following sections.™!

A. THOSE OPINIONS WHICH HAVE NO BASIS WHATSOEVER:
In this category fall those opinions which do not have any hadeeth to support them,
nor do they make logical sense. Some of these are:

1) Seven different categories of texts. For example: constrained and unconstrained,
general and specific, literal and metaphoric, naasikh and mansookh. Other cat-
cgories include those given by grammarians and linguists, specifying different
verb forms.

2)  An esoteric interpretation by certain Soofi groups, claiming that there are seven
levels of knowledge, or seven degrees of meanings to each verse.

3)  Seven different branches of knowledge, such as tawheed, sharee’ah, etc.

All these opinions contradict the purpose of the ahruf, namely to make the recita-
tion of the Qur'aan easier for the Ummah. Also, there is no proof for these opinions,
and they contradict common sense.

B. THOSE OPINIONS WHICH HAVE SOME APPARENT BASIS,
BUT ARE WEAK OPINIONS:
Included in this category are the following opinions:
1) These ahruf are seven different ways to pronounce the words, without actually

changing the letters. However, this opinion contradicts the variations in words
that occurs in the gira'aat.

390 I, p. 10.
391 cf. al-Hamad, pps. 133-144; az-Zarqaance, v.1, pps. 137-191; Ttr, 122-190.
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2)  The ahruf are seven types of verses in the Qur'aan: apparent, command, recom-
mendation, specific, particular, general and parable. There is a weak hadecth to
support this.

3)  Similar to the above, and also based on a weak hadeeth, the different types are:
commands and prohibitions, promises and occurrences, halaal and haraam, clear
and ambiguous.™

4) The seven ahruf are the same as the seven gira'aat. This is contradicted histori-
cally, as there are more than seven gira'aat, and the collection and codification of

303

the gira'aat occurred four centuries after the Prophet’s (2) death.™ None of the
major scholars of Islaam held this view, as Ibn Taymiyyah (d. 728 A.H.) said,
“There 1s no difference of opinion among the scholars that the seven alruf are

1354

not the same as the seven famous gira'aat.

Unfortunately, most of the Muslim masses understand the Aadeeth of the ahrufto
refer to the gira'aat.

C. THOSE OPINIONS WHICH HAVE STRONG EVIDENCE:

These opinions are the ones that are worthy of serious inspection, as they have
strong evidence historically and from the meanings of the ahaadeeth. There are three
opinions in this category.

1) The seven ahruf refer to the seven dialects (lughaat) of the Arabs prevalent at the
time of the Prophet (). Each of these dialects belongs to a tribe among the Arabs,
namely, the Quraysh, Hudhayl, Tameem, Hawaazin, Thaqeef, Kinaanah and Yemen
(other scholars gave the names of other tribes). Thus, under this opinion, various
verses would be pronounced according to the pronunciation of that particular tribe,
and words from one dialect would be replaced by other words used by that particular
tribe.

Some scholars say that these seven dialects are spread throughout the Qur'aan,
meaning that part of the Qur'aan is in the dialect of Quraysh, other parts are in the
dialect of Hudhayl, and so forth. Others say that the entire Qur'aan is recited in each
of these dialects, thus forming the seven alruf.

This was the opinion of Aboo "Ubayd al-Qaasim ibn Sallaam (d. 224 A.H.), al-
Bayhaqee (d. 458 A.H.), Ibn "Auiyah (d. 541 A.H.) and others.

2) The seven ahruf denote seven ways of recitation (lahajaat) such that words are
replaced by their synonyms. In other words, the seven a/ruf have the exact same mean-
ings but different wordings.

This was the opinion of Imaam at-Tabaree (d. 311 A.H.), at-Tahaawee (d. 321

A.H.), Ibn "Abd al-Barr (d. 463 A.H.) and others.

392 For a discussion of the weakness in the above two hadeeth, sce Tir, p. 138,
393 See the next chapter for further details on the gira'aat.
394 Zarzur, p.186.
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3) The seven ahruf refer to seven different ways that the verse can be changed. In
other words, whenever a difference is found between these ahruf, this type of differ-
ence will fall into one of the following seven categories: *”°

1. Change in wording. For example, in 101:5, ka al-"thni il-manfoosh is changed to
ka as-soof 1l-manfoosh, both of which mean the same thing.

2. Differences in wordings or letters such that they conform to the vowelless, dotless
script of 'Uthmaan.” For example, fatabayanoo is changed to fatathabatoo in 49:6,
just by changing the dots. Also, in Soorah al-Faatihah, maaliki is changed to maliki
without any change in the script of "Uthmaan.

3. Change in word order. For example, in 2:195, wa qaatalu wa qutilu is changed to
wa qutilu wa qaatalu.

4. Addition or subtraction of a letter or word. For example, in 57:24, fa inna Allaaha
hoowa al-ghaniyul hameed is recited without the pronoun, fa ina Allaah al-ghaniyul
hameed.

5. The form of the word structure is changed. This change could be from plural to
singular or dual (or other variations), or from feminine to masculine. For exam-
ple, in 23:8, the plural /i amanaatihim 1s changed to the singular li amanatihim.

6. Difterences in inflection points. For example, 2:125, wa attakhadhoo mim magaami
Ibraaheema musallaa is read in the command wattakhidhoo.

7. Differences in pronunciation. For example, lessening the effect of certain hamzahs
(called tas-heel) or pronouncing certain alifs and yaas differently (called imaalah).

This was the opinion of Ibn Qutaybah (d. 276 A.H.), al-Baaqillaani (d. 403 A.H.),
Makkee ibn Abee Taalib (d. 437 A.H.), ar-Raazce (d. 606 A.H.), Ibn al-Jazaree (d.832
A.H.), and others. Some of them give different categories, but their general thesis is
the same.

Among these three opinion, the third one seems to have the least weight. Despite
the fact that it classifies the differences in the adruf into ingenious categories, it does
not explain the essence of what the ahruf are. In other words, when Hishaam was
reciting a different Aarf from "Umar, he was probably diftering with "Umar in more
than one of these seven categories. Therefore, the third definition does not really an-
swer the question as to the meaning of the afhruf.

The first two opinions, on the other hand, have very strong evidences to support
them.*” It seems — and Allaah knows best — that both of these opinions have an cle-
ment of truth in them, and there does not exist any grounds for rejecting either of
them.

395 All of these variations, except for the first, are found in the present-day gira'aar.

396 The manuscript of "Uthmaan did not have dots or diacritical marks to distinguish between certain
letters and vowels. See Chapter 8, on “The Collection of the Qur‘uan."

397 See Itr, pps. 168-177.
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Therefore, it is concluded that the seven ahruf represent variations based upon,
but not limited to, the most fluent Arab tribes of that time. These variations occurred
in words, letters, and pronunciations, such that all these variations made it casier for
the Companions to memorise the Qur'aan. These variations did not always reach
seven different ways of recitation for each verse, but whenever such variations existed,
the different ways of recitation never exceeded seven,™

1v. Are the Ahrut in Existence Today?

A very crucial question that arises is whether these seven ahruf are sull present
today.

Of course, this question in essence depends upon how one defines the ahruf. For
example, az-Zarqaance strongly argues that all the afruf have been preserved, but
this goes back to his definition that the @/ruf represent seven ways that the verse can
be changed (opinion (3) above). Thus, since these variations are still present in to-
day’s gira'aat, he argues that all seven ahruf have been preserved.™ The present dis-
cussion will, of course, utilise the definition that was concluded upon in the previous
section.

The scholars of Islaam are divided into three opinions with regards to this issue.

The first group of scholars, composed of at-Tabaree (d. 310 A.H.), at-Tahaawee
(d. 321 A.H.), Ibn Hibbaan (d. 354 A.H.) and those who follow them, argue thatonly
onc harf'is in existence today. At-Tabarce holds that the recitation of the Qur'aan in
seven ahruf was a concession given to the Companions at the time of the Prophet
(#2), but when "Uthmaan officially compiled the Qur'aan, he specifically ordered the
committee assigned to write the mus-haf to preserve only one harf. He writes, “The
only recitation that the Muslims have today is the one Aarf that their pious Imaam
('Uthmaan) chose for them, leaving the remaining six.”™" He is alluding to the state-
ment of "Uthmaan to the committee that wrote the mus-haf, *... if you differ in (the
spelling) of a word, then write it in the script of the Quraysh.™" This, according to at-
Tabaree and those who follow his opinion, shows that 'Uthmaan preserved only one

harf.

In response to the question, “How could "Uthmaan and the Companions pur-

posely have left out the other six akruf?” at-Tabaree answers: "

The seven afiraf were revealed by Allaah during the me of the Prophet
(3%2) to facilitate the memorisation of the Qur'aan, since the dialects of the
Arabs were many. This facilitation (i.e., the afireef) was not necessary to pre-
serve, and eventually there was no need of it. In fact, it became the cause of

dissension amongst the Muslims, as those people new to Islaam began ar-

398 cf al-Qaaree, p. 79, and al-Hamad's conclusion, p. 144, which s very similar to this one.
399 az-Zarqance, v. 1, p. 170-172.

00 al-Hamad, p. 147.

401 See Chapter 8 for a discussion of the collection of the Qur'aan.

402 Ubaydaat, p. 162.
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guing over the differences in the recitation of the Qur'aan. Therefore, Allaah
inspired”” "Uthmaan to discard the other six ahruf and collect the Qur'aan
in one harf, so that the ummalh would be united in its recitation. The Com-
panions agreed to this action of his, and the agreement of the Companions
is binding on the ummah.

The second group of scholars holds that all of the azruf are in existence today, and
the mus-haf of "Uthmaan was written to preserve all seven ahruf. This was the opin-
ion of Aboo Bakr al-Baagqillaani (d. 403 A.H.), and a small group of scholars. They
claim that the Companions would never abandon a recitation that they used to recite
during the lifetime of the Prophet (3), and that they would not discard any knowl-
edge that the Prophet (82) had given them.

The third group of scholars is composed of Ibn Taymiyyah (d. 724 A.H.), ash-
Shaatibee (d. 790 A.H.), ar-Raazee (d. 606 A.H.), Ibn Katheer (d. 774 A.H.), Ibn al-
Jazaree (d. 832 A.H.) and others. They argue that 'Uthmaan preserved the ahruf to
the extent that the script of his mus-haf allowed him to do so. Thus, these scholars
hold that a portion of the seven ahruf are preserved.

The question then arises: On what basis did 'Uthmaan decide which portions of
the ahruf to preserve? The answer to this is twofold: First, Zayd ibn Thabit was in
charge of the collection of the mus-haf. Zayd had been present when the Prophet (52%)
recited the whole Qur'aan for the last ime, only months before his (322) death.'™ It
can be assumed, then, that Zayd was aware of the portions of the a/ruf that the Prophet
(3) recited, and he must have chosen those to the exclusion of the others. Secondly,
the Companions unanimously agreed to discard all readings that conflicted with the
mus-haf of "Uthmaan. Obviously, they would eliminate only that which they knew
was not a part of the Qur'aan, and their consensus is binding on the ummah.

Ibn al-Jazaree (d. 832 A.H.) writes,*”

The majority of the scholars of the sa/af” and the later generations are of
the opinion that the "Uthmaanic mus-hafs contains of the seven akruf only
that which its script allows. (What is preserved) are the recitations that the
Prophet (322) recited to Jibreel (during the last year of his life). The present
mus-haf contains all this reading, and not a single letter from it is missing.

The third opinion (i.c., that a portion of the seven ahruf have been preserved)
seems to be the strongest one, for the following reasons:

1) The Companions were meticulous in preserving the knowledge that they re-
ceived from the Prophet (32). They understood their responsibility in transferring

403 The Arabic is ilhaam, which is the type of inspiration that is given to pious people, and is not the
waly that is given to the prophets. The mother of Moosaa received this type of inspiration when she was
commanded by Allaah to let Moosaa adrift in the river. Refer to Chapter 3 for more details,

404 Actually, the Prophet (38) recited the whole Qur'aan twice to Jibreel, and heard it from him twice.
Some scholars held the view that these recitations of the Qur'aan occurred in different aluf. Sce Trr, pp.
263-73.

405 1Ibn al-Jazarce, an-Nashr, v. 1, p. 31, with changes.
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this vast knowledge to the ummah. It is because of this concern of theirs that detailed
information exists about every topic of Islaam, so much so that the Muslims even
know how many white hairs the Prophet’s (2) beard contained!™ Therefore, it can-
not be said that the Companions purposely left out six ahruf and preserved only one
of them in the mus-haf of 'Uthmaan without bringing forth some strong, unequivocal
proof. Al-Qaaree writes,
This opinion (that the Companions left out six afiruf) is strange, and

extremely weak, for it claims that a part of the Qur'aan was removed by

consensus of the Companions, since each of the afruf'is part of the Qur'aan.

Therefore, how could "Uthmaan, or any of the Companions for that matter,

or rather @/l the Companions, discard something from the Qur'aan without

a clear proof from the Creator? Even if we say that the Companions were

given the concession of choosing one harf to recite in, as at-Tabaree (d. 310

A.H.) claims, and they were not accountable for all seven alruf since it was

a concession from Allaah, we say: This concession was given so that they

could choose to recite the Qur'aan in any one of these seven ahruf, which-

ever was the easiest for him. There was no concession, however, in presere-

ing these ahruf. rather they were responsible for preserving all of them... that

were not abrogated..."”

2) The "Uthmaanic mus-hafs, as was mentioned earlier, were devoid of dots and
vowel points. Since this knowledge was available to the Arabs at that time," it seems
likely that the mus-haf was purposely written without these dots or inflection points
so that it would encompass different readings, and hence the different aruf. Also, as
was mentioned in the relevant chapter, the script of the "Uthmaanic mus-haf was writ-
ten with specific rules in mind, apparently in order to accommodate the various reci-
tations, and this shows that the mus-haf was written with the intent to preserve more
than one Aarf.

3) If; as at-Tabarce holds, only one Aarf has been preserved, from where then do
the differences in the ten gira'aat originate from? All scholars are unanimous that
these ten gira'aar originated from the Prophet () himself; therefore is seems appar-
ent that the gira'aat have some integral relationship with the akruf (as shall be dis-
cussed in the next chapter). Concerning this issue, Imaam at-Tabaree is forced to
contradict his stance, as Makkee ibn Abee Taalib (d. 437 A.H.) pointed out:

At-Tabaree concedes to the fact that the various gia'aat that conform to
the mus-haf of "Uthmaan are a part of the seven afraf, and this is what we
also believe. However, he also claims... that the mus-haf (of "Uthmaan) has
only preserved one farf, to the exclusion of the other six. These two posi-
tions are contradictory...™”

406 Anas ibn Maalik stated, *I could not count more that fourteen white hairs in the Prophet’s (32) beard
and hair.” Reported by at-Tirmidhee in his Shamaa'il, # 31.

407 al-Qaaree, p. 71.

408 Although there is a strong difterence of opinion over this. See al-Hamad, p.151, where he tries 1o
prove that this knowledge did not exist unul the Muslims invented it.

409 al-Hamad, p. 140,
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4) The different muaus-hafs that 'Uthmaan ordered to be written were not identical
to cach other, for in a number of places, the addition or deletion of a word or letter
occurred in some of the mus-hafs.""" This change is reflected in the various gira'aat in
existence today, for within the ten gira'aat, there exist word changes and word addi-
tions that could not have originated from the same mus-haf. It secems apparent this
was done with a goal in mind, and the strongest conclusion secems to be that, by these
differences in the mus-hafs, "Uthmaan had intended to preserve the differences in the
alruf.

These same four arguments, however, cannot be used for the second opinion (that
all of the ahruf were actually preserved), because of the fact that certain variations that
the Companions used to recite as part of the Qur'aan are now no longer a part of the
Qur'aan (as will be explained in the chapters of naskh and gira'aat). These variant
readings can be explained as having been a part of the seven ahruf before the final
reading of the Qur'aan by the Prophet (32) to Jibreel. This reading, which took place
before Zayd ibn Thaabit, cancelled the aruf that 'Uthmaan did not preserve.”' Imaam
al-Qistillaanee (d. 923 A.H.) said, “In this (last) recitation of the Prophet (35) to
Jibreel, there were two benefits: First, to strengthen and preserve the Prophet’s (3%)
memorisation of the Qur'aan, and, second, to affirm those verses that were not abro-

gated and to indicate which verses were,” "

v. The Wisdom in the Various Ahruf

Obviously, it cannot be said for certain the exact wisdom behind any Divine act,
for the Creator’s knowledge is infinite. However, the scholars of Islaam have said that
the revelation of the Qur'aan in seven ahruf had the following benefits: "

1) To facilitate the memorisation of the Qur'aan. This is the only benefit that is
explicitly narrated in the Aadeeth. The Arabs did not all speak Arabic in the same
way; each tribe and location had slight variations and peculiarities unique to it. If
the Qur'aan had only been revealed in one Aarf, it would have been difficult for
the many different Arab tribes to memorise the Qur'aan properly. However, since
the Qur'aan was revealed in seven alruf; this greatly eased its memorisation. This
was of primary importance in its preservation and propagation.

2) To prove the miraculous nature of the Qur'aan. For despite all of these differ-
ences, the meanings of the akruf did not contradict one another, but rather were
complementary.

3) To prove the truthfulness of the Prophet Muhammad (), for despite the fact
that he (38) was illiterate, the revelation of the Qur'aan occurred in different
tribal dialects and different words, all of which consisted of the most fluent and
cloquent speech of his time.

410 See Ch. 8, "The Compilation of the Qur'aan,” for further details and examples.
411 Ibn al-Jazarce, p. 31.

412 Uwais, p. 8.

413 cf. Itr, pps. 216-228.
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4) To honour the ummah of the Prophet Muhammad (32), and show its superiority
over all other nations. No other nation had been given its book in such a manner,
in varying ahruf, to ease the process of preservation. Thus, the revelation of the
Qur'aan showed the unique status that the Prophet (), and his wummah, occu-
pied over other nations. In one hadeeth, the Prophet (3%) remarked, “The carlier
books would be revealed from one door (of heaven), in one Aarf, but the Qur'aan
was revealed from seven doors (of Heaven), in seven ahruf.”""

414 Reported by al-Haakim, see as-Sahieehah # 5870,



CHAPTER 1]

THE QIRA'AAT OF THE QUR'AAN

I. The Meaning of the Word ‘Qira'aat’

The word *gira'aat’ 1s the plural of ‘giraa'a’, which comes from the root g-r-¢ mean-
ing, ‘to read, to recite.” ‘Oiraa'a’ means the recitation of something.

In Qur'aanic sciences, it refers to the various ways and manners of reciting the
Qur'aan that are in existence today. As Imaam az-Zarkashee stated, the Qur'aan is the
revelation that was given to Muhammad (3%), and the gira'aat are the variations in
words and pronunciations of this revelation. Thus the gira'aat are the verbalisation of
the Qur'aan, and the Qur'aan is preserved in the gira'aat.

Each giraa'a has its own peculiar rules of recitation (tajweed) and variations in
words and letters, and 1s named after the reciter (Qaaree) who was famous for that
particular giraa'a.

i1. The History of the Qira'aat

The primary method of transmission of the Qur'aan has always been and always
will be oral. Each generation of Muslims learns the Qur'aan from the generation
before it, and this chain continues backwards until the time of the Companions, who
learnt it from the Prophet (#2) himself. As 'Umar ibn al-Khattaab stated, “The recita-
tion of the Qur'aan is a Sunnah; the later generations must take it from the carlier
ones. Therefore, recite the Qur'aan only as you have been taught.™"” This is the fun-
damental principle in the preservation of the Qur'aan.

In the last chapter, the revelation of the Qur'aan in seven afiruf was discussed. As
the Prophet (2) recited the Qur'aan in all of these ahruf, the Companions memo-
rised it from him accordingly. Some of them memorised only one sarf, others more
than this. When the Companions spread throughout the Muslim lands, they ook
with them the variations that they had learnt from the Prophet (). They under-
stood the importance of the oral transmission of the Qur'aan. "Umar ibn al-Khattaab,
during his caliphate, sent several prominent Companions to various cities to teach
the people Qur'aan; 'Ubaadah ibn as-Saamit was sent to Hims, Ubay ibn Kaab to

2alestine, and Aboo ad-Dardaa to Damascus. '

415 T, p. 244
416 Wohaibee, p. 46
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Likewise, during his caliphate, "Uthmaan also realised the importance of the proper
recitation of the Qur'aan, and sent reciters of the Qur'aan all over the Muslim lands,
cach with a copy of his official mus-haf. He kept Zayd ibn Thaabitin Madeenah; with
the Makkan mus-haf, he sent "Adullaah ibn Saa'ib (d. 63 A.H.); to Syria was sent al-
Mugheerah ibn Shu'bah (d. 50 A.H.); Aboo 'Abd ar-Rahmaan as-Sulamee (d. 70
A.H.) was sent to Koofah; and *Aamir ibn "Abdul Qays to Basrah (d. ~ 55 A.H.).""

The Companions, in turn, recited and taught these variations to the Successors
(tabi’'oon), who taught them to the next generation (atbaa’ at-tabi'oon), and so on.
Each generation had in its rank those who were famous for their knowledge of the
recitation of the Qur'aan.

Thus, among the Companions, there were many who were famous as having heard
from the Prophet (32) most if not all of the Qur'aan. Included in this category are
"Uthmaan ibn "Affaan, "Alee ibn Abee Taalib, "Ubay ibn Ka’ab, "Abdullaah ibn Mas’ood,
Zayd ibn Thaabit, Aboo ad-Dardaa, and Aboo Moosaa al-Ash’aree. These Compan-
ions taught those Companions who were younger or had not had as much exposure
to the Prophet’s (#5) recitation, such as Aboo Hurayrah and Ibn "Abbaas, who both
learnt from Ubay. Some learnt from more than one Companion, as, for example, Ibn
"Abbaas also learnt from Zayd ibn Thaabit.

These Companions then taught the Successors. Since the Companions spread
over the various parts of the Muslim world, cach region started developing a specific
type of recitation. Again, all of these various recitations had originated from the mouth
of the Prophet (3£), and the Companions spread the different variations throughout
the Muslim world.

Those famous among the Successors for the recitation of the Qur'aan are: in
Madeenah, Sa’eed ibn al-Musayyib (d. 90 A.H.), "Urwah ibn az-Zubayr (d. 94 A.H.),
Saalim (d. 106 A.H.), and "Umar ibn "Abd al-Azeez (d. 103 A.H.); in Makkah, "Ubayd
ibn "Umayr (d. 72 A.H.), 'Ataa ibn Abee Rabah (d. 114 A.H.), Taawoos (d. 106 A.H.),
Mujaahid (d. 103 A.H.) and 'Tkrimah (d. 104 A.H.); in Koofah, 'Alqamah ibn Qays
(d. 60 A.H.), Aboo 'Abd al-Rahmaan as-Sulamee (d. 70 A.H.), Ibraaheem al-
Nakhaa'ee (d. 96 A.H.) and ash-Sha’bee (d. 100 A.H.); in Basrah, Aboo al-"Aaliyah
(d. 90 A.H.), Nasr ibn "Aasim (d. 89 A.H.), Qataadah (d. 110 A.H.), Ibn Sireen (d.
110 A.H.) and Yahya ibn Ya’mar (d. 100 A.H.); and in Syria, al-Mugheerah ibn Abee
Shihaab and Khaleefah ibn Sa’ad.*”

Around the turn of the first century of the hijrah appeared the scholars of the Qur'aan
after whom the gira'aat of today are named. At this time, along with many other sci-
ences of Islaam, the science of gira'aat was codified. Thus, members of this generation
took from the Successors the various recitations that they had learnt from the Com-
panions, and adopted a specific way of reciting the Qur'aan, and this is what is called

417 az-Zarqaance, v.1, p. 404,
418 TIrshould be keptin mind that thisis a partial list and is far from exhaustive. Those who are interested
may consult Ubaydaat, p. 164, Qattaan, p. 170, and az-Zarqaanee, v.1, pps. 414-416.
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a giraa'a. Each of these persons is called a Qaaree, or Reciter. These Qaarees were the
most famous reciters of the Qur'aan in their time, and people from all around the
Muslim lands would come to them to learn the Qur'aan.

To summarise, the gira'aat are particular methodologies of reciting the Qur'aan.
They are named after the Qaarees who recited the Qur'aan in that particular manner,
and were famous as being the leaders in this field. They represent the various ways
that the Companions learnt the Qur'aan from the Prophet (32). They differ from
cach other in various words, pronunciations, and rules of recitation (tajweed). They
are not the same as the seven akruf, as shall be elaborated upon shortly.

The scholars of the succeeding generations started compiling works on the differ-
entgira'aat that were present in their times. For example, Aboo "Ubayd al-Qaasim ibn
Sallaam (d. 224 A.H.) compiled twenty-five gira'aat, Ahmad ibn Jubayr al-Koofee (d.
258 A.H.) wrote a book on five of the gira'aat, and al-Qaadee Ismaa’eel ibn Ishaaq (d.
282 A.H.) compiled his book on twenty gira'aat (including the famous ‘seven’). Even
Muhammed ibn Jareer at-Tabaree (d. 310) compiled a work on the gira'aar. However,
the most famous of these books 1s the one by Aboo Bakr Ahmad ibn Mujaahid (d.
324), entitled Kitaab al-Qira'aat, in which he compiled seven of the most famous
gira'aat of his time from the major cities in the Muslim world. He was the first to limit
himself to these particular Qaarees, for he wanted to combine the most famous recita-
tions of Makkah, Madeenah, Koofah, Basrah, and Damascus, for these were the five
territories from which the knowledge of Islaam sprung forth — the knowledge of the
Qur'aan, tafseer, hadeeth and figh."" He wrote in his introduction,

So these seven (that T have chosen) are scholars from the Hijaaz (i.c.,
Makkah and Madeenah), Iraq (i.c., Koofah and Basrah) and Syria (i.e., Da-
mascus). They inherited the Successors in the knowledge of the recitation
of the Qur'aan, and the people all accepted and agreed upon their recita-

tion, from their respective territories, and the territories surrounding them... ™

He purposely chose seven Qaarees to match the number of @hruf that the Qur'aan
was revealed in. Unfortunately, this led many people to mistakenly believe that the
different gira'aat were the same as the ahruf that the Prophet (32) referred to in the
various hadeeth. This is obviously false, since Ibn Mujaahid wrote his book four cen-
turies after the Prophet’s () death. Due to this misconception, many of the later
scholars took Ibn Mujaahid to task, wishing that he had chosen a different number, so
that this confusion could have been prevented. Ibn al-Jazaree (d. 832 A.H.) wrote,

Many of the scholars disliked the fact that Ibn Mujaahid restricted him-
self to seven gira'aat, and said that he was mistaken in doing so, and wished
that he had chosen a number greater than this, or less than this, or at least
explained the purpose behind choosing this number, so that those people

who have no knowledge would not have been misled. ™!

419 Uwais, p. 16.
420 Ibn Mujaahid, p. 87.
421 1Ibn al-Jazarce, p. 39,
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Another misconception that arose was that some scholars assumed that these seven
gira'aat were the only authentic gira'aat of the Qur'aan. Thus, these scholars consid-
ered any giraa'a besides these seven to be defective (shaadh) gira'aar. This, too, is a
misconception, as there were other authentic gzra'aat that Ibn Mujaahid did not com-
pile.

Due to the popularity and excellence of Ibn Mujaahid’s book, these seven gira'aat
became the most famous gira'aat of that ime,"” and the students of knowledge left
other gira'aat to study these seven. Eventually, except for three other authentic gira'aat,
all the other gira'aat were left, and only these ten were studied. This does not imply,
however, that somehow a portion of the Qur'aan was lost by preserving only these
ten. Many of the gira'aat were merely a mixture of others, so that their loss would not
mean a loss of certain pronunciations or words. The Muslims are assured of the fact
that they have the complete revelation that Allaah revealed to the Prophet Muhammad
(%), for it is Allaah’s promise to protect it:

-~ F et /,’-.anf"),{c
95 L 0 S5 28,
«Verily, it is We who have revealed the Qur'aan, and surely We will guard it»

[15:9]

1. The Conditions for an Authentic Qiraa'a

It was mentioned in the last section that, during the first few centuries of the Aijrah,
there were many gzra'aat that used to be recited. The scholars of the gira'aat therefore
established rules in order to differentiate the authentic gira'aat from the inauthentic
ones.

The famous scholar of the Qur'aan, Muhammad ibn al-Jazaree (d. 832 A.H.),
said;

Every giraa'a that conforms to the rules of Arabic, even if by one man-
ner, and matches with one of the mus-hafs of "Uthmaan, even if such a match
is not an obvious one, and has an authentic chain of narrators back to the
Prophet (32), 1s an authentic giraa'a. Such a grraa'a cannot be refuted or
denied, but rather must be believed in, and is amongst the seven ahruf that
the Qur'aan was revealed in. Therefore the people must accept it, whether it
be from the seven gira'aat (mentioned above), or from the ten gira'aat, or
even other than these. And whenever any giraa'a fails to meet one of the

above mentioned three conditions, then itwill be labelled (according to which

422 This is very similar to what happened in the history of hadeerh. The reason that six particular books
ol hadeeth (al-Bukhaaree, Muslim, Aboo Daawood, at-Tirmidhee, an-Nasaa'ce and Ibn Maajah) are known
as the “Sthaah Sitta”™ or the “Six Authentic Books”™, is because of one book on the *Names of Narrators’,
Asmaa ar-Rijaal, written by "Abd al-Ghance al-Magdisce (d. 600 A.FL). Duc to the thoroughness of this
work, people started classifving these six books separately from other works of hadeeth, and many consid-
cred these six book as anthentic (sakeeh). This deseription, however, is only applicable to the two sahech
collection of al-Bukhaarce and Muslim: the rest of these works contain both authentic and inauthentic
ahaadeeth.
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of the conditions are not met) either weak (da'eef), irregular (shaadh), or
talse (baatil). And this (i.c., these conditions) is the strongest opinion among
the scholars of the past and the present.'”’

Therefore, Ibn al-Jazaree mentioned three conditions:

1) The giraa'a must conform to Arabic grammar. It is not essential, however, that
the grammar used be agreed upon by all Arabic grammarians, or that the giraa'a em-
ploy the most fluent and eloquent of phrases and expressions. This is the meaning of
the phrase, “...even if by one manner.” The basic requirement is that it does not con-
tradict an agreed upon principle of Arabic grammar.

Some scholars, however, do not agree with this condition.”* They argue, “If a
giraa'a is proven to have originated from the Prophet (32), then we cannot apply the
rules of grammar to it. If we were to do this, and presumed an error in the giraa'a,
then we would be implying that the Prophet (35) made mistakes (Allaah forbid!).
Therefore, an authentic giraa'a overrides a rule of Arabic grammar!”

What this is implying is that it is the Qur'aan, through any of its gira'aat, that is
given preference over any rule of grammar, for the Qur'aan is the Speech of Allaah,
the most eloquent of Speech, and the rules of grammar must be based on this. Among
the scholars of the Qur'aan who held this view are Makkee ibn Abee Taalib (d. 437
A.H.) and Aboo 'Amr ad-Daanee (d. 444 A.H.). For them, the conditions for an

authentic giraa'a are the last two.

Actually, if the practice of the scholars of the Qur'aan is examined, it is apparent
that the above difference is a difference in semantics only, for the first category of
scholars (such as Ibn al-Jazaree) will reject a rule of grammar as invalid if it contra-
dicts any of the ten authentic gira'aar. Thus, the attempts by some grammarians to
invalidate certain gira'aat (such as az-Zajjaaj’s"” attempt to invalidate the giraa'a of
Hamzah in verse 4:1) have been rejected by all the scholars of giraa'a, whether they

include this condition or not.** This point will be discussed in greater detail below.

2) The giraa'a must conform with one of the mus-hafs of "Uthmaan. In the chapter
on the compilation of the Qur'aan, it was mentioned that "Uthmaan sent out between
four and eight mus-hafs around the Muslim world. All of them were without dots and
vowel marks. Also, these mus-hafs had minor variations between them.

As long as a giraa'a satisfied any one of these mus-hafs, it was considered to have
passed this condition, even if it conformed slightly. For example, the word maaliki*’
in Soorah al-Faatihah is written in all the "Uthmaanic mus-hafs as m-1-% (&), which
allows for the variation found in other gira'aat of maliki.*** This is an example where

423 1Ibn al-Jazaree, p. 9. T have paraphrased from the Arabic.

424 cf. az-Zargaanee, v.1, p. 422,

425 Heis "Abd al-Rahmaan ibn Ishaaq az-Zajjaay al-Nihawandee (d. 332), a noted Muslim grammar-
1an.

426 az-Zarkashee, Bahr,v. 1, p. 471,

427 The .:p'ma'u of "Aasim and al-Kisaa'ee

428 The qi.ﬂ_‘m:'u'ui'\Vursh. Ibn Katheer, Ibn "Aamir, Hamzah and Aboo "Amr.
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the conformation is “not obvious.” An example of an explicit conformation is in 2:259,
where one recitation is kayfa nunshizuha,”” but without a dot over one letter becomes

Y An example of a giraad'a conforming to one of the mus-hafs of

kayfa nunshiruha.
‘Uthmaan without the others is the giraa'a of Ibn "Aamir, who read 3:184 as wa bi
suburi wa bil kitaab instead of wa az-zuburi wal kitaab (i.e., without the bas), since the

mus-haf that "Uthmaan sent to Syria had the two bas in it.

An example of a giraa'a that contradicts all the mus-hafs of "Uthmaan is the grraa'a
attributed to Ibn "Abbaas in 18:79, which translates as, “...and there was, behind them,
a king who seized every ship by force,” whereas Ibn *Abbaas read it, “...and there was,
in front of them, a king who seized every useable ship by force.” The two changes in
the recitation of Ibn "Abbaas are not allowed by the mus-haf of "Uthmaan, and cannot,

therefore, be considered an authentic recitation.

3) The giraa'a must have an authentic (saheeh) chain of narrators back to the Prophet
(32). This is the most important condition, and guarantees that the variations that
occur in the gira'aat have all been sent down by Allaah as part of the Qur'aan, recited
by the Propher (32£), and passed down to the Muslim wmma/h without any addition or
deletion. As was quoted from "Umar earlier (and this same statement has also been
made by Zayd ibn Thaabit, and many of the Successors), “The recitation of the Qur'aan
is a Sunnah; the later generations must take it from the earlier ones. Therefore, recite
the Qur'aan only as you have been taught.”

However, an important question is: do these chains of narration have to be
mutawaatir? The overwhelming majority of scholars claimed that they did. The only
notable exceptions were from Makkee ibn Abee Taalib (d. 437 A.H.), and later Ibn
al-Jazaree (d. 832 A.H.) (whose definition is being quoted). Both of these scholars are
highly respected, classical scholars in the field of gira'aat.

Ibn al-Jazaree wrote, “Some of the later scholars have presumed... that the Qur'aan
can only be proven with mutawaatir narrations! The flaws in this opinion are obvi-

ous...” !

However, this opinion itself goes against the consensus (gjmaa’) of almost all the
other scholars. Imaam an-Nuwayree (d. 897 A.H.), a commentator of Ibn al-Jazarec’s

wnrk‘ wrote:

This opinion is a newly-invented one, contradicting the consensus
(ijmad’) of the jurists and... the four madh-habs... and many scholars, so many
that they cannot even be counted, such as Ibn "Abd al-Barr, Ibn "Auvyah,
Ibn Taymiyyah, Imaam Nawawee, al-Azraa'ce, as-Subkee, az-Zarkashee,
Ibn al-Haajib, and many more besides these. As for the reciters of the Qur'aan,

they were agreed on this since the earliest times, and the only ones to con-

429 The giraa'a of "Aasim, and others
430 The giraa'a of Naafi", and others
431 Ibn al-Jazaree, p. 13.
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tradict them in the later imes are Makkee ibn Abee Taalib'™ and those who

tollowed him (i.c., Ibn al-Jazaree)."™

In reality, Ibn al-Jazaree’s opinion seems to have more theoretical than realistic
value, for even he admits, in another of his works, that the ten gira'aat are all mutawaatir.
He states, “Whoever says that the mutawaatir gira'aat are unlimited, then if he means
this in our times, this is not correct, for today there are no authentic mutawaatir gira'aat
besides these ten; however, if he means in earlier imes, then it is possible that he is
correct...” ™ Therefore, Ibn al-Jazaree was of the view that it was not necessary for a
giraa'a to be mutawaatir for it to be accepted, but at the same time he did believe that
the ten grra'aat were all mutawaatir.

Ibn al-Jazarec’s conditions were perhaps applicable in his time, when there ex-
isted numerous gira'aat besides the ten that are present today. According to him, such
grra'aat could be recited as long as they had an authentic chain of narrators back to the
Prophet ($2), even if such chains were ahaad. Most of the other scholars of giraa'a,
however, did not agree with him on this point."> However, since in our times, only
these ten gira'aat are in existence, this issue becomes more theoretical than practical,
as most of the scholars are in agreement that these ten gira'aat are all mutawaatir.

; s . B s g - :

In conclusion, the conditions for an authentic giraa'a is that it must be mutawaatir,
and conform to at least one of the mus-hafs of "Uthmaan. Any time such a giraad'a
exists, it overrides any rule of Arabic grammar.

It should be mentioned, however, that there has never existed any mutawaatir giraa'a
that contradicted any rule of Arabic grammar.”* Al-Qaaree writes,'”

432 Makkee ibn Abee Taalib is quoted as having been the first to hold this opinion in all the works that I
have come across discussing this topic (also see, al-Qadhi, p. 8). However, | came across another work of his
entitled Kitaad al-lbaanah ‘an Ma'aani al-Qira'aat, in which he clearly states that any girad's must be

mutawaatir for it to be accepted. For example, on p. 43, while discussing the shaadh gira'aat, he states, *..and
the Qur'aan cannot be confirmed with an ahaad narration:”™ on p. 31, “.and this (e, taking a shaadh
gira'aat) implies confirming the Quriaan with an abaad narration, and this is not allowed by any of the
people (of knowledge).” Elsewhere (p. 39), he clearly states concerning this opinion "...and this is the opin-
ion we believe and hold 1o.” T did not see any of the other books that I read mention these quotes, so I do not
know whether this was his earlier opinion, or his later one, nor could Tascertain when he wrote the book. In
any case, further research must be done to ascertain whether this really swas the final opinion of Makkee ibn
Abee Taalib.

433 al-Qadhi, p.8.

434 Uwais, p. 12, quoting from Ibn al-Jazaree’s Mungid al-Mugreen. Also, see Uwais” discussion on this
l")in.[. I'}}‘_N. 1 I - I 'i.

435 Other scholars make a differentiation berween the Qur'aan and the .:;n'u'.t.'uf, and state that, in order
tor the Qur'aan to be accepted, the narrations must be mutatwaariv, but in order for a q.-'r:.*'u to be accepred, an
ahaad narration will suffice. However, this differentiation does not seem to solve the problem, for the grra'aar
are the Qur'aan, and the Qur'aan is preserved in all of the gira'aar. Therefore, ifa gira'a is substantiated as
authentic, that automatically implies that it is part of the Qur'aan.

436 This is not to say that there have not existed gira'aat that Arab grammarians have not found fault
with. There have been numerous attempts to prove various grammatical “faults™ in the grra'aat, but other
grammarians have always proven that such readings do have grammatical basis for them. of. al-Qaaree, Abd
al-Aziz: Hadith al-Abruf as-Saba'ah, in Majalah Kullivah al-Our'aan al-Kareem, v. 1, 1983, p. 115, for exam-
Ill(‘h.

437 al-Qaaree, p. 116, with paraphrasing. The addition in brackets are mine,
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If we ponder over this issue, and reflect over these conditions, we linds
that this last condition (i.c., the giraa'a must conform with Arabic grammar)
is, in reality, not a ‘condition” in the sense of the word, meaning that if this
‘condition” is not met, the giraa'a is rejected, for two reasons:

Firstly, such a case has never occurred, meaning that there is no authen-
tic, mutawaatir giraa'a that conforms to the "Uthmaanic mus-Aaf that has no
basis in Arabic grammar.

Secondly, even if we allow for the possibility that there exists such a giraa'a
— an authentic, mutawaatir giraa'a conforming to the script, vet not having
any basis that we can discover in Arabic grammar — then this too does not
imply the rejection of the giraa'a. This is because our ignorance of such a
grammatical basis does not rule out the possibility of such a basis, since no
matter how much our knowledge encompasses, it will still be limited. Also,
whenever a giraa'a has a mutawaatir chain of narrators and conforms with
the "Uthmaanic script, this is unequivocal proof that itis a part of the Qur'aan,
and theretore there cannot be any argument against it

To conclude, therefore, we say: This last condition (meaning the con-
formation of a giraa'a with Arabic grammar) is in reality a necessary by-
product of the other two conditions, and 1s not a ‘condition” per se.

As has already been alluded to, there are ten gira'aat that meet the above require-
ments, and these will be discussed below. Tagee ad-Deen as-Subkee (d. 756 A.H.)
stated,

The seven gira'aat that ash-Shaatibee compiled™™ along with the other
three gira'aat are all authentic mutawaatir qiva'aat. This has been recog-
nised by all, and every letter that any of these gira'aat have dittered with the
others in, is recognised to have been revealed to the Prophet (). None can
reject this fact except the ignorant.””

Theoretically, it is possible for there to still exist other authentic gira'aat besides
these ten, since there is no divine law regulating that there can only be ten gira'aat.
Realistically, however, such an existence is impossible, as the scholars of the Qur'aan
would have known of them by now.

1v. The Other Types of Qira'aat

If a giraa'a fails to meet any of these conditions, it is classified in a different cat-
egory. Different scholars have adopted different classifications for defining those gira'aar

that do not meet the above three conditions. One of the simpler ones is as follows: **

1) The Saheeh (Authentic) Qira'aat: These are the ten authentic gira'aat, and the
conditions of acceptance were discussed above.

438 Qaasim ibn Ahmad as-Shaatibee (d. 390 A.H.) compiled the seven gira‘aar of Aboo Bakr ibn Mujaahid
in a poem known as the Shaatibiyah to facilitate its memorisation.

439 as-Suyootee, v. |, p. 82

440 Ubaydaat, p. 178
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2) The Shaadh (Irregular) Qira'aat: These gira'aat have an authentic chain of nar-
ration back to the Prophet (38) and conform to Arabic grammar, but do not match the
mus-hafs of 'Uthmaan. In addition, they are not mutawaatir. In other words, they
employ words or phrases that the "Uthmaanic mus-hafs do not allow. Most of the time
(but not all, see as-Suyootee’s classification below) this type of gira'aat was in fact
used by the Companions as explanations to certain verses in the Qur'aan. For exam-
ple, "Aa'ishah used to recite 2:238 “...wa salat al-wusta’ with the addition ‘salat al-asr’
The meaning of the first is, “Guard against your prayers, especially the middle one.”
"Aa'ishah’s addition explained that the “middle prayer™ alluded to in this verse is in
fact the "Asr prayer. There are numerous authentic narrations from the Companions
of this nature, in which they recited a certain verse in a way that the mus-haf of
"Uthmaan would not allow,

Another explanation for this type of gira'aat is that they were a part of the ahruf
that were revealed to the Prophet (32) but later abrogated, and thus not preserved in
the mus-haf of "Uthmaan.

3) The Da’eef (Weak) Qira'aat: These gira'aat conform with Arabic grammar and
are allowed by the mus-haf of "Uthmaan, but do not have authentic chains of narra-
tions back to the Prophet (38). An example of this type 1s the recitation of 1:4 as
malaki yatwmu deen, in the past tense.

4) The Baatil (False) Oira'aat: These gira'aat do not meet any of the three criterion
mentioned above, and are rejected completely, even as zafseer. For example, the read-
ing of 35:28 as inama yakhsha Allaahu min "tbadhil 'ulama, changes the meaning from,
“It is only those who have knowledge amongst His slaves that truly fear Allaah,” to,
“Allaah 1s afraid of the knowledgeable of His slaves!™ (All praise be to Allaah, He is far
removed from all that they ascribe to Him!!)

The ruling concerning these last three types of gira'aat, the shaadh, the da’eef and
the baatil, is that they are nota part of the Qu r'aan, and in factitis zaraam (forbidden)
to consider such a giraa'a as part of the Qur'aan. If it is recited in prayer, such a prayer
will not be acceptable, nor is one allowed to pray behind someone who recites these
gira'aat. However, the shaadh and the da’eef gira'aat may be studied under the science
of tafseer (and other sciences, such as the science of grammar, or nakw) as long as they
are identified as such. The shaadh gira'aat, in particular, used to form a part of the
seven ahruf that the Qur'aan was revealed in, but these recitations were abrogated by
the Prophet () himself, and therefore not preserved by 'Uthmaan. Under this cat-
egory fall many of the recitations that are transmitted with authentic chains of narra-
tions from the Companions, and yet do not conform with the "Uthmaanic mus-haf.
These recitations used to form a part of the Qur'aan, and were recited by the Com-
panions, until they were abrogated by the Prophet () before his death.
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As-Suyootee,” following Ibn al-Jazaree (d. 832 A.H.), classifies the various gira'aat
into six categories, which are, briefly:

1) Mutawaatir: These are the seven gira'aat compiled by Ibn Mujaahid, plus the
other three.

2) Mash-hoor (Well-known): These are some of the variations found within the
ten authentic gira'aat, such as the differences between the raawis and turugs (to be
discussed below).

3) Ahaad (Singular): These are the gira'aat that have an authentic chain of narra-
tion, but do not conform to the mus-haf of "'Uthmaan, or contradict a rule of Arabic
grammar (the same as shaadh above).

4) Shaadh (Irregular): These are the gira'aat that do not have an authentic chain of
narration back to the Prophet (£8) (the same as da'eef above).

5) Mawdoo’ (Fabricated): These are the gira'aat that do not meet any of the three
conditions (same as baatil above).

6) Mudraj (Interpolated): In this category, as-Suyootee classified those readings
that the Companions used to add for the sake of interpretation. For example, the
verse,

»h BT g

«...and he has a brother or sister...» (4:12)

1

was recited by Sa’eed ibn Abee Waqgqaas as, “...and he has a brother or sister from the

same mother.”

These types of additions are explained as having been heard by that Companion
from the Prophet (%), either as an explanation of the verse (in which case it was
assumed by the Companion to be part of the verse), or that this was one of the ahruf of
that verse that was later abrogated by the Prophet () during his final recitation to
Jibreel. '

As-Suyootce stated that the first two types, mutawaatir and mash-hoor, are consid-
ered part of the Qur'aan, and can be recited in prayer, but the last four types are not a
part of the Qur'aan.

v. The Authentic Qira'aat and the Qaarees

Now that the various types of gira'aat have been discussed in detail, it is time to
look at the ten authentic gira'aat, and the Qaarees whom they are named after.™ The
first seven are the ones that Aboo Bakr ibn Mujaahid (d. 324 A.H.) preserved in his
book, and which ash-Shaatibee (d. 548 A.H.) versified in his famous poem known as
ash-Shaatibiyyah.

441 as-Suyootee, v. 1, p. 102

442 ¢l as-Suyootee, v. 1, p. 102,

443 All of the biographical information in this section, unless otherwise referenced, was taken from al-
Banna, v.1, pps. 19-32, az-Zarqaance, v.1, pps 456-477, and al-Haashimee, pps. 39-155.
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1) Naafi" al-Madanee:

He is Naafi’ ibn "Abd al-Rahmaan ibn Abee Na'eem al-Laythee, originally from
an Isfahanian family. He was one of the major scholars of gira'aat during his time. He
was born around 70 A.H., in Madeenah, and passed away in the same city at the age
of 99, in 169 A.H. He learnt the Qur'aan from over seventy Successors, including
Aboo Ja'far Yazeed ibn al-Qa’ga’ (d. 130 A.H.), who took his recitation from Aboo
Hurayrah, who took his recitation from Ubay ibn Ka'ab, who took his recitation from
the Prophet (2). After the era of the Successors, he was taken as the chief Qaaree of
Madeenah. Eventually, his giraa'a was adopted by the people of Madeenah.

Among his students was Imaam Maalik (d. 179 A.H.). Imaam Maalik used to
recite the Qur'aan in the giraa'a of Naafi’, and he used to say, “Indeed, the giraa'a of
Naafi’ 1s the Sunnah,”** meaning that this giraa'a was the most liked by him.

The two students who preserved his giraa'a are:

i) Qaloon: He is "Eesaa ibn Meena az-Zarqee (120-220 A.H.). He was the step-
son of Naafi’, and lived his whole life in Madeenah. After Naafi’ died, he took over his
position as the leading Qaaree of Madeenah.

i1) Warsh: He is Aboo Sa’eed "Uthmaan ibn Sa'eed al-Misree (110-197 A.H.). He
lived in Egypt, but travelled to Madeenah in 155 A.H. to study under Naafi’, and
recited the Qur'aan to him many times. Eventually, he returned to Egypt, and became
the leading Qaaree of Egypt.

2) Ibn Katheer al-Makkee:

He 1s "Abd Allaah ibn Katheer ibn "Umar al-Makkee, born in Makkah in 45 A.H.
and died 120 A.H. He was among the generation of the Successors (he met some
Companions, such as Anas ibn Maalik and "Abdullaah ibn az-Zubayr), and learnt
the Qur'aan from the early Successors, such as Abee Saa'ib, Mujaahid ibn Jabr (d. 103
A.H.), and Darbaas, the slave of Ibn 'Abbaas. Darbaas learnt the Qur'aan from Ibn
"Abbaas, who learnt it from Zayd ibn Thaabit and Ubay ibn Ka’ab, who both learnt it
from the Prophet ().

Imaam ash-Shaafi’ee (d. 204 A.H.) used to recite the giraa'a of Ibn Katheer," and
once remarked, “We were taught the giraa'a of Ibn Katheer, and we found the people
of Makkah upon his giraa'a.”"

The two primary Qaarees who preserved his giraa'a are:

1) al-Buzzee: He is Abul Hasan Ahmad ibn Buzzah al-Makkee (170-250 A.H.).
He was the mu'adh-dhin at the Masjid al-Haraam at Makkah, and the leading Qaaree
of Makkah during his time.

444 al-Haashimee, p. 39.
445 Hence his opinion of the origin of the word *Qur'aan’; cf. Ch. 2, "The Meaning of the Word *quraan’.
446 al-Haashimee, p. 59,



The QOira'aat of the Qur'aan 195

i1) Qumbul: He is Aboo "Amr Muhammad ibn "Abd al-Rahmaan (195-291 A.H.).
He was the leading Qaaree of the Hijaaz. He was also one of the teachers of Aboo

Bakr ibn Mujaahid (d. 324 A.H.), the author of Kitaab al-Oira'aat.

3) Aboo "Amr al-Basree:

He is Zabaan ibn al-’Alaa ibn "Ammaar al-Basree. He was born in 69 A.H. and
passed away in 154 A.H. He was born in Makkah, but grew up in Basrah. He studied
the Qur'aan under many of the Successors, among them Aboo Ja'far (d. 130 A.H.),
and Aboo al-"Aalivah (d. 95 A.H.), who learnt from "Umar ibn al-Khattaab and other
Companions, who learnt from the Prophet (3).

The two primary Qaarees who preserved his giraa'a are:

i) ad-Doori: He 1s Hafs ibn "Umar ad-Doori (195-246 A.H.). He was one of the
first to compile different gira'aat, notwithstanding the fact that he was blind.

i1) as-Soosee: He is Aboo Shu’ayb Saalih ibn Ziyaad as-Soosee (171-261 A.H.).
He taught the Qur'aan to Imaam an-Nasaa'ee (d. 303 A.H.), of Sunan fame.

4) Ibn "Aamir ash-Shaamee:

He is "Abdullaah ibn "Aamir al-Yahsabee, born in 21 A.H. He lived his life in
Damascus, which was the capital of the Muslim empire in those days. He met some
of the Companions, and studied the Qur'aan under the Companion Aboo ad-Dardaa,

and al-Mugheerah ibn Abee Shihaab. He was the Imaam of the Ummayad Mosque
(the primary mosque in Damascus) during the time of "Umar ibn "Abd al-"Azeez (d.
103 A.H.), and was well-known for his recitation. Among the seven Qaarees, he has
the highest chain of narrators (1.c., least number of people between him and the Prophet
(3)), since he studied directly under a Companion. He was also Chief Judge of Da-
mascus. His giraa'a became accepted by the people of Syria. He died on the day of
‘Aashoora,"” 118 A.H.

The two primary Qaarees who preserved his grraa'a are:

i) Hishaam: He is Hishaam ibn '’Ammaar ad-Damishqee (153-245 A.H.). He was
well-known for his recitation, and his knowledge of hadeeth and figh, and was one of
the teachers of Imaam at-Tirmidhee (d. 279 A.H.).

i1) Ibn Zhakwan: He is "Abdullaah ibn Ahmad ibn Zhakwan (173-242 A.H.). He
was also the Imaam of the Ummayad Mosque during his time.

5) "Aasim al-Koofee:

He is "Aasim ibn Abee Najood al-Koofee, from among the Successors. He was the
most knowledgeable person in recitation during his time, and took over the position
of Imaam of the Qaarees in Koofah, after the death of Aboo 'Abd ar-Rahmaan as-

447 The tenth of Muharram.
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Sulamee (d. 75 A.H.). He learnt the Qur'aan from Aboo 'Abd ar-Rahmaan (who
studied under "Alee ibn Abee Taalib, and was the teacher of al-Hasan and al-Husayn),
and from Zirr ibn Hubaysh (d. 83 A.H.) and Aboo "Amr ash-Shaybaance (d. 95 A.H.).
These learnt the Qur'aan from Ubay ibn Ka’ab, "Uthmaan ibn "Affaan, "Alee ibn Abee
Taalib, and Zayd ibn Thaabit, who all learnt from the Prophet (). He passed away
127 A.H.

He taught the Qur'aan to Imaam Aboo Haneefah (d. 150 A.H.), who used to
recite in the giraa'a of "Aasim. Imaam Ahmad ibn Hambal (d. 204 A.H.) was once
asked, “Which of the gira'aat do you prefer?” He replied, “The giraa'a of Madeenah

(i.e., Naafi’), but if this is not possible, then "Aasim.™*

His two students who preserved his giraa'a are:

1) Shu’ba: He is Shu’ba ibn "lyaash al-Koofee, born 95 A.H. and passed away 193
A.H.

it) Hafs: He is Aboo "Amr Hafs ibn Sulaymaan al-Asadee al-Koofee (90-180 A.H.),
a step-son of "Aasim. He was the most knowledgeable person of the giraa'a of "Aasim.

6) Hamzah al-Koofee:

He is Hamzah ibn Habeeb al-Koofee, born 80 A.H. He met some of the Compan-
ions, and learnt the Qur'aan from al-"Amash (d. 147 A.H.), Ja’far as-Saadiq (d. 148
A.H.) (the great-grandson of Husayn), and others. His giraa'a goes back to the Prophet
(#2) through "Alec ibn Abee Taalib and "Abdullaah ibn Mas’ood. He passed away 156
AH.

The two primary Qaarees through whom his giraa'a is preserved are:

i) Khalaf: He is Khalaf ibn Hishaam al-Baghdaadee (150-227 A.H.). He memo-
rised the Qur'aan when he was ten years old.

He also has his own giraa'a, different from the one he preserved from Hamzah
(see below).

i1) Khallaad: He is Aboo "Eesaa Khallaad ibn Khaalid ash-Shaybaanee. He was
born 119 A.H. and passed away 220 A.H.

7) Al-Kisaa'ee:

He 1s "Alee ibn Hamzah 1bn 'Abdillaah, born around 120 A.H. He was the most
knowledgeable of his contemporaries in Arabic grammar, and is considered one of
the classical scholars in this field. He authored numerous books, and excelled in the
sciences and recitation of the Qur'aan. Students used to flock to him to listen to the
entire Qur'aan, and they even used to record where he stopped and started every
verse. The Caliph Haroon ar-Rasheed used to hold him in great estecem. He passed
away 189 A.H.

448 al-Haashimee, p. 116.
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His two primary students who preserved his giraa'a are:
1) al-Layth: He is al-Layth ibn Khaalid al-Baghdaadee. He died 240 A.H.

i1) ad-Dooree: He is the same ad-Dooree who 1s the student of Aboo "Amr al-
Basree (mentioned above), for he studied and preserved both of these gira'aat.

These are the seven Qaarees whom Ibn Mujaahid compiled in his book Kitaab al-
Qira'aat. Of these, all are from non-Arab backgrounds except Ibn ’Aamir and Aboo
"Amr. The following three Qaarees complete the ten authentic gira'aat.

8) Aboo Ja'far al-Madanee:

He is Yazeed ibn al-Qa’qa’ al-Makhzoomee, among the Successors. He 1s one of
the teachers of Imaam Naafi’, and learnt the Qur'aan from 'Abdullah ibn 'Abbaas,
Aboo Hurayrah and others. He passed away 130 A.H.

His two primary students who preserved his giraa'a were "Eesaa ibn Wardaan (d.
160 A.H) and Sulaymaan ibn Jamaz (d. 170 A.H.)

9) Ya'qoob al-Basree:

He is Ya’qoob ibn Ishaaq al-Hadhramee al-Basree. He became the Imaam of the
Qaarees in Basrah after the death of Aboo "Amr ibn "Alaa. He studied under Aboo al-
Mundhir Salaam ibn Sulayman. His giraa'a goes back to the Prophet (%) through
Aboo Moosaa al-Ash’aree. He was initally considered among the seven major Qaarees
by many of the early scholars, but Ibn Mujaahid gave his position to al-Kisaa'ee in-
stead. He passed away 205 A.H.

His two primary students were Ruways (Muhammad ibn Muttawakil, d. 238 A.H.)
and Rooh (Rooh ibn "Abd al-Mu'min al-Basree, d. 235 A.H.), who was one of the
teachers of Imaam al-Bukhaaree (d. 256 A.H.).

10) Khalaf:

This is the same Khalaf that is one of the two students of Hamzah. He adopted a
specific giraa'a of his own, and is usually called Khalaf al-’Aashir (the ‘tenth” Khalf).

His two primary students who preserved this giraa'a were Ishaaq (Ishaaq ibn
Ibraaheem ibn "Uthmaan, d. 286 A.H.) and Idrees (Idrees ibn "Abd al-Kareem al-
Baghdaadee, d. 292 A.H.)

All of these ten gira'aat have authentic, mutawaatir chains of narration back to the
Prophet (). Each giraa'a is preserved through two students of the Imaam of that
giraa'a. Of course, these Qaarees had more than just two students; the reason that the
gira'aat are preserved through only two is that Aboo "Amr "Uthmaan ibn Sa’eed (d.
444), better known as Imaam ad-Daanee, selected and preserved the recitation of the
two best students of each Qaaree in his book, Kitaab at-Tayseer fee al-Qira'aat as-Saba’.
These two students are each called Raawis (narrators), and they occasionally differ
from cach other. Thus, although other Raawis also narrated each grraa'a, only the
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recitation of two main Raawis have been preserved in such detail. References to the
recitation of other Raawis are, however, found in the classical works of gira'aat.

These Raawis learnt the giraa'a from their Imaam, and each preserved some of the
variations of the recitation of the Qaaree. Sometimes, the Qaaree taught different gira'aat
to cach Raawi. Hafs quoted "Aasim as saying that the giraa'a he taught him was that
of Aboo "Abd al-Rahmaan as-Sulamee (d. 70 A.H.) from "Alce ibn Abee Taalib, while
the one that he taught Aboo Bakr ibn "Iyaash (i.e., Shu’ba, the other Raawi of "Aasim)
was that of Zirr ibn Hubaysh (d. 83 A.H.) from Ibn Mas’ood.""

However, typically the variations between the Raawis are minor when compared
to the differences between the gira'aat themselves (though usually there are differ-
ences in the rules of tajweed of the Raawis). For example, Shu’ba and Hafs difter from
cach other in around forty places in the whole Qur'aan.”™ To preserve even these
differences, however, the gira'aat are always mentioned including the Raawis. So, when
someone recites the grraa'a of Naafi', for example, he should mention whether it is
through Warsh or Qaloon (for example, by saying, “The giraa'a of Naafi’ through the

riwaayah of Warsh,” or, “The giraa'a of Warsh ‘an Naafi’ ” for short).”

Most of the time, these students, who were Qaarees in their own right, studied
directly under the Quaree whose giraa'a it was. Thus, for example, Warsh and Qaloon
both studied under Imaam Naafi’, as did Shu'bah and Hafs with Imaam "Aasim.
However, sometimes, there was an intermediary (or even two) between these stu-
dents and the Imaam. When this occurred, as for example with Ibn Katheer, the in-
termediary was not mentioned above, so as not to prolong the discussion. The inter-
ested reader may consult any of the references mentioned in the beginning of this
section.

There are four shaadh gira'aat (following the original definition above). These are
not considered as part of the Qur'aan, but may be used as tafseer; and, according to
some of the madh-habs, as a basis for figh rulings as well."” The Qaarees whom they
are named after are:

1) al-Hasan al-Basree: This is the famous Successor, Hasan ibn Abee al-Hasan
Yassaar Aboo Sa'eed al-Basree. He passed away 110 A.H.

2) Ibn Muhaysin: He is Muhammad ibn "Abd al-Rahmaan as-Suhaymee al-
Makkee. He was one of the Chief Qaarees of Makkah, along with Ibn Katheer. He
passed away 123 A.H.

449 Wohaibee, p. 106.

450 Meaning that they differ from cach other in forty words, but since these words occur a total of around
five hundred nmes in the Qur'aan, it might appear that their differences are many, el al-Qaaree, p. 140,

451 :\ctua”}'. there is a third level of narration, below that of raaeer, called a tareeq (path). Each rauer has
two tareeqs. The difterences between the turug (pl. of tareeq) are negligible tor our purposes, concentrating
mainly on where 1o stop, certain variations in the particulars of pronunciation, ete. However, on some
occasions there are noticeable ditferences. For example, compare a Qurtaan printed in Pakistan (Tay Com-
pany. for example) and one printed in Saudi Arabia or Egypt, and see 30:54. The difference i the words
Da'fin and D fin are duc to the differences in the turug of the girad'a of Hals an "Aasim!

452 cf. az-Zarkashee, Bahr, pps. 474-480, for a discussion of this point.
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3) Yahya al-Yazeedee: He is Yahya ibn al-Mubaarak ibn al-Mugheerah. He passed
away 202 A.H.

4y al-Shamboozee: He 1s Muhammad ibn Ahmad ibn Ibraaheem al-Shamboozee.
He passed away 388 A.H.

These four gira'aat contain most of the gira'aat that were recited by the Compan-
ions and did not conform to the mus-haf of "'Uthmaan. Of course, these four gira'aat
do not contradict the mus-haf of "'Uthmaan in every single verse; only occasionally is
there a conflict.

vl. The Qira'aat Today

The gira'aat were once a vital part of the Muslim wmmah, and each part of the
Muslim world used to recite according to one of the gira'aat. Not surprisingly, the
people of a particular city would recite in the giraa'a of the Qaaree of that city. Thus,
for example, Makkee ibn Abee Taalib (d. 437 A.H.) reported, in the third century of
the hijrah, that the people of Basra followed the recitation of Aboo "Amr, those of
Koofah followed "Aasim, the Syrians followed Ibn "Aamir, Makkah took after Ibn
Katheer, and Madeenah followed Naafi'.

Eventually, however, most of the other gira'aat died out and were replaced by other
ones. Thus, the situation today is that the vast majority of the Muslim world recites
only the giraa'a of "Aasim through the riwaya of Hafs (Hafs ‘an "Aasim). However,
there are certain areas in the world where other gira'aat are prevalent, and a rough
breakdown is as follows:

Percentage of

Qiran'a Muslim World
Hafs ‘an "Aasim 039 Muslim world in general
Warsh: ‘an Naafi’ 20 Algeria, Mnmgu:}. parts of Tunisia,
‘ W. Africa and Sudan
Qaloon 'an Naafi’ 0.7% Libya, Tunisia and Parts of Qatar
ad-Dooree 'an Aboo "Amr 0.3% Parts of Sudan and W. Africa
Ibn *Aamir 1 % Parts of Yemen

Total 100%

Table A The Qira'aat Today
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This is obviously a very rough breakdown, based on the population in these re-

433

spective countries.

The gira'aat today are as a whole only memorised at specialised institutions of
higher learning throughout the Muslim world (or, a student may study privately un-
der a scholar who has memorised these gira'aat). A student of the Qur'aan who wishes
to memorise the gira'aat must, of course, have already memorised the entire Qur'aan
in at least one giraa'a. There are two primary ways of memorising these gira'aat, and
both involve memorising lengthy poems that detail the rules of recitation (zajuweed) of
cach giraa'a, and the differences between them.

The first way is to memorise the Shaatibiyyah (its actual name is Hirz al-Amaanee
wa Wayh at-Tahaanee), which is a poem consisting of 1173 couplets, written by Imaam
Qaasim ibn Ahmad ash-Shaatibee (d. 548 A.H.), and then to memorise the Deurrah
(short for ad-Durrah al-Madhiyyah) by Muhammad ibn al-Jazaree (d. 832 A.H.). The
first poem deals with the first seven gira'aat. After a student of the Qur'aan has memo-
rised this, he then moves on to the second poem, which deals with the last three
gira'aat. This is the primary method by which the gira'aat are taught throughout the
Muslim world.

The second method is to learn all ten gira'aat simultaneously, by memorising the
Tayyibah (short for Tayyibah an-Nashr fil Qira'aat al-"Ashr), which is a poem that deals
with all ten gira'aat, also by Muhammad ibn al-Jazaree.™

vil. The Relationship of the Ahruf with the Qira'aat

The relationship of the ahruf with the authentic gira'aat must by essence depend
upon what the definition of akruf'is, and whether one believes that the ahruf are still
in existence today. Therefore, the scholars of Islaam have defined this relationship
depending upon their respective definitions of the akruf. The three major opinions on
this issue are as follows:*

1) The opinion of Imaam at-Tabaree (d. 310 A.H.), Ibn "Abd al-Barr (d. 463 A.H.),
and others, is that all the authentic gira'aat are based upon one harf of the Qur'aan.
This is because, as was mentioned in the last chapter, they hold that the mus-haf of
‘Uthmaan eliminated the other six akruf and preserved only one Aarf.

However, this opinion does not seem very strong, since, if the origin of all of the
authentic grra'aat 1s one harf, then where do all the differences between the gira'aat
originate from? In addition, as was mentioned in the previous chapter, the opinion
that only one Aarf has been preserved does not seem to be the strongest.

453 This table was taken trom al-Habash, p. 50. In this author’s opinion, he has greatly exaggerated the
predominance of the giraa'a of Thn "Aamir; ad-Doorec’s percentage should also be less: and Qaloon should
be more than 0.7 %. In addinon, Hafs is probably closer to 97 than 95% ., and Allaah knows best.

454 The Tayyibah 1s more advanced than the Shaattbivyah-plus-Durrah combinanon, since Ihn al-Jazaree
recorded more ditferences between the various twrzeg than ash-Shaatibee did.

455 «of I, pps. 346-357.
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2) The opinion of al-Baagqillaani (d. 403 A.H.) and a few scholars is that all of the
seven ahruf are preserved in the gira'aat, such that cach harfis found scattered through-
out the gira'aat. Therefore, there is no single giraa'a that corresponds exactly to any
one harf, but each giraa'a represents various ahruf such that, in the sum total of the
gira'aat, the ahruf are preserved.

This opinion also is based upon these scholars’ belief that @/l of the ahruf have
been preserved. This opinion seems like a strong opinion, except for the fact that
there exists many narrations in which the Companions used to recite differently from
any of the present gira'aat (these are today present in the shaadh gira'aat). It seems that
they were reciting a peculiar Aarf of the Qur'aan, but this was not preserved in the
gira'aat.™

3) The opinion of Makkee ibn Abee Taalib (d. 437 A.H.), Ibn al-Jazaree (d. 832
A.H.), Ibn Hajr (d. 852 A.H.), as-Suyootee, and others, and the one that is perhaps
the strongest, is that the gira'aat represent portions of the seven akruf, but not all of the
seven ahruf in totality. The differences between the gira'aat, even the most minute of
differences, originate from the seven ahruf, but not every difference between the seven
ahrufis preserved in the gira'aat. This goes back to our position on the existence of the
ahruf today: that they exist inasmuch as the script of the mus-haf of "Uthmaan allows
them to. In the last chapter, the methodology that the Companions used to decide
which afruf to preserve was discussed. Those ahruf that were preserved are the ones
that are in existence today, through the variations in the gira'aat.

To summarise the last two chapters, we quote Makkee ibn Abee Taalib (d. 437
A.H.), who wrote:

When the Prophet (32) died, many of the Companions went to the newly-
conquered territories of the Muslims, and this was during the tme of Aboo
Bakr and "Umar. They taught them the recitation of the Qur'aan and the
fundamentals of the religion. Each Companion taught his particular arca
the recitation that he had learnt from the Prophet (8%) (i.c., the various
d/i.:'r{ﬂ‘ Therefore the recitations of these territories differed based on the
difterences of the Companions.

Now, when "Uthmaan ordered the writing of the mus-hafs, and sent them
to the new provinces, and ordered them to follow it and discard all other
readings, cach of the territories continued to recite the Qur'aan the same
way that they had done so before the mus-haf had reached them, as long as
it conformed to the mus-haf. 1f their recitation differed with the mus-haf,
they left that recitation...

This new recitation was passed on from the carlier generations to the
later ones, until it reached these seven Imaams™ (Qaarees) in the same form,
and they differed with each other based upon the differences of the people
of the territories — none of whom differed with the mus-haf that "Uthmaan

456 See the chapter entitled, “The Akruf of the Quriaan,” for a discussion of the existence of the ahruf
today.
457 Actually, until it reached the ren Qaarces, and not just the seven,
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had sent to them. This, thercfore, 1s the reason that the Qaarees have dif-
fered with each other...”™
Therefore, the differences in the gira'aat are remnants of the differences in the way

that the Prophet () taught the recitation of the Qur'aan to the different Compan-
ions, and these differences were among the seven akruf of the Qur'aan which Allaah
revealed to the Prophet (#2). Thus, the ten authentic gira'aat preserve the final recita-
tion that the Prophet (8) recited to Jibreel — in other words, the gira'aat are manifes-
tations of the remaining afruf of the Qur'aan.

viil. The Benefits of the Qira'aat

Since the gira'aat are based on the ahruf, many of the benefits of the gira'aat over-
lap with those of the ahruf. Some of the benefits are as follows.

1) The facilitation of the memorisation of the Qur'aan. This includes not only dif-
ferences in pronunciations that the different Arab tribes were used to, but also
the differences in words and letters.

2)  Proof that the Qur'aan is a revelation from Allaah, for notwithstanding the thou-
sands of differences between the gira'aat, not a single difference is contradictory.

3)  Proof that the Qur'aan has been preserved exactly, as all of these gira'aat have
been recited with a direct, authentic, mutawaatir chain of narrators back to the
Prophet (3£).

4) A further indication of the miraculous nature (7jaaz) of the Qur'aan, because
these gira'aat add to the meaning and beauty of the Qur'aan in a complementary
manner, as shall be shown in the next section.

5) The removal of any stagnation that might exist with regards to the text of the
Qur'aan. In other words, there exist various ways and methodologies of reciting
the Qur'aan that are different from each other in pronunciation and meaning,
and thus the text remains vibrant and never becomes monotonous.'”

1x. Some Examples of the Different Qira'aat

[t is appropriate to conclude this chapter by quoting various verses that demon-
strate some of the differences in the gira'aat, with a discussion of the various mean-
ings.'”" Four verses were chosen, the first of which deals with belief, the second and
third with stories, and the last with laws. In each verse, it will be seen that, far from

458 Tbn Abee Taalib, Abu Muhammad Makkee: Kitaad al-Tbaanah "an Ma'ani al-QOjra'aat. ed. Dr. NMuhyi
Ramadaan. Dar al-Mamoon li Thurath, Beirur, 1979, p. 39.

459 This is not to imply that the Qur'aan would have become monotonous had the grra'aat not existed,
but rather that the different gira'aar are one of the factors that contribute to this miraculous effect. Any
person who has dealt with the gira'aat knows this feeling.

460 Many of the differences in the gira'aat do not affect the meaning of a verse, but rather change only the
pronunciation of certain vowels and letters. However, this section discusses only those differences that
result in a change in meaning.
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contradicting cach other, the gira'aat taken together add much deeper meanings and
connotations than any one of them individually. In fact, the various readings between
the gira'aat are considered — in terms of extracting rulings from verses — as two sepa-
rate verses, both of which must be looked into, and neither of which can abrogate the
other.

The scholar of this century, Muhammad Ameen ash-Shangeetee (d. 1393 A.H.),
said in his famous tafseer, Adwaa al-Bayaan, “In the event that the different gira'aat
seem to give contradictory rulings, they are considered as different verses...”™' mean-
ing that both of them must be taken into account for the final ruling to be given. This
same principle applies in verses that deal with stories or belief, as the examples below

will show.
1) Soorah Faatthah, verse 4.
- e o
g G
The first reading, that of "Aasim and al-Kisaa'ee, is maaliki yawnm ad-deen. This is
the recitation that most of the readers will be familiar with. The word maalik means
‘master, owner,” and is one of the Names of Allaah. The meaning of this name when
attributed to Allaah is that Allaah is the one who Possesses and Owns all of the Crea-
tion, and therefore He has full right to do as He pleases with His creation, and He has

the power to do what He pleases with His creation, and no one can stop or question

Him.

The verse therefore translates, “The Only Owner of the Day of Judgement.” This
name (Maalik) is also menuoned in,
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«Say: O Allaah! Maalik (Possessor) of (all) Kingdoms!» [3:26]

Allaah is the Owner who Possesses all things, and on the Day of Judgement, He will
Own Rulership and Kingship. As Allaah says,
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«The sovereignty on that day (i.e., the Day of Judgement) will be the true
(sovereignty), belonging to the Most Beneficent» [25:26]
If Allaah is the only Maali% on the Day of Judgement, this automatically implies
that He is the Maalik before the Day of Judgement also, since the one who is the
Maalik on that day must be the Maalik of all that was before that Day!

The second reading, that of Naafi’, Aboo "Amr, Ibn "Aamir, Ibn Katheer and
Hamzah, is maliki yawm ad-deen, without the alif. The word “malik’ means, “king,
sovereign, monarch,” and is also one of the Names of Allaah. This also has the con-
notation of the one who has power to judge. A king (Malik) possesses not only wealth

461 Adwaa al-Bayaan. v. b, p. 680,
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and property (like a Maalik), but also the authority to rule, judge and command. The
verse therefore translates, “The King (and the Only Ruling Judge) of the Day of Judge-
ment.” Malik, as one of the names of Allaah, is mentioned in the Qur'aan:

'f!l'- it
«..The King...»[59:23]

and also,
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ol
«The King of Men» [114:2]

The name of Allaah ‘Malik’ is a description of Allaah (i.c., sifah dhaatiyyah), since
He is “The King'; whereas the name *‘Maalik' is a description of Allaah and His ac-
tions (i.e., sifah fi'liyyah), since He is “The Owner’ of all of His creation.”

It can be seen that the two readings increase the overall meaning of the verse, each
giving a connotation not given by the other, and thus increasing the beauty and elo-
quence of the verse.

The result of the two giraa'as is that Allaah is the Maalik on the Day of
Judgement, and the Maltk. So on that Day, He will be the Owner (Maalik)
of the Day of Judgement — no other person will be an owner besides Him in
Judgement, even though they might have been owners of judgement in this
world. And Allaah is the King (Malik) of the Day of Judgement, besides all
else of His creation, who, in this world, were mighty and arrogant kings...so
on this day, these (kings) will know for sure that they are in reality the most
humiliated of creation, and that the true Might, and Power, and Glory and
Kingship belongs only to Allaah, as Allaah, all Glory and Praise be to Him,
has said,
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«The Day when they will (all) come out, nothing of them will be hidden
from Allaah. Whose is the Kingdom on this Day?! (Allaah Himself will
reply:) It is Allaah’s, the Unique, the Trresistibles [40:16]

So, Allaah has informed us that He is the Malik of the Day of Judge-
ment, meaning that He is the only one whom Kingship belongs to, besides
all the kings and rulers of this world, and on this day these kings and rulers
will be in the greatest humihation and disgrace, instead of their (worldly)
power and glory...

And, Allaah has informed us that He is the Maalik of the Day of Judge-

ment, meaning that He 1s the only one whom Ownership belongs to. So,

there is none that can pass judgements or rule on that Day except Him.™

462 al-Hamood, p.88.
463 Baazmool, v. 1, p. 403.
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2) Soorah al-Baqarah, verse 259.

This verse tells the story of a man who passed by a deserted town, and wondered
how Allaah would ever bring it back to life. Thus, as a miracle for him, Allaah caused
him to die for a hundred years, then brought him back to life. Allaah also brought the
man’s donkey back to life in front of his eyes.

The first reading of the relevant part of the verse, by al-Kisaa'ee, Ibn "Aamir, "Aasim
and Hamzah, is, “kayfa nunshizuha.” This is in reference to the resurrection of the
donkey. The word nunshizuha means, “to cause to rise.” The verse therefore trans-
lates, “Look at the bones (of the donkey), how We raise them up,” meaning, “...how
We cause the bones to join one another and stand up again (from the dust)

The second reading, by Aboo ’Amr, Naafi’, and Ibn Katheer, is, “4kayfa nunshiruha.”
The word nunshiruha means, “to bring to life, to resurrect.” The verse then translates,
“...how We resurrect it and bring it back to life.”

Again, both readings give different meanings, but put together these readings help
form a more complete picture. The bones of the donkey were ‘raised up’ from the
dust and ‘resurrected’ (meaning clothed with flesh) in front of the man. Each reading
gives only a part of the picture, but put together, a more graphic picture is given.

3) In the last portion of the same verse, the readings differ as follows:

The first reading, that of Naafi’, Ibn Katheer, "Aasim, Ibn "Aamir and Aboo "Amr,
is, “Oaalaa a’lamu ana Allaaha ‘alaa kulli shayin gadeer.” This translates as, “He said,
‘I (now) know that Allaah is indeed capable of all things.”” This shows that, after this
miraculous display, the man finally believed that Allaah could bring the dead back to
life, and repented of his previous statement.

The second reading, that of Hamzah and al-Kisaa'ee, 1s, “Qala’lam ana Allaaha...”
which translates as, “It was said (to him): ‘Know that Allaah is capable of all things.™
In this reading, after the resurrection of the donkey was shown to him, he was or-
dered to believe that Allaah was indeed All-Powerful.

Once again, each reading adds more meaning to the overall picture. After this
miraculous display, the man was commanded to know that Allaah is indeed capable
of all things. He responded to this command, and testified that, indeed, Allaah is

capable of all things.*"*

4) Soorah al-Maa'idah, verse 6.

For the last example, it will be seen that even ditferent figh ruling are given by the
differences in the gira'aar.

The relevant verse discusses the procedure for ablution («wudoo). In the reading of
Naafi’, Ibn "Aamir, al-Kisaa'ee and Halfs, the verse reads as follows: “O you who be-
lieve! When you intend to pray, wash your faces and your hands up to the elbows,
wipe your heads, and (wash) your feet up to the ankles...” The word ‘feet’ is read

464 Inthis verse in particular, the 1'jaaz of the Qur'aan can be felt, for the very same verse is the command
and response!
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arjulakum, and in this tense, it refers back to the verb ‘wash.” Therefore, the actual
washing of the feet is commanded, according to this recitation.

The remaining gira'aat pronounce the word arjulikum, in which case it refers back
to the verb *wipe,” so the verse would read, “...wash your faces and hands up to the
elbows, and wipe your heads and feet...” According to this recitation, washing is not
obligatory, and wiping is sufficient.

This is an apparent contradiction between the gira'aar. Does one ‘wipe’ his feet
(meaning pass water over it, similar to how the head is wiped in ablution), or does
one actually wash his feet (like the hands and face are washed)? In fact, there is no
contradiction whatsoever, for each recitation applies to a different circumstance. In
general, the ablution is performed by ‘washing’ the feet. However, ifa person is wear-
ing shoes or socks, and he had ablution before putting them on, he is allowed — in fact
even encouraged — to ‘wipe’ over his feet, and is not obliged to wash them.™ Az-
Zarkashee said, “These two verses can be combined to understand that one reading
deals with wiping over the socks, while the second reading deals with washing the
feet (in case of not wearing socks).™"

Therefore, each of these recitations adds a very essential ruling concerning the
ablution, and there is no contradiction between them.

It can be seen from this section that the gira'aat are a part of the eloquence of the
Qur'aan, and form an integral factor in the miraculous nature of the Qur'aan. For
indeed, what other book in human history can claim the vitality that is displayed in
the gira'aar — the subtle vaiations in letters and words that change and complement
the meaning of the verse, not only in story-telling but also in beliefs and commands
and prohibitions! To add to this miracle, all of these changes originate from the one
script of "Uthmaan! Indeed, there can be no doubt the Qur'aan is #2e ultimate miracle

of the Prophet ().

465 Sce Figh as-Sunnah, v.1, pps. 44-46, for further details on this issue.
466 az-Zarkashee, v. 2, p. 52.




CHAPTER 12

THE CLEAR AND UNCLEAR VERSES-
AL-MUHKAM WA AL-MUTASHAABIH

The Qur'aan has been revealed in the most eloquent of Arabic. Therefore, in or-
der for a person to fully understand and appreciate the Qur'aan, he must be knowl-
edgeable of various aspects related to the Arabic language.

Among these aspects is the knowledge of the how words give particular meanings
(for example, ‘aam and khaas; mutlag and mugayyad), how the word or text is used
(for example, hageegee and majaazee), and how the text gives the desired meaning (for
example, mantoog and mafhoom).*”” Also essential are other categories of texts (such
as the muhkam and mutashaabih, and the naasikh and mansookh).

1. Definition of Muhkam and Mutashaabih

The word muhkam comes from Ah-f-m, which has the following meanings:

1) “Tojudge, to pass a verdict.” One of Allaah’s Names is A/-Hakam, meaning “The
One who Judges.” This also has the connotation of a standard, such that one has
a criterion by which to judge good or evil.

2) “To prevent, to obstruct.’

A muhkam verse is one that it is clear in its meaning, not open to interpretation.
Imaam al-Qurtubee (d. 671 A.H.) said, “The muhkam is the (phrase or word) whose
interpretation is known, its meaning understood and its exposition clear.” " An exam-
ple of a muhkam verse is,

467 This is one of the areas where ‘wloom al-Owr'aan overlaps with wsool al-frgh; in fact, itis true to say
that these topics are dealt with in much greater detail in works of wsool al-figh than in works of ‘wloom al-
Our'aan. In reality, the detailed explanation of such concepts to a non-Arabic audience is not only tedious,
but of relatively linle value, as in order to utilise and benefit from these concepts, a strong command of the
Arabic language 1s necessary. However, in order to acquaint the reader with some essential aspects of this
knowledge, the more important categories were chosen (the muhkam and muttashabih. the ‘aam and kbhaags,
the mutlag and muggayad, the é‘:tq{'{qr:‘ and the majaazee, the mantoog and the mafhoom, and the naasikh
and the mansookh). These categories were not discussed in as much detail as other concepts in this work (an
exception was made, however, for the muhkam and muttashabin, due to the misconceptions prevalent about
it, and the naasikh and mansookh, due to its importance). Those interested in furthering their studies may
consult any standard work of usool al-figh.

468 Ubaydaat, p. 197.
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«All praise is due to Allaah, the Lord of the Worlds» [1:1]
This verse is muhkam since there is no ambiguity in it.

The word miutashaabih comes from sh-b-h, which means ‘to resemble, to be simi-
lar to.” ‘Mutashaabih’ has two meanings, the first one is ‘resembling,” and the second
‘unclear.’ The second meaning is related to the first, since those objects which resem-
ble one another are difficult to distinguish, hence ‘unclear.’

[t is used in both of these meanings in the Qur'aan and Sunnah. For example, the
Jews say in the Qur'aan,

J.ﬂJiul
....to us, all cows look alike (Ar. rashabaha)...»[2:70]

In this verse, the word is used in the first meaning (‘resembling’). It is used in the
second meaning (‘unclear’) in the famous hadeeth of the Prophet (82) in which he
said, “The halaal s clear, and the haraam is clear, but between the two are matters
which are unclear (Ar. mutashaabihaat)...”""”

Mutashaabih does not mean ‘allegorical,” as some translators claim.*"
THE QUR'AAN As Muhkam AND MUTASHAABIH

On occasion, Allaah calls the entire Qur'aan muhkam. For example, He said,
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«Alif-Laam-Raa. These are the verses from the hakeem Book »[10:1]

and,

Raroslasy

«Alif-Laam-Raa. (This is a) Book the verses whercof are Perfected (Ar.
whkimat)..» [11:1]
In these verses, Allaah is saying that the whole Qur'aan is a clear, perfect Book which
acts as a Criterion between good and evil. Imaam at-Tabaree (d. 310 A.H.) said, "Allaah
has protected (ahkama) His verses from any evil entering it, or any flaw, or any false-
hood. Then, He set it forth with commands and prohibitions. This is because to ihkaam

something means to better it and protect it.™" As Allaah says of the Qur'aan,
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469 Narrated by al-Bukhaaree.

470 For example, Yusuf "Alee. See ‘A Review of Some Translations” in Ch. 15 for a more detailed discus-
sion.

471 Zarzur, p. 163,
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«Falsehood cannot come to it from before it or from behind it, (it is) sent
down by the All-Wise, Worthy of Praise» [41:42]

On other occasions, Allaah calls the entire Qur'aan mutashaabih:
P T PP /}f:
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«Allaah has sent down the best statements, a Book that is mutashaabih, oft-
recited...»|39:23]

The meaning of mutashaabih in this verse is that the verses of the Qur'aan resem-
ble and complement one another in their eloquence and beauty, and in their beliefs
and laws, so that there are no contradictions or differences in them

In one verse in the Qur'aan, however, Allaah describes the Qur'aan as being part
muhkam and part mutashaabih.

The verse in question is,
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«He (Allaah) 1s the one who has sent down o you (O Mubammad) the
Book. In it are verses that are muahkam — they are the foundation of the Book
—and others are mutashaabih. So as for those who have a deviation in their
hearts, they follow that which 1s mutashaabih, secking to cause confusion
and chaos, and secking for its ta'weel. But none knows its ta'weel except
Allaah, and those well grounded in knowledge: they say, “We believe in i, all
of it (both the muhkam and mutashaabih) is from our Lord. And none re-
ceive admonition except those of understanding’s [3:7]

The word ta‘weel has purposely not been translated above, because its meaning
depends upon how one reads the verse. Therefore it is necessary to first explain the
meaning of the word za'weel. The word ‘ta'weel’ has three meanings:

1) To understand a word in light of one of its connotations, despite the fact that this
connotation is not the primary intent of the word. This is done due to some
external evidence from the word itself, such as the context in which it occurs. For
example, the phrase, “He was a lion in the battlefield,” is not understood in its
literal sense. The word ‘lion” 1s primarily used to denote an animal, but in this
context it does not make sense. Therefore, it is necessary to make ta'weel and
understand the word ‘lion” in this phrase as meaning one of its connotations,
namely, ‘a brave person.” This meaning of ta'weel is the most common one.
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2) To explain a word or phrase. This is the same as tafseer, in which case something
is explained so that it is understood. For example, when Moosaa did not under-
stand the actions of Khidr, Khidr explained to him why he had done these acts,””
and said,

For 5 yet Xra foon2
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«This is the ta'weel (interpretation) of (those) things which you were not
capable of being patient overs [18:82]

3) The actuality of an event. In other words, when and how something occurs. It is
with this meaning of ta'weel that Allaah says,

3641685

«Do they (the disbelievers) await for its (the Day of Judgement's) sa'weel
(i.c., do they await for its fulfilment)...7»|7:53]

Also, Yoosuf tells his family when the dream that he had finally comes true,
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«This is the ta'weel (i.e., fulfilment) of my dream of old...» [12:100]

With these meanings of ta'weel explained, the original verse under discussion is
examined. In it, Allaah differentiates the mudhikam verses from the mutashaabih. He
calls the muhkam verses, or those verses that are clear in meaning, the foundation of
the Book. As the authentic zafseers of the Qur'aan show, these verses are the verses
pertaining to kalaal and haraam and the laws of Islaam." These verses are clear and
explicit in their meanings, and none can distort the intent of such verses.

As for the second portion of the verse, there are two ways of reading it.”* Both of
these originate from the Companions (and thus from the Prophet ()). The first way
is to stop after the phrase, “...except for Allaah.” This was the reading of Ibn Mas’ood.
The verse therefore reads, *...and none know its ta'weel except for Allaah.” When read
in this context, ‘ta'weel’ signifies the actuality, such as the time and methodology of a
phrase.

The second way of reading this verse is to stop after “...those well grounded in
knowledge,” so that the verse reads, *... and none know its ta'weel except for Allaah
and those well grounded in knowledge.” This is the reading of Ibn "Abbaas. If one
stops at this point, the context implies that the meaning of ta'weel is the interpreta-
tion. Therefore, ‘those well grounded in knowledge” are aware of the interpretation of
the mutashaabih. Tbn "Abbaas stated, “I am of those well-grounded in knowledge,

475

who know the meaning (of the mutashaabih).

472 See the story of Moosaa and Khidr in Seorah al-Kahf, verses 60-82, for the various acts that Khidr
did.

473 cf. Ibn Katheer, v. 1, p. 370.

474 ibid. v, 1, p. 370-372.

475 as-Suyootee, v. 2, p. 4.
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Therefore both of these readings are correct, and each changes the meaning of the
word ‘ta'weel’ accordingly. The mutashaabih verses can be understood from one per-
spective (from the perspective of simply understanding these verses from their lin-
guistic meanings), and cannot be understood from another perspective (from the per-
spective of the actuality of these verses).

TuHe Exact MEANING OF Muhkam AND MUTASHAABIH

The scholars of ‘wloom al-Qur'aan have differed over the exact meaning of muhkam
and mutashaabih. As-Suyootee lists almost twenty opinions concerning this issue

476

alone.”” However, in reality, almost all of the definitions that as-Suyootee quotes have
a similar meaning. Az-Zarqaanee states, “If we look at these various opinions, we do
not really find contradictions or discrepancies between them, but rather we see that

they are all similar and close in meaning.™"”
Some of the meanings that as-Suyootee quotes are:
1) The muhkam is that which is clear in and of itself, in contrast to the mutashaabih.

2)  The muhkam are the verses whose meaning is understood, whereas the
mutashaabih are those verses whose meaning is not understood.

3)  The muhkam is that which can only hold one valid meaning, whereas the
mutashaabih has many.

4)  The mubhkam can be understood by itself, whereas the mutashaabih must be un-
derstood in light of other verses.

5)  The muhkam does not need any interpretation in order for it to be understood,
whereas the mutashaabih needs interpretation.

As can be seen, the various definitions have the same theme: the muhkam verses
are those verses that are clear in meaning, and cannot be distorted or misunderstood,
whereas the mutashaabih verses are those verses that are not clear in meaning by them-
selves, and in order to properly understand the mutashaabih verses, it is necessary to
look at them in light of the muhkam verses.

The Prophet (3#£) once recited this verse and then said, “So when you see those
who follow the mutashaabih of the Qur'aan, then these are the ones whom Allaah has
mentioned, so beware of them.™* In this hadeeth, the Prophet (%) warns Muslims
against those people who follow the mutashaabih without properly understanding
them in light of the muhkam. The phrase, “...follow the mutashaabih..” implies that
these people who are being warned against take only the mutashaabih verses, and
interpret them according to their desires. Therefore, those people who interpret the
mutashaabih verses in light of the muhikam verses are not blameworthy. The proof for
this is the statement of Ibn "Abbaas quoted above, who, after reciting this verse, said,

476 ibid. v. 2, pps. 3-7.
477 az-Zarqaanee, v. 2, p. 295,
478 Narrated by al-Bukhaaree.
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“I am of those well-grounded in knowledge, who know the meaning (of the
mutashaabih).” This shows that the correct interpretation of the mutashaabih is
possible, and there 1s no harm if one is qualified to do so. What is blameworthy is the
improper interpretation of the mutashaabih.

In conclusion, Allaah has called the whole Qur'aan muhkam, meaning that it is a
clear source of guidance and a criterion between good and evil; He has also called the
whole Qur'aan mutashaabih, meaning that its verses are similar to one another in
beauty and aid one another in meaning; and, finally, He has called part of it muhkam
and part mutashaabih, meaning that part of the Qur'aan is clear and not open to dis-
tortion, and part of it is unclear and open to distortion by those *who have a deviation
in their hearts.” The portion that is muhkam forms the foundation of the Book, mean-
ing that it comprises all the moral and social laws that mankind needs for its guid-
ance. The mutashaabih portion of the Qur'aan is clear in its meaning to ‘those well
grounded in knowledge,” and it is necessary to understand these mutashaabih por-
tions in light of the muhkan: ones. The actuality of the mutashaabih verses, however, is
known only to Allaah.

The Attributes of Allaah as Mutashaabih?

One of the issues that has been the subject of great controversy at certain times in
Islaamic history is the question: Are the verses pertaining to the Attributes of Allaah
from the mutashaabih?*™ What is meant by ‘mutashaabil’ in this question is that only
Allaah knows the true meaning of these Arttributes.

The opinion of all the scholars of the salaf, without any exception, is that the At-
tributes of Allaah are muhkam from one perspective, and mutashaabih from another
perspective. The Attributes are muhkam, meaning they are understood, in the sense
that the linguistic meaning and connotations of these Attributes are known; and the
Attributes are mutashaabih in the actuality and ‘how-ness” of the Attributes. For ex-
ample, Allaah describes Himself with the Auribute of "‘Knowledge’. The meaning of
the word ‘knowledge’ is well-known and understood. When this Attribute is applied
to Allaah, we know and understand the meaning of this Auribute, but the actuality of
this ‘Knowledge’ can never be understood, since our limited minds cannot compre-
hend the infinite Knowledge of Allaah.

This agrees with the two recitations of the verse of Soorah Aali-Tmraan:
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479 as-Suyootee, v. 2, p. 4.

480 This point has not been discussed in the detail that it needs, since the detailed explanation of the
proper meanings of the Auributes of Allaah is not directly related to the topic being discussed. However,
due to the fact that groups such as the Ash'arees use the concept of Mutashaabih and majaaz as a means of
denying the Attributes of Allaah, it was decided 1o briefly discuss this issue. It is hoped that a more detailed
discussion of this and other topics related to the Names and Attributes of Allaah may be available in English
soon, inshaa Allaah.
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«..and none know its ra'weel except for Allaah, and those well grounded in
knowledge; they say, “We believe in it, all of it (both the muhkam and
mutashaabih) is from our Lord...» [3:7]

As was mentioned in the previous section, if one stops after the word, Allaah’, this
implies that only Allaah knows the ta'weel — in this case, the ‘actuality” and ‘how-
ness’. Thus, no one knows the actuality of the Attributes except Allaah. On the other
hand, if one does not stop at this place, the verse then implies that Allaah, and those
well-grounded in knowledge know the ta'weel —in this case, the ‘interpretation’. Thus,
those well-grounded in knowledge understand the verses pertaining to the Attributes
of Allaah. In other words, the Attributes of Allaah are known from one perspective
(that of their meanings and interpretations), and unknown from another perspective

(that of their actuality and how-ness).™

Many of the scholars of the Ash'arees, however, claim that some of the verses per-
taining to the Attributes of Allaah are all from the mutashaabih. What they seck to
imply is that the meaning and interpretation of these verses is known only to Allaah.
In addition, when the Ash’arees see a person of Ahl as-Sunnah discuss the Attributes of
Allaah, they quote the hadeeth mentioned above: “So when you see those who follow
the mutashaabih of the Qur'aan, then these are the ones whom Allaah has mentioned,
so beware of them™™ implying that the person who mentions the Attributes of Allaah,
as found in the Qur'aan, is the one who is following the mutashaabih!

Examples that are claimed to be from the mutashaabih are the verses pertaining to
the Hands (yad) of Allaah (48:10), His Eyes (‘ayn) (11:37), His Face (wajh) (55:27),
and His Rising over (istievaa) the Throne (20:5). It is claimed by these scholars that
the meaning of these verses is known only to Allaah. In addition, they claim that the
apparent (Ar. ‘dhaahir’) meaning of these verses is definitely 7oz the meaning that is
desired. After this bold claim, these scholars split into two categories with regards to
these verses. The first group claimed that the true meaning of these verses can never
be known or understood by mankind, but instead the meanings are ‘entrusted’ (Ar.
‘tafweed’ ) to Allaah, and are not discussed. This group then attributed this philoso-
phy to the salaf, and claimed, “The philosophy of the salaf is tafweed of the Attributes
of Allaah.” The second group, on the other hand, claimed that the apparent (dhaahir)
meanings of these verses can be ‘interpreted’ to mean other attributes. So, for exam-
ple, the ‘Hand’ of Allaah is, in reality, the ‘Capability’ of Allaah; the “istizwaa’ over the
Throne means the *Conquering’ of the Throne, and so forth.

The detailed refutation of these views may be found in the books of ‘ageedah;
however, since there does not exist any material in English on this topic, a summa-
rised refutation is as follows:

Firstly, their claim that the *apparent’ meaning of the verses is not intended has a
number of implications, amongst them: ™

481 Ibn Taymiyyah, ae-Tadmuriyyah, p. 58.
482 Narrated by al-Bukhaaree.
483 Taken from Ibn al-Qayyim, as-Sawaa'ig, v. 1, p. 314-316.
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)

3)

4)

6)

That Allaah has revealed in His Book verses which, apparently, seem to mislead
and deceive mankind, instead of guiding them.

That Allaah did not reveal the truth concerning His Attributes, but rather hinted
at them in such couched and vague language that the truth cannot be arrived at
except by claiming that the verses pertaining to this topic are not to be under-
stood except after great effort and distortion of their meanings.

That Allaah required His servants not to believe in the apparent meanings of
what He revealed, but instead believe the exact opposite of what the verses clearly
state.

That Allaah is always revealing verses concerning His Attributes whose apparent
meanings oppose the truth.

That the best of this ummah, the salaf, from the first of them to the last of them,
did not understand this important concept properly, for no quotes are found from
them that agree with what the Ash'arces say. This implies that, cither the salaf
were ignorant of these concepts (in which case the scholars of these Ash‘arees are
more knowledgeable than the salaf), or that they knew the truth but did not ex-
plain it (in which case the salaf were not sincere in spreading the religion of
Islaam). Both of these possibilities cannot be true, as the salaf are the most knowl-
edgeable and sincere generations of this ummah, by testimony of the Prophet
(3%).

That the salaf were ignorant, illiterate people, reading these verses pertaining to
the Attributes of Allaah, and not understanding anything from them, nor caring
to understand them, or even asking about them.

That, if what the Ash arees say is true and all of these implications are correct, it
would have been more beneficial and wiser not to reveal these verses, since the
revelation of these verses has caused nothing but deception and doubts!

All praise 1s due to Allaah, He is above all that they ascribe to Him! Verily, Allaah,

all Praise and Glory be to Him, is more knowledgeable of His Auributes than His
creation is, and He is more capable of clearly explaining His Attributes than His
creation is!

Secondly, the primary problem with the Ash’arees, as was explained in the section

on the kalaam of Allaah, is they did not understand the verses pertaining to the At-
tributes of Allaah properly. Instead, they only understood these verses as referring to

human-like (anthropomorphic) attributes, and, based on this assumption, they de-
nied the meanings of these verses. So, for example, when Allaah says, “The Ever-
Merciful istawaa over the Throne™ (Allaah has stated seven times in the Qur'aan that
He has “istawwaa’ over His Throne, e.g.,

SR

«The Ever-Merciful ‘rose over' (istatwaa) over the Throne» (20:3))
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the only understanding that these Ash'arees had of this verse is that it implied a body
that is in need of another physical object (the Throne) to rest upon! Based on this
anthropomorphic understanding, they then negated the meaning of the verse. Like-
wise, when Allaah says,

) el b S
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«His two Hands are outstretched» [5:64]

the only understanding that the Ash ‘arees had were two human-like physical hands!
Had they only realised that Allaah is above their limited imaginations, and that His
Attributes cannot be compared or equated with those of His creation, it would have
saved them from these serious errors!

Allaah clearly states,

~74 3 /)/})
«There 1s nothing similar to Him, and He is the All-Hearer, All-Seer» [42:11]

This verse in and of itself is a clear and simple refutation of the Ash arees; aftter
stating that there 1s nothing similar to Him, Allaah then immediately affirms for Him-
self two Attributes that are also found in the creation, that of hearing and sight! Why
1s it that, in this case, the Ash'arees understand that Allaah has the Attributes of Hear-
ing and Seeing, but these two Attributes are not similar to the hearing and seeing of
mankind; why is it that they understand this properly, yet fall into errors with regards
to other Attributes?

The Names and Attributes of Allaah are unique to Him, just like the names and
attributes of the created are unique to them.

So Allaah has called Himself with certain Names and Atributes, and
these Names and Attributes, when ascribed to Allaah, have unique mean-
ings which none share. And, He has called His servants with names (and
attributes) that are peculiar to them... These names are the same when they
are separated from their owners... but when they are ascribed to their own-
ers, each one takes on specific characteristics that are unique to it, different
from the other...

So, for example, Allaah has called Himselfal-Hayy (The Ever-Living),

tor He said,

}/»;},-,/)

«Allaah! There 1s no deity except Him, the Ever-Living (al-Hayy), the Sus-

tainer of all» [2:255]

Likewise, He has also described some of His creation with *Life” (hayy),
tor He said,

-
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«He brings out the living (fayy) from the dead, and brings out the dead
from the living...» [30:19]

And neither is this a/-Hayy (i.c., Allaah) like the other Aayy (i.e., man),
since al-Hayy is one of the Names of Allaah, particular to Him, and the Aayy
in ‘He brings out the living (hayy) from the dead’ is the name of life that is
particular to the created, specific to him....

And Allaah has called Himself Samee’ (All-Hearing) and Baseer (All-
Seeing), for He said,

P PP 2%
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«..truly, Allaah is Samee” and Baseers [4:58)

and He has called some of His servants samee’ and baseer, for He said,
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«Verily, We have created man from drops of mixed semen... and made him
samee’ and baseer» |76:2|
But neither is the Samee’ like the samee’, nor is the Baseer like the baseer!
And Allaah has called Himself Ra'oof (The One Full of Kindness) and
Raheem (The Most Merciful), for He said,
S8 AR DR

«Verily, Allaah is, for m;mkind. the Ra'n@f‘. the Raheem» |22:63]

and He has called some of His creation ra'oof and raheem, tfor He said,
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«Verily, there has come to you a Messenger from amongst yourselves... for
the believers, he is ra'oof, raheem» [9:128|

But neither is the Ra'oof like the ra'oof, nor is the Raheem like the
raheent...!

And He has also described Himselfwith certain Attributes, and described
His creation with these same attributes... (For example) He has attributed
to Himself the Auribute of Speech (kalaam), for He said,

: ,)}—‘r\'{)

«And Allaah spoke directly (kallama) to Moosaa» [4:164]

.. And He described some of His creation with the attribute of speech, for
He said,
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,)’if,:z‘,
«..then, when (the king) spoke (kallama) to (Yoosuf)...»[12:54]
But neither is this Kalaam like the other kalaam...!

And He has described Himself as being istrevaa over the Throne, for He
has mentioned this seven times in His Book. And He has also described
some of His creation as being istiwaa over objects, for He said,
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«So that you (mankind) may sstatwaa over their backs (i.c., so that you may
ride on the backs of your animals)» [43:13]

~and neither is the one istiewaa like the other istirwaa!™
The purpose of this long quote is to show that there are names and attributes of
Allaah that have also been given to the creation, but the difference between the actu-
ality of the two is as great as the difference between the two. Therefore, it is not proper
to deny or distort these Attributes merely on the assumption that they give human-
like qualities, for Allaah has negated any similarity with His creation:

<1t /J,}}
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«There is nothing similar to Him, and He is the All-Hearer, All-Seer» [42:11]

The proper methodology with regards to these Attributes is to affirm their linguis-
tic meaning in a manner that befits Allaah, and not to delve into the actuality or *how-
ness’ of them, since these are concepts that cannot be grasped by the human mind.

In addition, the presumption of the Ash'arees that the apparent (dhaahir) mean-
ings of these verses are anthropomorphic necessitates certain facts, including:*

1) This presumption of theirs is, in itself, a very mean and low presumption, for
how can it be assumed that Allaah would reveal verses in His Book whose appar-
ent, clear meanings are anthropomorphic?

2) In arriving at this presumption, the Ash'arees absolutely ignored the verses that
negate any relationship between the Attributes of Allaah and those of His crea-
tion, such as,

«There is nothing similar to Him» [42:11]

In other words, the One Who revealed,

ER S e
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484 Translated (by meaning) from at-Tadmurceyah, pps. 14-19.
485 ct at-Tadmureeyah, p.52.
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«Both His Hands (yad) are outstretcheds» [5:64]

is the same One Who revealed,
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«There is nothing similar to Him» (42:11]

Why do not the Ash'arees take the meanings of both of these verses, and Attribute
to Allaah what Allaah has Attributed to Himself (in this example, that His two
Hands (yad) are outstretched), while at the same time negating what He has
negated (in this example, that these two Hands (yad) are not similar in any man-
ner to the hands of the creation)?

3) This presumption of theirs led them to deny many Divine Attributes; Attributes
that are clearly mentioned in the Qur'aan and Sunnah, such as the proper under-
standing of the kalaam of Allaah (as was discussed carlier); the fact that Allaah
Loves and Hates, is Pleased with and gets Angry with some of His Creation, and
many more Attributes.

4)  The net result of all of this was that, in their over-zealousness to remove any
resemblance between Allaah and the creation, they ended up comparing Allaah
with inanimate objects, or with non-existent objects, or ascribing to Him contra-
dictory Attributes.™ The example of this with regards to the Auribute of kalaam
was given previously; in negating the fact that Allaah speaks with a voice, they in
essence equated Him with a mute or inanimate object!

Thirdly, there exist numerous quotes from the sa/af concerning the fact that these
verses are to be understood in their literal sense. Perhaps the most famous incident is
the response that Imaam Maalik (d. 179 A.H.) gave to the man who asked him,

LILmT amsi A seays
«The Ever-Merciful ‘rose over” (rstarwaa) His Throne's |20:5]

how is this ‘rising” (istiwaa) "

e

Imaam Maalik responded, **Istiwaa’ is well-known (in meaning), but the *how” of
itis unknown. Yet belief in it 1s obligatory, and asking questions about such matters is
an innovation. Get this man away from me, for I think he is an evil person!™* In this
very explicit text, Imaam Maalik stated that the meaning of istievaa 1s well-known in

the Arabic language, yet, when this Attribute is applied to Allaah, the actuality of it is

486 An example of this is their elaim that Allaah is neither above, nor below this world, nor to the left of
it, nor to the right of it, nor s He in front of it nor behind it, nor is He nside of it, nor outside of it, nor is He
connected toat, nor i1s He disconnected from at! This, despite the fact that there exists liverally hundreds of
verses and hadeeth describing, either cxp[icil]_\f or implicil!y. that Allaah 1s abore His creaton (cf. ad-
Dhahabee's al-"Uloow for the full proofs). If it were asked to give a definition of something that was non-
existent, even the greatest philosopher could not come up with a better description than this description
that the Ash'arees give to their Creator!!

487 Reported by ad-Daarimee. cf. Ubaydaar, p.204.
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unknown. Imaam Maalik did not deny the fact that istiewaa has a meaning to it (con-
trary to the philosophy of tafweed mentioned above), nor did he deny the fact that it is
permissible to attribute this to Allaah (on the contrary, he said, “...belief in it is obliga-
tory”). What Imaam Maalik denied was the fact that mankind has been given knowl-
edge of the actuality of the istiwaa, thus, “...the *how’ of it is unknown.”

Also, the questioner indicated that he understood the verse properly, for he asked,
“*How is this istrzvaa?™ This shows that the questioner understood what the verse
meant, namely that Allaah has ‘Risen over’ (istiwaa) His Throne; his question was
not about what istiwaa meant, but how this istiwwaa occurred. In response, Imaam
Maalik did not criticise or rebuke him for understanding the literal, apparent mean-
ing of the verse (that Allaah has the Attribute of isz7zvaa), but instead criticised him for
asking something besides the apparent meaning — for asking the *how-ness’ of the
Attribute. In fact, Imaam Maalik told him, “a/-Istirvaa is well-known,” meaning, “Eve-
ryone knows what rstievaa means!”

Lastly, the phrase, “...and beliefin it is obligatory’ is another refutation of the belief
of the Ash’arees. This phrase shows that to believe in this istizvaa is obligatory, for the
‘it’ in the phrase ‘belief in it is obligatory’ refers back to the istiwaa: “al-Istitwaa is well-
known...and belief in 77 is obligatory...” It must be asked of the Ash'arees, who claim
that the meanings of these verses are unknown, “Belief in what is obligatory?™ In
other words, what was Imaam Maalik referring to when he said, “..belief in it 1s
obligatory”? Imaam Maalik understood that this Attribute had a meaning to it, other-
wise he would not have said, *...belief in it is obligatory™ (in other words, if this At-
tribute had no known meaning — the philosophy of rafiweed — there would be nothing
to believe in! Therefore, the fact that ‘72" must be believed in shows that there 1s some-
thing to believe in — the Attribute of istizwaa!).

It should be understood that all the scholars of the salaf agreed in their interpreta-
tion and understanding of the Attributes of Allaah. They would take the apparent
meanings of these verses (thus believing in what Allaah revealed), without compar-
ing the Attributes found in them with the attributes of the creation (thus rejecting the
concept of anthropomorphism). The teacher of Imaam al-Bukhaaree (d. 256 A.H.),
Nu’aym ibn Hammaad (d. 228 A.H.), said, “Whoever compares Allaah to His crea-
tion has committed disbelief, and whoever denies what Allaah has affirmed for Him-
self has committed disbelief. And there is no anthropomorphism in what Allaah has
affirmed for Himself, or what the Prophet () has affirmed for Him.™ The famous
Imaam and scholar of hadeeth, Ishaaq ibn Rahooyah (d. 238 A.H.) said,

There will only be anthropomorphism it someone says, Allaah’s hand is
like my hand’, or "His seeing is like my seeing’, so this 1s anthropomor-
phism. As for if a person says, as Allaah Himself has said, *(Allah has the
Attributes of) Hand (yad), and Hearing, and Seeing” and he does not say
how (these are), nor does he give comparisons (based on the attributes of

488 ad-Dhahaby, al-Ulweere, p-67.
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the creation), then this is not anthropomorphism!! Allaah has said, “There is
nothing similar to Him, and He is the All-Hear, All-Seer (42:11)."*""

In conclusion, the Qur'aan has been revealed in clear, lucid Arabic, and Allaah has
addressed His creation in the language that they know. To presume that the verses
pertaining to the Attributes of Allaah carry no known meanings, or that they carry
meanings absolutely contrary to the meanings of their words as known by the Arabs,
is in reality a very dangerous and incorrect presumption. Why else has Allaah re-
vealed these concepts, in these clear wordings, except that they be understood in this
manner?

Instead of ‘reading in” and presuming anthropomorphism in the Speech of Allaah,
the Ash arees should instead impugn their own intelligence and understanding of these
verses. If the Ash'arees claim that the verses pertaining to the Attributes of Allaah are
from the mutashaabih, they should then understand them in light of the muhkam
verses, such as,
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«There is nothing similar to Him» [42:11]
This is the proper methodology of understanding the mutashaabih verses.

The statement, “The verses pertaining to the Attributes of Allaah are from the
mutashaabih,” is a vague and imprecise phrase, for it carries a correct meaning, and an
incorrect and dangerous one. The correct meaning of this phrase is that the actuality
of the Attributes of Allaah are known only to Allaah, and it is impermissible to delve
into these concepts. The incorrect meaning of this phrase, and the one that the Ash ‘arees
intend, is that the Attributes of Allaah that are mentioned in the Qur'aan and Sunnah
are not to be understood by mankind by their linguistic meanings; instead, they should
either be ignored and not discussed (the essence of the concept of tafweed), or re-
interpreted until their meanings conform with their desires.

To conclude this section, we quote the famous scholar al-Khateeb al-Baghdaadee
(d. 436 A.H.), who wrote,

As for the Attributes (of Allaah), then all that has been narrated in the
authentic sunnah — the methodology of the salaf is to affirm them, and to
take them on their apparent meanings (dhaahir), but at the same time to
deny any resemblance or *how-ness™ of them. Some groups denied these
Autributes, so they ended up denving what Allaah Himself had affirmed.
Other groups tried to affirm them in such a manner that they ended up
comparing them to the attributes of the creation. And the proper methodol-
ogy is to take the middle path, between the two extremes, for the religion of
Allaah is between the extremes... And the basic principle in this regards is
that to speak of the Attributes of Allaah is as if to speak of the Essence of
Allaah, so therefore the same methodology is followed. So, as itis well known

489 ad-Dhahaby, al-Ulurew, p. 67.
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that to affirm the Creator, all Glory be to Him, is in reality an affirmation of
the Existence of the Creator, and not Ao He Exists; likewise, the affirma-
tion of His Attributes is an affirmation of their existence, and not an affirma-
tion of their acruality.

So if we say, "Allaah has a ‘Hand" (yad), or Hearing, or Seeing,” then
these are all Awributes that Allaah has affirmed for Himself And we do not
say, ‘The meaning of ‘vad' is ‘Power’, nor that the meaning of "Hearing’ and
‘Seetng’ is ‘Knowledge'; and neither do we say that all of these are physical limbs.
So we do not compare these Auributes with the hands, and ears, and eyes
(of the creation) which are physical limbs and organs by which (these at-
tributes) occur. Rather, we say thatitis obligatory to affirm these Attributes,
since they were found (in the Qur'aan or sunnah), and it is obligatory to
negate any resemblance between them (i.e., between the attributes of Allaah

and the attributes of the creation), because Allaah has said,
7] Py | ; - > = e
*’C:—-Jb»,e\_yw

«There is nothing similar to Him, and He is the All-Hearing, All-Seeing.»
[42:11]
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So when the people of innovations condemned the people of narrations
for narrating these hadeeth, and confused those who were weak in knowl-
edge that they (i.e., the people of narrations) were narrating things that were
not befitting to tawheed, and were not permissible in the religion, and ac-

cused them with the disbelief of the anthropomorphises..*"

they were responded
to by saying that there are, in the Book of Allaah, verses that are muhkam,
whose meaning is understood apparently, and there are also verses that are
mutashaabih, which cannot be understood except by reverting them to the
muthkam verses. And it is obligatory to affirm all of these (verses), and be-
lieve in both of them (the muhkam and the mutashaabih). And likewise the
sunnah of the Prophet (32) is understood in a similar manner, and dealt with
in the same way —that the mutashaabih are understood in light of the mubhkam,

and both are m‘z‘t’pf:’d.‘

"

OTHER CATEGORIES OF MUTASHAABIH

Some of the defintions of mutashaabih were given in the previous section. These
definitions concentrated on one theme: that the muhkam verses are clear in and of
themselves, whereas the mutashaabih verses require external factors to understand
them.

There are yet other definitions of “mutashaabih’ that deal with another meaning of
the word: that of ‘resembling’. As was mentioned at the beginning of this chapter,

490 Is it not as if al-Khateeb al-Baghdaadee is refuting the Asharees and their accusations against the Akl
as-Sunnah.

491 ad-Dhahabi, al-Ultiere, p.48.
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‘mutashaabih’ has two meanings: ‘to be unclear’, and ‘to resemble’. Some of the schol-
ars have defined the mutashaabih verses as those verses which resemble one another
in their wording. There is no contradiction between this definition of mutashaabih
and between the one that was discussed previously; the previous defintion utilized
one of the meanings of the word ‘mutashaabil’ (‘to be unclear’), and this definition
utilises the second meaning of the word ‘mutashaabih’ (‘to resemble’).

It can also be said that the discussion of the previous section involved the
mutashaabih with regards to meanings, whereas this definition involves the mutashaabih
with regards to wordings. Each of these two definitions is a separate science, and it is
the second definition that will be elaborated upon in this section.

The definition of this category is quoted by as-Suyootee as: “The muhkam are
those verses which are not repeated, and the mutashaabih are those verses whose word-
ing is repeated.”” In other words, a phrase or sentence is repeated somewhere else in
the Qur'aan, either exactly the same, or with a slight difference.

Az-Zarkashee lists many phrases in the Qur'aan that occur more than once, in

exactly the same wording. For example:™

) Those phrases which occur twice (e.g., “...but most of them are not thankful”

[10:60 and 27:73])

2) Thrice, (e.g., “Do they not travel through the land...” [30:9, 35:44 and 40:21])

3) Four times, (e.g., “And when We said to the angels...” [2:34, 17:61, 18:50 and
20:116])

4)  Five times, (e.g., “Obey Allaah and obey the Messenger” [4:59, 5:92, 24:54, 47:33
and 64:12])

5)  Six times, (e.g., “In this are signs for a people who believe™ [6:99, 16:79, 27:86,
29:24, 30:37, and 39:32]); and so forth.

As for those phrases which re-occur in other verses with a slight difference in word-
ing, az-Zarkashee also divides them into various categories, classifying them based
upon the type of difference between the verses:

1) The difference involves the addition or subtraction of a letter or word (e.g., “Itis
the same, whether you warn them or not, they will not believe™ (2:6), and, “And
it is the same, whether you warn them or not, they will not believe”(36:10)); or,

2) the exchange of word order (e.g., “...We will feed them and you...” (6:151) and,

“...We will feed you and them...”(17:31)); or,

3) the exchange of a word with its synonym (e.g., “There gushed forth therefrom
twelve springs™ (2:60), and “There flowed forth therefrom twelve springs™ (7:158));
or,

492 as-Suyootee, v. 2, p. 3.
493 az-Zarkashee, v. 1, pps. 133-154.
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4) the change from singular to plural.™

There have been a number of books written concentrating on these differences,
and how they change the meaning of the verse.™” These subtle changes bring about
different meanings, and suit the context within which they occur. Thus, part of the
job of the interpreter of the Qur'aan is to analyse why one phrase occurs in a certain
manner in one part of the Qur'aan, and in a slightly different manner in another part.

For example, the command prohibiting infanticide occurs twice in the Qur'aan; in
one verse, Allaah says,
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«..We will provide them sustenance and you (also)»

17:31]
and in the other, Allaah says,
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«...We will provide sustenance for you and for them» [6:151]

At first glance, there does not seem to be any benefit in reversing the order of the
pronouns ‘you' and ‘them’. However, if the two verses are examined closely, the rea-
son and wisdom why each one occurs in a particular order is seen.

The first verse reads,
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«And do not kill your children for fear of poverty; We will provide them
sustenance and you (also)» [17:31]
whereas the second verse reads,
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«And do not kill your children because of poverty; We will provide suste-
nance for you and for them» [6:151]

The two verses cater to different situations. The first verse is addressed to those
parents who fear that they will be inflicted with poverty in the future because of their
children. These parents are worried that they will not be able to provide enough for
their children. Allaah refutes this fear by stating that He will provide for the suste-
nance of the children, as well as the parents. The second verse, on the other hand, 1s
addressed to those parents who are already inflicted with poverty, presuming that it is
their children’s fault. In this case, the parents are actually feeling the effects of this
poverty, and are not managing to feed themselves properly. Allaah assures them that

494 There are more categories of Mutashaabih than these, cf. Ubaydaar, pps. 202-204; az-Zarkashee, v 1,
pps. 113-134.

495 One of the classics that is available in printis al-Burhaan fi Mutashaabil al-Our'aan by Mahmood ibn
Hamzah al-Karmaanee (d. 300 A.H.), Dar al-Wafa, Cairo, 1991,
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they do not have to fear this poverty, for He will provide for them, and for their chil-
dren. Thus, the exchange of the pronouns in the two verses adds a subtle meaning to

cach verse."

. The Haqeeqee and the Majaazee

If a word is used in its literal sense — in other words, its original and primary intent
— then this is referred to as its hageegee meaning. For example, to apply the word
‘offspring” to one’s children is a hageegee meaning.

On the other hand, if a word is used in a metaphorical sense — in other words, a
meaning or connotation that is not the primary use of the word — then this is the
majaazee meaning. For example, to apply the word “offspring’ to include grandchil-
dren is a majaazee meaning.

Examples that are given of majaaz in the Qur'aan are the verses,
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«And lower unto them (one’s parents) the wing of submission and humility
through mercy..» [17:24]

(the use of *‘wing’ is majaazee, for there is no actual wing);

e T e

«And ask the town where we were...» [12:82]

(the ‘town” with its houses and walls is not asked, but rather the *people of the town’
are asked, another example ()i':m{;}mz): and,
< 2z
1| s 21 L\,.
«...a wall that wished to L‘UI|;|psr:...» [18:77]

497

(meaning that the wall was very close to collapsing).

[t should be noted that there are a number of scholars throughout history, such as
Shaykh al-Islaam Ibn Taymiyyah (d. 724 A.H.), and Muhammad al-Ameen ash-
Shangeetee (d. 1393 A.H.),"* who denied the existence of majaaz in the Qur'aan (and
in the Arabic language), and this has been and still 1s a topic of debate among the
scholars.

496 al-Karmaanece, p. 178.

497 cf. Ibn Qudaamah, p. 35

498 These are perhaps the two most famous scholars who have denied the existed of imajaaz in the Arabic
language and the Qur'aan. Some scholars stated that majaas exists in the Arabic language, but is not present
in the Qur'-rm The vast muiuriu‘ ufschul'!rx huwc\'cr lincluding the sons n!'\!ulnmm-ui al-Ameen ash-
llm ()mi.i.un.ih (d. 620 A H.) wenrt 1o an extreme and stated, \\ hm ver dum:. majaaz has indeed l!ul‘.
arrogant!” (Raeedah, p. 35). The topic of majaaz and whether it exists in the language or not should not be
made a topic of ‘wgeedal, in the sense thatif one affirms the existence of majaaz in the Arabic language, or =
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The Attributes of Allaah as Majaaz?

Perhaps the strongest reason that led some scholars to deny the existence ot majaazee
verses in the Qur'aan is due to the fact that many of the scholars of innovation (such
as the Ash'arees) have claimed that some of the verses pertaining to the Attributes of
Allaah are majaazee. This claim, in essence, enabled them to deny many of the At-
tributes mentioned in the Qur'aan, such as wajh (Face), yad (Hand), ‘arsh (Throne)
and others. These scholars claimed that ‘yad’ is majaaz for *Capability’, “arsh’ for
‘Power’, and so forth.

However, even if it is claimed that there are majaazee verses in the Qur'aan, the
Attributes of Allaah can never claimed to be examples of majaaz for the following

redsorns:

1) All verses and words are always taken in a hageegee manner unless there is reason
or proof to believe otherwise. This fact is agreed upon by all linguists. Thus, in
order to say that the “Throne of Allaah’ is majaazee tor ‘Power’, one needs to
bring clear proof from the Qur'aan or Sunnah o prove this point. If there is lack
of evidence, the word will be interpreted in a hageeqee sense, viz., that Allaah has
a Throne, but it cannot be imagined by humans. Concerning this particular ex-
ample, the understanding of the “Throne of Allaah™ as being hageegee is proven
by many other verses, such as the verse,
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«...and His Throne was over the water...» [11:7]

and,
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«And you will see the angels surrounding the Throne from all sides...» [39:75]
and,
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«The (angels) who bear the Throne, and the (angels) around it, glorify the
praises of their Lord...» [40:7]

and,
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«..cight angels will, on that I)ay, bear the Throne of your Lord above them»
69:17]

= in the Qur'aan, then he is to be considered an innovator. This is because the existence of majaaz is a
matter of iytthaad, and is not related o the fundamentals of faith. Theretore, throughout Islaamic history,
many scholars of the correct ‘wgeedah (such as Ibn Qudaamah) affirmed the concept of majaaz. but stated
that the Auributes of Allaah cannot be examples of mayaaz. It is thus improper to make this concepr (i.c.,
‘Does majaaz exist in the Arabic language and the Qurlaan?’) a point of difference between the Ahl as-
Sunnah and the people of innovation, and Allaah knows best...
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2)

4)

All these verses clearly show that the Throne of Allaah is a hageegee throne, for
how else was it above water, and how else will the angels surround it, and eight
angels hold it, unless it is a hageegee Throne? Can it be imagined that the ‘Power’
of Allaah was over water, and that angels will surround the ‘Power’, and eight
angels will carry this ‘Power’? In addition, there are numerous authentic hadeeth
that clearly signify that the Throne is a hageegee throne. Likewise, all the other
Attributes of Allaah can be proven in a similar manner.

It is not appropriate that the fundamentals of faith, such as the Names and At-
tributes of Allaah, be revealed in unexplicit and vague language. Rather, 1t is
essential that these fundamentals of faith be revealed in the clearest and most
explicit language; in a manner that leaves no room for doubt, confusion or ambi-
guity. To claim that Allaah, all Praise and Glory be to Him, revealed His Names
and Attributes in majaazee form is, in reality, to claim that Allaah did not explain
His Names and Attributes properly, but rather hinted at them in vague, couched
language: in language that, outwardly, appears to mislead and deceive, rather
than guide and instruct (all Praisc is due to Allaah, He is above all that they
ascribe to Him!). The Qur'aan describes itself in many verses as being a shining
light; a revelation in clear, simple Arabic; a Book that guides mankind; that takes
him from the darkness to the Light; is it possible that one of the most important
topics of taith — that of the Names and Attributes of Allaah — is revealed in such
obscure and vague language?

The very concept of majaaz rests upon the perceived and well-known. In other
words, when it is said, “And ask the town...,” the only reason that the reader
understands, without any doubt, that it is not the actual roewn that is asked, but
the people of the town, is that it is well-known that zoawns cannot be asked ques-
tions — it is the people who are asked. Likewise, when it is said, “Zayd was a lion
during the battle,” the only reason that it is understood that Zayd was not an
actual animal during the battle is that Zayd is well-known rot to be an animal,
and thus, itis understood from this that Zayd was a very brave person. The point
that is trying to be made is that majaaz can only be used when the subject is well-
known and understood, and thus there is no danger that a person might be con-
fused between the hageegee meaning and the majaazee onc. In matters of the
unseen, however, such as the Attributes of Allaah, majaaz simply cannot be ap-
plied, due to the fact that the Attributes of Allaah cannot be perceived or fully
understood by the creation. Since there can be no analogical relationship be-
tween the Attributes of Allaah and those of His creation, there can be no majaaz
when it comes to describing the Autributes of Allaah.

One of the ways in which majaaz is defined is: Majaaz is that which is permissible
to negate. Therefore, when the phrase, “Zayd was a lion on the battlefield™ is
heard, it is possible to say, “No, Zayd was not a lion. He was a brave person.” If it
were claimed that the Auributes of Allaah are majaaz, it is as if a person is al-
lowed to deny what Allaah has said (i.e., if a person says that the verse,
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«..both of His hands are outstretched...» [5:64]

is majaaz, in essence this person claims that it is possible to say, “No, both of
Allaah’s hands are not outstretched,” thus clearly and explicitly going against the
verse in the Qur'aan).

To claim that some of the verses that mention Allaah’s Attributes are majaazee is,
in essence, to claim that @/l of the verses that mention Allaah’s Attributes are
majaazee. What is there that makes these scholars consider some Attributes of
Allaah as majaaz (for example, the wajh, yad, ‘ayn, and istiwaa) and others as
hageegee (such as the Knowledge, Life, Hearing and Secing of Allaah)? Just as
these scholars acknowledge that Allaah has the Attributes of Knowledge, Life
and others, but these Attributes are not similar to those of the creation, they
should also acknowledge that Allaah has a wajh, yad, and other Attributes, but
these are different than the wajh and yad of the creation. If they claim that some
of the verses that mention Allaah’s Attributes are majaasee, there is no defence if
someone were to claim that @/l the verses mentioning Allaah’s Attributes are
majaazee. In fact, some of the deviant groups (such as the Falaasifa, or ‘Philoso-
phers’) did in actuality claim that all the verses pertaining to the matters of the
unsecn were majaaz. They thus denied the existence of Heaven and Hell, and
angels and jinns, amongst other things! The claim that majaaz exists in the verses
pertaining to the fundamentals of faith is an extremely dangerous claim, as it

opens the door to many extreme deviations from the true religion of Islaam.

Of course, all of these points come after the fact that a// the scholars of the salaf

were of the opinion that Allaah’s Attributes are hageegee, and are affirmed as Allaah

Himself affirmed them, but that they do not resemble at all the attributes of the crea-

tion.

500 This author adds: *..and the Ash wrees™

In conclusion, Ibn "Abd al-Barr (d. 463 A.H.) stated,"

The Ahl as-Sunnah have unanimously agreed in atfirming those At-
tributes (of Allaah) that are found in the Qur'aan or Sunnah, and believing
in them, and understanding them as hageegee, not as majaazee, except that
they do not explain the ‘how-ness’ of these Auributes, nor do they limit
them to a particular manner. As for the people of innovations, from the

Jahmiyyah, and the Mu'tazilah, and the Khawaaryy" then they deny these
Attributes, and they do not understand them in a hageegee manner. And
they presume that one who affirms these Attributes is an anthropomorphist
(i.c.. giving human-like qualities to Allaah)! In reality, those who affirm
these Auributes (the Ab as-Sunnah) consider these people to be deniers and
negators (of Allaah’s Attributes), not affirmers! And the truth in this matter
is with those people who say what the Qur'aan and Sunnal says (i.c.. affirm

these Attributes)...

499 Magmoo' al-Fataawaa, v. 3, p. 198,
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After quoting this, Imaam ad-Dhahabi (d. 748 A.H) stated, "He has spoken the
truth — I swear by Allaah!! He who misinterprets all these Autributes, and carries what
has been narrated of them upon majaaz, will eventually end up negating the Creator
of all (His Attributes), and comparing Him to non-existent objects...”"!

1. The ’Aam and the Khaas

The ‘aam (lit., ‘general’) is a word that applies to all the members of a specific set,
no matter how small or large that set is. For example, Allaah says,
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«Every soul shall taste death» [3:185]
This verse is applicable to every soul, be it a human, animal or jinn.

Khaas (lit. ‘specific’), on the other hand, is a word that is used to denote a limited
number of things, including everything to which it can be applied. The primary dif-
ference between ‘aam and khaas is that khaas applies to a single subject or a specified
number of objects; in other words, the scope of its application is limited, unlike the
‘aam .

There are three categories of ‘aam:

1) 'Aam that is totally unspecified. This is rare in the Qur'aan. An example of this
is the verse,

‘}/‘_ )-’f
«Allaah is aware of all things» [4:176]

since there are no exceptions to this verse.

2) "Aam in wording, but khaas in meaning. This is also uncommon in the Qur'aan.
An example of this is the verse,
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«Then depart from the place whence the people depart..» [2:199]

The ‘people’ referred to in this verse are the other tribes of Arabia besides the Quraysh.

Even though the wording seems to be ‘aam (i.c., all people), the meaning is in fact
khaas (i.e., the tribes of Arabia).

3) 'Aam that has been specified. This is the most common type of ‘aam in the
Qur'aan. An example of this is the verse,

501 ad-Dhahabi, al-Uluewew, p. 269.
502 Kamali, p. 105.
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«Forbidden to you (in marriage) are... your step-daughters... who have been

born of your wives with whom you have had intercourse with...» [4:23]
This verse has specified an 'aam in that only a specific type of step-daughter is forbid-
den in marriage.

These two complementary categories are primarily used together in deducing the
laws of the Sharee'ah. The Qur'aan might give a general ruling in one place, yet an-
other verse or hadeeth may specify that rule not to apply in certain circumstances.

The Mutlaq and the Mugayyad

A mutlag (lit., ‘'unconditional’) verse 1s one that is absolute in its scope, not limited
to what it applies. It differs from the ‘wam in that the ‘aam applies to all members that
are included in its meanings simultaneously without exception, whereas the mutlag
can only apply to one member of its meaning. In other words, ‘aam applies to all the
members of a specific set, whereas mutlag only applies to any one member of that set.
An example of a mutlag verse is,

IR,
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The condition or qualily of the slave has not been spcciﬁcd, so the verse is mutlaq.
Since only one slave must be freed, it is not ‘aam; had it applied to all slaves, then it
would be ‘aam.

The mugayyad (ht., ‘qualified’) occurs when a mutlag is specified by an adjective.
For example, the word ‘house’ is mutlag, but “a two-story house’ is mugayyad, since
there is a condition attached to the house. An example in the Qur'aan is where Allaah
states,
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«Whoever kills a believer unintenti[mal]_v must free a believing slave...»[4:92]

503 This was a practice of the Arabs of Jaakilliyah, where a man would tell his wife that she was forbidden
tor him sexually, by saying that she was like the back of his mother.
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This verse is mugayyad since it specifies that in this case the slave must be a Mus-
lim.

These categories are also used in interpreting the text and deducing laws. In par-
ticular, when one ruling appears in mutlag form, and a similar ruling for another case
in muqayyad, is the mutlag ruling aftected by the mugayyad one? For example, with
regards to the penalty for dhihaar, does the slave that is freed have to be a Muslim,
since the exact same ruling (that of freeing a slave), when mentioned in the context of
the penalty for involuntary manslaughter, is mugayyad that the slave must be a Mus-
lim? So, does the muqayyad ruling concerning involuntary manslaughter affect the
mutlag ruling regarding dhthaar?

According to the majority (the Shafi'ees, Maalikees and Hambalees), in this case the
mutlag 1s aftected by the mugayyad, and the slave that is freed in the case of dhihaar
must be a Muslim. According to the Hanafees, on the other hand, the mutlag is not
affected by the mugayyad in this case, and it is allowed to frec a non-Muslim slave in

the case of dhihaar.”™

v. The Mantooq and Mathoom

The mantoog of a verse is the apparent meaning that can be understood directly
tfrom the words in the sentence. For example, the command to fast a specific number
of days in the verse,
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«..then he must fast three days during Hajj and seven when he returns..»
[2:196]

is obvious, and 1s the mantoog of the verse.

The mafhoom of a verse, on the other hand, is an understanding of the verse that is
not explicit in the words of the sentence. There are two main types of mafhoom:
mafhoom al-muwaafagah and mafhoom al-mukhaalafah.

Mafhoom al-muwaafagah is defined to be the extension of a ruling from a men-
tioned case to an unmentioned one due to a commonality between the two. For
example, Allaah commands believers with regards to their parents

’)t"’;: Sl
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«And do not say ‘uf to them» [17:23]

This verse automatically implies that beating or abusing parents is also forbidden.
Even though the verse does not explicitly prohibit beating or abusing them, the
mafhoom al-muwaafagah of the verse clearly indicates this, since saying ‘u/f” to them,

beating them and abusing them all share one commonality: that of causing harm and
discomfort to them.

S04 cf. Qattaan, p. 247. Of course, this is a very over-simplified discussion of the topic. In reality, there are
a number of different categones where this occurs, and the example given is only of one type.
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Mafhoom al-mukhaalafah, on the other hand, is defined to be the application of
the opposite ruling of a mentioned case to an unmentioned case, due to the fact that
the mentioned case contains a condition that is not found in the unmentioned case.
For example, Allaah says,
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«And whoever amongst you does not have the means to marry free, believ-

ing women, they may marry believing girls from among the (slaves) whom

your right hands possess..» [4:25]

It can be understood from this verse — the mafhoom al-mukhaalafah — that it one is
capable of marrying free women, he is not allowed to marry slave girls.

Again, these categories are used in deducing laws from the Qur'aan.

vI. The Naasikh and the Mansookh

Due to the importance of this topic, and its integral relationship to ‘wloom al-
Qur'aan, it will be discussed in a separate chapter.



CHAPTER 13

ABROGATION IN THE QUR'AAN
AN-NAASIKH WA AL-MANSOOKH

I. The Definition of Naskh

Both of the words naasikh and mansookh come from the root n-s-kh, which has the

a5

following meanings:

1) “To remove, to abolish, to abrogate’. For example, Allaah says in the Qur'aan,
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«We do not abrogate (Ar. nansakh) a verse, or cause it to be forgotten, except

that We bring something that is better than it...»[ 2:106]

and in another verse,

& Il, /
«..but Allaah abolishes (Ar. yansakh) what Satan throws in...» |22:32]
2)  “To transcribe, to copy’. This may be used. for example, with reference to record-

ing or copying a written record. Allaah says,
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«Verily, We were recording (Ar. “nastansikhu’) what you used to do» [45:29]
From this connotation, a scribe is also called ‘naasikh’.
3)  “To replace, to supersede’.
As for its definition in Islaamic sciences, 1t 1s: The abrogation of a ruling by a
ruling that was revealed after it.
Therefore, at least two rulings must be involved, the naasikh and the mansookh.”
The naasikh ruling is the ruling that repeals the mansookh; naasikh, the active partici-

505 As for which of these meanings is the primary one, and which are connotations, this is of little conse-
quence to non-Arabic readers, ol Zavd, pps. 55-61 and ash-Shanqectee, pps. 18221 for a discussion of this
point.

S06 At least two' because there can be more than one naasthh and/or mansookh verse. In other words,

more than one verse can abrogate a ruling, and one verse can be abrogate more than one ruling.
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ple, is the ruling that does the abrogating, while mansookh, the passive form, is the
ruling that is abrogated.

The Breakdown of the Definition

The phrase: ‘The abrogation...”, implies that the first ruling has been completely
repealed. This differentiates it from another phenomenon found in the Qur'aan, that
of specification” (takhsees).'Specification” involves one verse limiting or restricting a
general ruling found in another verse, whereas naskh involves abrogating the first
ruling in toto (i.e., it is not applied in any circumstances or conditions). The differ-
ences between naskh and takhsees will be elaborated on later.

This also implies that nask/ must involve an actual abrogation of a previous Islaamic
law, and is therefore different from another phenomenon known as
‘initiation’ (badaa'ah). In other words, in order for naskh to occur, there must have
previously existed an Islaamic ruling on exactly the same subject which was then
abrogated by a later ruling. Therefore, any laws that were revealed without any prec-
edent Islaamic rulings are not considered as examples of naskh, but rather of “initia-
tion’ (badaa'ah). For example, marriage to one’s step-mother was allowed in pre-
Islaamic Arab culture. After the advent of the Prophet (52), a verse was revealed that
prohibited marriage to one’s step-mother (verse 4:22). Even though this verse re-
pealed the legitimacy of this pre-Islaamic custom, it cannot be considered an example
of naskh, since there existed no previous Islaamic rulings on the topic. This verse 1s,
however, an example of ‘initiation’, since this verse abrogated certain pre-Islaamic
practices, but not any Islaamic ruling, thus ‘initiating” a new Islaamic ruling.

The phrase: “..of @ ruling...", implies that naskh is only valid in laws, and not in
belief (‘ageedah). In other words, naskh cannot occur with regards to belief in Allaah,
His Names and Attributes, the Day of Judgement, and other matters related to the
fundamentals of belief. It is concerning these non-abrogated beliefs that Allaah says,
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«He has ordained for you the same religion which He ordained for Nooh,
and that which We have inspired to you (O Muhammad), and that which
we have ordained for Ibraaheem, Moosaa, and "Ecsaa, saying that vou should
establish the religion and make no divisions in it» [42:13]

Also, the ruling that is abrogated (the mansookh) must originate in the Qur'aan or
Sunnah; naskh cannot occur with respect to fjmaa’ (consensus) or giyaas (analogy). In

507

other words, no ruling that is derived from jmaa’ or giyaas can be abrogated.

507 This is due to the fact that naskh can occur only during the lifetime of the Prophet (3%), as shall be
mentioned shortly, whereas fjmaa’ and gryaas must oceur after the Prophet (32) (as any student of wsool al-

[figh knows); therefore, these cannot be “abrogated’.
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Lastly, this phrase also implies that the understanding of a verse (mafhoom) can
also be abrogated, even though its explicit wording (mantoog) remains applicable. An
example that will help explain this will be discussed later on in the chapter.

The phrase: .6y a ruling...’, means that the naasikh ruling (the one that does the
abrogating) must also come from the Qur'aan or Sunnah; ijtihaad (personal reason-
ing) or giyaas (analogy) cannot abrogate a ruling from the Qur'aan or Sunnah.

The phrase: “..that was revealed after it', implies that the mansookh ruling (the
ruling that is abrogated) must precede the naastkh ruling in time. This also implies
that naskh could only occur in the lifetime of the Prophet (3), since after his death no
new rulings from the Qur'aan or Sunnah are going to be revealed.

Naskh is primarily a Madinese phenomenon, since at this stage the laws of Islaam
were finalised.

The Salaf and the Term ‘Naskh’

It should be pointed out that the salaf did not use the term “naskh’ to refer exclu-
sively to abrogation. They also used the term to apply to specification (takhsees) and
initiation (badaa'ak). The first person to limit the meaning of the word naskh to apply
to abrogation only was Imaam ash-Shaafi’ee (d. 204 A.H.), in his famous treatise on

usool al-figh entded ar-Risaalah.™™

Therefore, when coming across statements from the scholars of the first three gen-
erations that claim that a particular verse was “abrogated” (nasakha) by another verse,
this cannot be immediately taken as an example of naskh. It is this exact factor which
has been one of the greatest causes of confusion with regards to the number of naasikh/
mansookh verses in the Qur'aan (as shall be elaborated upon shortly). For example,
[bn "Abbaas stated that the verse,
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«Do not enter any houses, except your own, without permission...» [24:27]

was ‘abrogated’ (nasakha) by the verse,

A.aﬂ..-: }’ -, / C&Kj‘;u‘l

«And there is no sin on you if you enter uninhabited houses that are of
benefit to you (without permission)» [24:29]

This is not an example of naskh (in its later definition) in the least, for the second
verse specifies that the *houses’ mentioned in the first verse only applies to occupied
houses. In other words, this is an example of zakhsees, and not naskh.™ In the termi-
nology of Ibn "Abbaas and the salaf, naskh also meant what is referred to today as
takhsees.

Su

508 an-Nahaas, p. 104.
509 ash-Shanqeetee, p. 15,
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Books Written on Naskh

Due to the importance of this topic, there have been a great many books written
on the naasikh and mansookh verses of the Qur'aan. In fact, it would probably be no
exaggeration to say that, after the subject of tafseer, the topic that has been given the
most attention in ‘uloom al-Qur'aan is that of naskh.

One of the first to write a treatise concerning this topic is the famous Successor,
Qataadah as-Sadoosce (d. 117 A.H.). Some of the more famous authors to have writ-
ten on this topic are: Ibn Shihaab az-Zuhree (d. 125 A.H.), Ahmad ibn Hambal (d.
241 A.H.), Aboo Daawood (d. 275 A.H.) and at-Tirmidhee (d. 280 A.H.), both of
Sunan fame, and Aboo "Ubayd al-Qaasim ibn Sallaam (d. 224 A.H.), whose book is
considered to be the best classical discussion of the subject.

After this era, many more authors wrote separate books on naskh, such as Makkee
ibn Abee Taalib (d. 437 A.H.), Ibn Hazm adh-Dhaahiree (d. 456 A.H.), Ibn al-"Arabee
al-Maalikee (d. 543 A.H.), Aboo al-Faraj Ibn al-Jawzee (d. 597 A.H.), and the famous
Jalaal ad-Deen as-Suyootee (d. 911 A.H.).""

Without a doubt, the most thorough discussion of the topic of naskh written in this
era is the book ‘an-Naskh fee al-Qur'aan’ by Dr. Mustafa Zayd. In it, the author dis-
cusses practically every verse that has ever been claimed to have been abrogated, and
offers his own conclusions of the validity of each claim. Another excellent work is a/-
Ayaat al-Mansookhah fee al-Qur'aan, by Dr. "Abdullaah ibn Muhammad al-Ameen
ash-Shanqeetee.

11. The Proof of Naskh

The vast majority of scholars have upheld the validity of naskh. Only some Shee'ee
and Mu'tazilee scholars (such as Aboo Muslim al-Isfahaanee, d. 322 A.H.), have raised
objections concerning naskh. Aboo Muslim claims that, while it is not inconceivable
that naskh can occur, there are no rulings to demonstrate it.”"' However, as Ibn al-
Jawzee (d. 597 A.H.) mentioned, Aboo Muslim was the first scholar to deny the valid-
ity of naskh, and in this he went against the consensus (jmaa') of all the scholars
before him.

Aboo Muslim’s view has been aptly refuted, since the Qur'aan and Sunnah is very
explicit on the occurrence of naskh. The Qur'aan says,

510 This list has been summarised from ash-Shangeetee, p. 8.

511 It should be pointed out that Aboo Muslim did not deny the validity of what has been defined as
‘naskh” above, but rather he did not name itas such. In Aboo Muslim’s opinion, all the examples of naskh arc
actually examples of takhsees, since, for him, every ‘mansookl’ was specified by the ‘naasikh’ to have been
meant only tor a imited time. In other words, Aboo Mushim held the view that takhsees was also possible by
time — a condition which no other scholar had put. cf. ash-Shangectee, p. 66.
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«We do not abrogate a ruling, or cause it to be forgotten, except that We
substitute in its place something better than it, or similar to it. Are you una-
2:106]

ware that Allaah is indeed capable of all things?»
In another verse, Allaah says,
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«And when We change a verse (in the Qur'aan) in place of another — and
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Allaah knows best what he sends down — they say, “You (O Muhammad) are
but a forger.” Nay, (but) most of them are ignorant!» [16:101]

In these verses, the concept of naskh is very explicit.

Apart from these verses, there are numerous instances in the Qur'aan or Sunnah
where naskh has been mentioned explicitly. For example, initially, a Muslim in battle
was prohibited from fleeing from the enemy if he were faced with ten enemy soldiers
(a ratio of | to 10, cf. 8:63). However, Allaah then revealed,
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«Now, Allaah has lightened your (burden), for He knows that there is a weak-
ness in you. So if there are one hundred of you, they shall overcome two
hundred...»|8:66]

The ratio was then reduced to one Muslim for every two non-Muslim soldiers.””
In this verse, the occurrence of naskh s explicit.

With regards to naskh in the Sunnah, the classic hadeeth thatis quoted is the Prophet’s
() statement, “T used to forbid you to visit graves, but now you may freely do so, for
they remind you of death.”" Once again, the occurrence of naskh is explicit.

1. The Conditions for Naskh

There are a number of conditions that the scholars of usool al-figh and "uloom al-
Qur'aan have laid down in order to substantiate any claim of naskh. One of the rea-
sons for this is that naskh is called only as the last-resort, since the very concept of
naskh implies discarding a ruling for another one. As long as both rulings can be
applied, naskh 1s not resorted to.

512 cf. ash-Shanqeetee, p. 99,
513 Narrated by al-Haakim.
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1)

The more important conditions are as follows:™"

The most important condition for naskh to have occurred is that the two rulings
in question must directly contradict each other, such that both rulings cannot be
applied at the same time, and there exists no way to reconcile them. This is be-
cause, as just mentioned, nask/h is only called as a last-resort, when there exists no
other way to explain the two rulings. Therefore, if one of the rulings can apply to
a specific case, and the other ruling to a ditferent case, this cannot be considered
an example of naskh.

The naasikh ruling must have been revealed after the mansookh, or else there
cannot have been any abrogation. For the claim of naskh to be substantiated, a
later ruling must have repealed an earlier one, This can be ascertained in two
ways: either there is a direct reference in the naasikh ruling concerning the previ-
ous ruling (e.g., 2:187 and 8:66), or, the relative time-frame of the verses in ques-
tion is known (by the narrations concerning makkee and madanee revelations, the
narrations concerning asbaab an-nuzool, and other narrations). In other words, it
must be known for certain that the naasikh ruling was revealed after the mansookh
ruling.

Both the naastkh and mansookh rulings must originate in the Qur'aan or Sunnah.
This 1s because gryaas and other forms of ijtrhaad cannot abrogate a command
from Allaah or the Prophet (£2). As for consensus (imaa'), it is not possible for
ijmaa’ to occur against an explicit command in the Qur'aan or Sunnah, therefore
this also cannot be the source of naasikh/mansookh rulings. In other words, only
Allaah has the right to abrogate any command that originated from Him, either
in the Qur'aan or through the tongue of His Prophet (3£2).

Most scholars have also added the condition that the naasikh ruling must origi-
nate from an equal or greater authority than the mansookh. In other words, an
ahaad hadeeth cannot, according to those who hold this opinion, abrogate the
Qur'aan or a mutawaatir hadeeth, since it is of a lesser authority. However, this
view 1s not correct, and will be discussed in greater detail below.

1v. The Categories of Naskh

The various legal rulings that have been affected by naskh may be classified in

different categories. They may be classified with respect to the sources of the naasikh
and mansookh rulings, or with respect to their existence or non-existence in the Qur'aan,

or with respect to the rulings of the mansookh in comparison with the naasikh.

514 For other conditions of naskh, see Ibn al-Jawzee's conditions (Malbaree, pps. 95-97); Ibn al-"Arabee’s

(Madgharee, v. 2, pps. 1-6); and ash-Shanqeetee’s (pps. 35-37).
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A. THE SOURCES OF THE NAASIKH AND MANSOOKH

As was mentioned in the previous section, naskh can only occur within the Qur'aan
and Sunnah; other sources of the sharee’ah, such as giyaas and ijmaa', do not play a role
in naskh. Therefore, the naasikh ruling can come only from the Qur'aan or Sunnah,
and the mansookh ruling can only be found in the Qur'aan or Sunnah. Putting all
these possibilities together, there are four logical scenarios of naskh with regards to the
sources of the naasikh and mansookh:

1) The Qur'aan abrogating the Qur'aan.

This category is agreed upon by all those who consider the validity of naskh. An
example of this is the waiting period of a widowed lady; initially she was to be main-
tained from the wealth of her deceased husband for a period of onc year:
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«And those of you who die and leave behind their wives should bequeath
for them a year’s maintenance and residence, without turning them
out...»[2:240]
Later on, this ruling was abrogated by the verse,

2z

- /..1 At rak .-f”/ -;
» \: "0-_3)" u.v-*-u PR

«And those of you who die and leave behind their wives, their (wives) should
wait four months and ten days...»[2:234|

2) The Qur'aan abrogating the Sunnah.

The majority of scholars have agreed to the validity of this type of naskh. An exam-
ple of this is the changing of the giblah; the Muslims used to pray towards Jerusalem
by the command of the Prophet () (i.c., the Sunnah), but eventually the Qur'aan
revealed that the direction of the giblah was to be Makkah,
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«Verily! We have seen the turning of vour face (O Muhammad) towards the

heavens. Surely, We shall turn you to a grblah that shall please you! So turn

your face in the direction of the Masjid al-Haraam (at Makkah)...» [2:144]

The iniual giblah was based on the Sunnah, and the abrogation came down in the
Qur'aan. This incident is clear proof that the Qur'aan can abrogate the Sunnah.
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3) The Sunnah abrogating the Qur'aan.

This category may be further subdivided into two categories:

1) A mutawaatir hadeeth abrogating the Qur'aan. This was allowed by Imaam Maalik
(d. 179 A.H.), Aboo Haneefah (d. 150 A.H.), and one of the opinions of Imaam Ahmad
(d. 241 A.H.). They reasoned that both are forms of revelation from Allaah, and since
both give indisputable knowledge (gat'ee ath-thuboot), they may abrogate one an-
other.

An example of a muttawaatir hadeeth abrogating the Qur'aan is the verse concern-
ing leaving bequest to heirs:
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«It is prescribed for yvou, when any of you approaches death and he has

2:180]

wealth, that he make a bequest to his parents and next of kin...»

This ruling was abrogated by the kadeeth of the Prophet (35) in which he said, “There
is no bequest to an heir.”"

i1) An ahaad hadeeth abrogating the Qur'aan. Most of the scholars did not allow
this type of naskh, since, they reasoned, the Qur'aan is muttawaatir, and provides in-
disputable knowledge of authenticity (gat'ee ath-thuboot), whereas an ahaad hadeeth
does not provide indisputable knowledge (dhannee ath-thuboot).

This view, although representing the majority opinion, is not necessarily the cor-
rect one. Ash-Shanqectee discusses this question in detail,”" and concludes that an
ahaad hadeeth can abrogate the Qur'aan, although such an occurrence is rare. He does
give the condition, however, that it must be known for certain that the ehaad narra-
tion occurred after the revelation of the verse. An example of this, according to ash-
Shangqeetee, is the prohibition of the flesh of domesticated donkeys, for it is known
that this occurred during the Battle of Khaybar, and as such ‘abrogated’ the previous

517

ruling that it was allowed (by the understanding of 16:45).

Imaam ash-Shaafi'ee (d. 204 A.H.) did not allow the Qur'aan to abrogate the
Sunnah, nor the Sunnah to abrogate the Qur'aan. He felt the Qur'aan could only
abrogate the Qur'aan, and the same with the Sunnah.

4) The Sunnah abrogating the Sunnah.

This was also allowed by all those who upheld the validity of nask/. This category
may be further subdivided into four categories:

515 Reported by Aboo Daawood.

516 ash-Shanqectee, pps. 36-44. Also see al-Albaance’s comments on this hadeeth in Alkaam al-fana'aiz,
p- 7, where he states that an ahaad hadeeth can abrogate the Qur'aan.

517 ash-Shanqectee, p. 39.
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1) A mutawaatir hadeeth abrogating another mutawaatir hadeeth.
it) An ahaad hadeeth abrogating another ahaad hadeeth.

ii1) An mutawaatir hadeeth abrogating an ahaad hadeeth.

iv) An ahaad hadeeth abrogating a mutawaatir hadeeth.

The first three categories are agreed upon by all scholars. The last category, that of
an ahaad hadeeth abrogating a mutawaatir one, is held by those who allow an ahaad
hadeeth to abrogate the Qur'aan (such as ash-Shanqeetee). The majority, however, do
not allow the occurrence of the fourth category.

B. THE VERSE AND RULING IN THE QUR'AAN

With respect to verses in the Qur'aan, it is possible that either the recitation of the
verse, or the ruling, or both, have been abrogated. As was alluded to in earlier chap-
ters, there existed verses that used to be recited as part of the Qur'aan, but whose
recitation was later abrogated at the command of Allaah. Some of these abrogated
verses dealt with legal rulings.

Thus, (with respect to the Qur'aan only, and not the Sunnah) naskh may be classi-
fied as follows:

1) The Abrogation of the Ruling and the Verse (Naskh al-Hukm wa at-Tilaawah).

In other words, neither is the verse present in the mus-haf, nor is its ruling applied.
An example of this type is the report of "Aa'ishah, in which she said, “It had been
revealed in the Qur'aan that ten clear sucklings (of a baby with a woman) made mar-
riage unlawful (i.c., that the baby would be considered her foster-child). This was
later abrogated (and substituted) by five sucklings, and the Prophet (2) died and it
"% In this case, neither is the relevant

519

was before that time (found) in the Qur'aan.
verse found in the mus-haf, nor is the ruling applicable.

2) The Abrogation of the Ruling without the Verse (Naskh al-Hukm doona at-
Tilaawah).

When this occurs, the relevant verse is sull recited and is present in the mus-haf,
ut the ruling does not apply. An example of this is the verse prescribing the waitin
but the ruling d tapply. A ple of this is th p bing th ting
period of one year for the widow (2:240). Even though this ruling does not apply any

518 Reported by Muslim. This does not mean that the verse had been accidentally left out of the mus-haf.
but rather that it was abrogated only a short time before the Prophet (3) died (cf. Qattaan, p. 238). Some
scholars (such as Mustafa Zayd) have rejected this narration, claiming that it is @haad (since only "Aa'ishah
narrated 1t), and in order for a verse of the Qur'aan to be accepted, it must be narrated in a mutawaatir
hadeeth. This may be refuted, however, by saying that the hadeeth is saheeh, as it is reported in Muslim,
Muwatta, Aboo Daawood and ar-Tirmidhee: and also that "Aa'ishah is not reporting a verse from the Qur'aan
(which needs a mutawaatir transmission) but rather an incident of naskh, and this does not need mutarwaarir
transmissions.

519 Although there is a difference of opinion regarding the minimum number of sucklings that are re-
quired to prohibit marriage. Some scholars say five, based on this hadeeth, whereas others say three or even
one. In any case, the verse that initially preseribed ten sucklings can be taken as an example of this category.
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more, the verse is still recited as part of the Qur'aan.

Another example is the verse that initially prescribed the punishment for fornica-

ton,
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«And those of your women who commit illegal sexual intercourse, take the
evidence of four witnesses amongst you against them. If they testify, then
confine them to their houses unul death overtakes them, or unul Allaah

ordains for them some (other) way» [4:15]
This verse was abrogated by the verses in Soorah an-Noor,
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«The (unmarried) women and man guilty of illegal sexual intercourse -
flog cach of them with a hundred stripes...» [24:2]

3) The Abrogation of the Verse without the Ruling (Naskh at-Tilaawah doona al-
Hukm).

In this case, Allaah removed the verse from the Qur'aan but left the relevant rul-
ing. For example, a verse in the Qur'aan used to order those who had committed
adultery to be stoned to death. In reference to this verse, Umar ibn al-Khattaab said,
while giving a sermon in the Prophet’s (32%) mosque, “Verily, Allaah sent Muhammad
(322) with the truth, and He sent the Book down upon him. The verse of stoning was
revealed with it, we recited it, memorised it, and understood it. The Prophet (3%)
awarded the punishment of stoning to death (to the married adulterers), and after
him, we also did the same. I am afraid that with the lapse of time, people (may forget
it and) say, "We do not find the punishment of stoning in the Book of Allaah,”" and
go astray by abandoning this duty prescribed by Allaah. Stoning is a duty laid down in
Allaah’s book for married men and women who commit adultery when proof is es-
tablished.”" In fact, even the wording of the verse of stoning has been preserved in
other authentic narrations, “Wa ash-shaykhu wa-shaykhatu idha zanayaa farjumoohum
al-batha nakaala min Allaah...””” meaning, “And the married man or woman, if they
commit adultery, then stone them as a retribution of from Allaah.” Another narration

520 This author recalls a lecture he attended in America a few years ago. The speaker, obviously not very
knowledgeable, said in a gathering of Muslims and non-Muslims, "And as for this concept that certain
people have that in Islaam vou have to stone people to death for certain erimes, 2ak! It's not found in the
Qur'aan! Its all culture mixed with Islaam!™ How true was "Umar, may Allaah reward him!

521 Reported by al-Bukhaaree and Muslim. In another narration, "Umar said, “Were it not tor the fear
that people would accuse me of adding to the Book of Allaah, T would have written the verse with my own
hands!”

522 Reported by at-Tabaarani and others. cf. Ibn Hazm, p. 9.
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clearly shows the fact that the recitation of this verse was abrogated. "Umar ibn al-

Khattaab narrated, “I once came to the Prophet (%), and the verse pertaining to

stoning was mentioned. I asked the Prophet (2), “O Messenger of Allaah! Dictate to

me the verse, so that I may write it!” The Prophet (%) responded, “No, I cannot do
#5213

this anymore,”** meaning that he was not allowed to do so anymore. This narration
is explicit in the abrogation of the verse.

There are also references to a number of verses not related to commands and pro-
hibitions whose recitation was abrogated. An example of this are those verses revealed
with regards to the martyrs of the “Well of Ma'oonah’.

A group of disbelievers posed as Muslims, and came to the Prophet (%), request-
ing him to send them some teachers. The Prophet (3) sent them seventy Compan-
ions to teach them the Qur'aan and other aspects related to the religion. When the
Companions left with this group, they were massacred by the disbelievers. In response
to this incident, Anas ibn Maalik reported, “Allaah revealed verses of the Qur'aan
concerning them (the martyrs): “Tell our people that we have met our Lord, and He is
pleased with us, and we are pleased with Him.” This was then abrogated after we had
been reciting it for a while, and (instead) Allaah then revealed,

«Do not presume that those who have died in the way of Allaah are
dead...»»[3:169].7

This report is explicit in that there existed verses that were recited in prayer, and
whose recitation was later abrogated. This report also shows that the Companions
understood and were familiar with the concept of naskh.

Another report of this nature is by Ubay ibn Ka'ab. He stated, “We used to con-
sider the verse, ‘If the son of Aadam had two valleys of gold, he would wish for a third,
for nothing will ever fill the belly of Aadam’s son except dust, and Allaah forgives him
who repents,” as a part of the Qur'aan. However, (the recitation of this verse was
abrogated) by the revelation of Soorah at-Takaathur.™*

Even though the above ‘verse’ was abrogated as being part of the Qur'aan, it stll
remained a statement of the Prophet (£2), and is found in many collections of hadeeth.™
Ubay ibn Ka’ab also reported, “Soorah al-Ahzaab used to be equal (in length) to Soorah
al-Baqarah, or even longer.” This implies that there existed many verses whose
recitation had been abrogated, as the Soorah al-Ahzaab that is present in today’s mus-
haf'is less than a fourth of Soorah al-Baqarah.

23 Reported by al-Bayhaqee and others. cf. as-Sahechah, v. 6, p. 975,

24 al-Malbaaree, p. 113.

25 Narrated by at-Tahaawee in his Sharh Mushkil Athaar.

26 For example, in al-Bukhaaree, Muslim, Musnad of Ahmad, at-Tirmidhee and others.
527 Reported by Ibn Hibbaan.
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Lastly, there are also reports which explicitly show the occurrence of naskh, and the
total obliteration of the abrogated verse. Aboo Umaamah ibn Sahl reported that a
person had memorised a certain soorah, so he tried to recite it in prayer one night, but
was unable to. In the morning, he went to the Prophet (%) and found two people
also waiting for him. When the Prophet () came, he asked, *O Messenger of Allaah
(#2)! I tried to recite such-and-such a soorak last night, but could not do so!™ At this,
the second man said, “T also came because of the same reason!” and the third, “And I

»52%

too!” The Prophet () explained, “It was abrogated last night,”" meaning that they
had been caused to forget the relevant verses. In this report, it is clear that divine
intervention caused these Companions who had memorised the verses to forget them,
thus abrogating even the memory of the verse! This narration also shows that the
Prophet (3) was informed by Allaah whenever a verse was abrogated, since he (5%)
knew that these particular verses had been abrogated the night before.

C. THE RULINGS OF THE NAASIKH AND MANSOOKH

The naastkh ruling might be a concession from the mansookh, or it might be one
that requires more effort. With respect to the degree of difficulty of the rulings, the
rulings of naasikh and mansookh may be divided into four categories:

1) The naasikh ruling is more difficult or more constrained than the mansookh.

An example of this are the rulings pertaining te adultery. Initially, the punishment
for both married and unmarried illegal sexual intercourse was lifelong imprisonment
(cf, 4:15). Allaah then revealed the verses of flogging for the unmarried and stoning
for the married persons (cf., 24:2).

2) The naasikh ruling is equivalent to the mansookh ruling in difficulty.

For example, the verses that were revealed concerning the change of the giblah
from Jerusalem to Makkah; in this case, the naasik/h ruling is equivalent to the mansookh
in effort.

3) The naasikh ruling is a concession from the mansookh.

In this case, the naasikh ruling was easier for the Muslims than the mansookh. An
example that has already been quoted is with regards to the waiting period of widows;
it was reduced from one year to four month and ten days. Another example that was
mentioned is with regards to the prohibition of fleeing from the battlefield when the
ratio of Muslims to non-Muslims was 1 to 10; this was later abrogated and the ratio
reduced to one Muslim for every two non-Muslims.

Another example is the procedure of fasting. Initially, fasting was prescribed

528 Reported by at-Tahaawee. There 1s a difference of opinion whether Aboo Umamah actually narrated
from the l'mpllct (3%). However, since he saw the I’mphrl (3%2), he is considered a Companion, and thus
the hadeetl is considered authentic (cf. Tahzeeb al-Kamaal, v. 2, # 403). In any case, at-Tahaawee also brings
another narration (v 5, p. 272) which mentons a Companion between Aboo Umaamah and the Prophet
(32). so the incident is authentic, Inshaa Allaah.
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«..as it was prescribed for those before you...» [2:183] '

This meant, as per the laws of the previous nations, that a Muslim could not cat,
drink or have intercourse after he had prayed the evening praver ('Ishaa), or gone to
sleep at night. After this, Allaah revealed,
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«Itis now lawful for you to have sexual relations with your wife on the night

of the fast... Allaah knows that you used to deceive yourselves (by having
relations with them), so He has turned to you and accepted (vour repent-

ance)» [2:187]
Therefore, a Muslim may eat, drink or have sexual relations untl dawn.
4) There is no naasikh command in place of the mansookh.

In other words, Allaah repealed the law in toto. An example of this is the com-
mand to give charity before going to see the Prophet () privately. Allaah revealed,
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«0 you who believe! When you want to consult the Messenger in private,
spend something in charity before your private consultations» [58:12]

Allaah then repealed this law totally,
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«Are you afraid of spending in charity before vour private consultations? If
you do not do it, and Allaah has forgiven you (for not doing it), then (at least)
offer prayers perfectly...» [58:13]

Therefore Allaah forgave this charity from them, and they were not required to do it.

v. The Blessings of Naskh

With respect to the Qur'aan, there are two types of naskh that occurred. There is a
general naskh, in which the Qur'aan abrogated the previous scriptures that were re-
vealed to other nations, and there is the specific naskh, in which some verses of the
Qur'aan abrogated others. It is the second category that has been the discussion of
this chapter so far. However, both of these types of naskh have benetits behind them.
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Benefits of the General Naskh

From the beginning of time, Allaah has revealed to mankind a general code of
beliefs and set of laws that would guide them to a better life in this world, and provide
for them an everlasting life in the Hereafter. The most important of these messages,
and one that has remained a constant theme for all the prophets, is that of the One-
ness of Allaah (tawheed):
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«And verily, We have sent among every nation a Messenger, (saying), “Wor-
ship Allaah alone, and avoid all false deities...’» [16:36]

Included with the belief of zawwheed was the belief in messengers (risalaakh), and
belief in the Day of Judgement (aakhirah). These fundamentals of belick, or ‘ageedah,
remained unchanged for all prophets and messengers, in all times and places.

However, as a manifestation of Allaah’s mercy, mankind was not left without guid-
ance in its social and political life. Rather, their Creator provided for them a set of
laws that would govern them in their mutual affairs, and instruct them concerning all
that was beneficial for them, and warn against all that was harmful to them. These
code of laws varied from time to time, and from place to place, for each set of peoples
had their own specific problems and peculiar situations that needed to be catered to.
Allaah says,
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«And for every nation, We appointed (their) religious ceremonies, so that
they may mention the Name of Allaah...» [22:34]

Since each prophet was sent to a different nation, it was possible for one messen-

ger to abrogate the laws of a previous messenger.
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«(And "Eesaa said to his people) I have come confirming that which was
before me of the Torah, and to make lawful for you part of what had been
forbidden to you...» | 3:50]

In other words, the laws that "Eesaa came with were meant to abrogate the laws of
Moosaa.

With the coming of the religion of Islaam, however, all previous laws and religions
were abrogated:
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«And whoever seeks a religion other than Islaam, it will never be aceepted
from him» [3:85]
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The role and status of the Qur'aan with respect to other religions is made clear in the
following verse:
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«And We have sent down to you (O Muhammad) the Book in truth, con-
firming the Scripture that came before it, and a mehaymin over it [5:48|
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The word ‘muhaymin’ means that the Qur'aan is a witness over the previous scrip-
tures, so that all that conforms with it from the previous scriptures is accepted, and all
that contradicts it is rejected. The Qur'aan, therefore, acts as a naasikh agent over the
previous scriptures, which are mansookh when they conflict with the Qur'aan.™

This is one of the greatest blessings of the Qur'aan, for it shows that it is the most
complete Book (since nothing can abrogate the Qur'aan after it), and that it is supe-
rior to all other Scriptures (since it abrogates all previous Books). It also demonstrates
the superiority of the ummah of the Prophet (2) over all other nations, since the set
of laws that have been revealed to itare perfect for all and suitable for all nations, at all
times. This is in contrast to all other laws, which were only meant for a specific na-
tion, at a specific time.

Benefits of the Specific Naskh

With regards to the specific naskh of the Qur'aan, this too has many benefits to it.
Makkee ibn Abee Taalib (d. 437 A.H.) stated,

And this (meaning naskh) is from Allaah, and is meant to be for the
betterment of His worshippers. So, He commands them with a ruling at a
specific time, since He knows that it will be for their betterment for that
particular time, but He already knows that this command will be removed
from them at a later time, since at this later time that particular ruling will
not be for their benefit.™

These principles are clearly laid down in the following verse:
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«He (meaning Muhammad) commands them with all that is honourable
and good, and forbids them from all that is evil and immoral; he allows for
them all that is pure and beneficial, and prohibits for them all that is evil
and harmtul...» [7:157]

529 cf. Tafseer Ibn Katheer on this verse.
530 an-Nahaas, p. 116,
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Thus, every case of naskh is for the betterment of mankind. As Allaah says,
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«We do not abrogate a ruling, or cause it to be forgotten, except that We

substitute in its place something better than it, or similar to it. Are you una-
ware that Allaah is indeed capable of all things?» [2:106]

Each type of naskh that was discussed in the previous section has its benefits. As for
the abrogation of the ruling without any replacing ruling, or with a lighter ruling, the
benefit in this is obvious, in that it lightens the burden of worship, and is a manifesta-
tion of the Mercy of Allaah. As Allaah says,
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«Allaah wishes to lighten (the burden) on you...» [4:28]

and,
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«Now has Allaah made it easier for you...» |8:66]

If the naasikh ruling is equivalent to or more difficult than the mansookh, this is a
means of testing the believers so that
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..Allaah may discern the filthy from the pure...» [8:37]
Also, if the naasikh is more difficult, the rewards for that particular deed will also
multply. It should be remembered that what might seem like something difficult to
us might in fact be beneficial to us or to the Muslims.
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«And it is possible that you detest something, even though itis beneficial for
you. And it is possible that you love something, even though it is harmful
for you. And Allaah knows, and you do not know» [2:216]
Thus, the stoning of the married adulterer might be a hardship for him, but it serves
as a very severe deterrent for others, and a betterment for society.
As for the abrogation of a ruling without the recitation of the verse, this is a re-
minder from Allaah to the believers of His blessings, so that they may thank Him for
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His Mercy. This verse is also a blessing to recite, for the recitation of each letter gives
the reward of ten. If the recitation of the verse was also abrogated, this is another
indication of the Mercy of Allaah, since He allowed the believers to implement the
Sharee’ah in a gradual manner, so that it would not be a great burden on them.

As for the abrogation of the recitation of a verse without its ruling, this is another
type of test from Allaah, to see if a believer has faith in the Messenger (32), since the
ruling will then come from the Sunnah, and not the Qur'aan. Thus, the believer must
truly believe in the Prophet (3), and follow the Qur'aan and his (32) Sunnah in order
to be successful.

VL. The Benefits of Knowing Naasikh and Mansookh

From all the examples that have been given, it is apparent that this knowledge is
an essential one. Some of the benefits of knowing naasikh and mansookh are:

1) To understand and implement the Qur'aan properly.

Without knowing which verses are abrogated, a person might apply those verses
that are not meant to be applied. This is why the scholars of Islaam were very con-
cerned in preserving this knowledge. Once, "Alee ibn Abee Taalib passed by a judge
and asked him, “Do you know the naasikh from the mansookh?” The judge replied
that he did not. "Alee then told him, "You are destroyed (because you are judging
between people while you are not qualified to do so) and you destroy other people
(because you give them rulings that are incorrect).”™"' And Ibn "Abbaas explained the
verse,
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«And whoever has been blessed with wisdom has indeed been given a great
blessing» |2:269],
by saying, * (Wisdom is in knowing) the naasikh from the mansookh, the muhkam
from the mutashaabih, the earlier (revelations) from the later (ones), and the haraam
from the halaal.” "

It can be seen from the examples that were given in the previous section that a
person is obliged to know the naasikh from the mansookh it he wishes to derive laws
from the Qur'aan and Sunnah. It should come as no surprise, therefore, that this knowl-
edge is one of the conditions for a person to be an interpreter of the Qur'aan (mufassir),
or scholar (mujtahid). Imaam ash-Shaafi’ee (d. 204 A.H.) said,

“It is impermissible for any person to give verdicts concerning the reli-
gion of Allaah, unless he is knowledgeable of the Book of Allaah, and its
naastkh from its mansookh, and its multham from s mutashaabih, and is
interpretation, and its process of revelation, and its makkee from its madanee,

1 Ibn Hazm, p. 5
32 Qattaan, p.234
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and its asbaab an-nuzool. In addition to this, he must be knowledgeable of

n513

the Sunnabh...
2) The knowledge of the gradual revelation of the sharee’ah.

Allaah revealed the laws of Islaam gradually, so that it would be ecasier for the
Muslims to implement the new religion. By knowing the naasikh from the mansookh,
a Mushm can appreciate the blessings that were given to this ammal in this gradual
revelation. Also, it increases one’s belief (eemaan) in Allaah, as it demonstrates to him
some aspects of the infinite Wisdom and Knowledge of Allaah.

3) The defence of the Qur'aan and Sunnah.

The concept of naskh has been used by the enemies of Islaam (in particular, Orien-
talists and the "Muslim” scholars that have been influenced by them) to ridicule and
mock the religion, and to try to show contradictions and discrepancies in the sharee'ah.
Thus, it 1s essential that Muslims understand and appreciate the concept of naskh, so
that they are not deceived by the distortions and misinterpretations of those who seck
to destroy Islaam.

vil. The Difference Between Naskh and Takhsees

The phenomenon of takhsees (*specification’) was mentioned at the beginning of
this chapter. Itis essential that the concept of naskh not be contused with that of rakhsees,
and for this reason many scholars of ‘uloom al-Qur'aan included in their works the
differences between naskh and takhsees.

Takhsees is defined to be the specification of a general ruling (‘aam), such that what
seems to be a general ruling only applies in certain cases. For example, the Qur'aan
orders the amputation of the hand of the thief,
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«And the thicf — male or female — cut off their hand» [5:38]

The verse 1s general (‘aam), and implies that the hand of every thief must be cut.
The Prophet (8£), however, qualified that the thief in this case must steal above a
certain monetary value, If he stole below this value, this ruling will not apply to him.
Therefore, the Prophet (322) specified the general ruling of the verse. This, then, is an
example of takhsees: the hand of every thief will not be cut; only those thieves who
steal above a certain monetary value are punished.

Naskh differs from takhsees in the following manners:*"

1) Naskh may only occur with regards to laws and rulings (ahkaam). Takhsees, on the
other hand, may occur with respect to other matters. For example, Allaah says,

533 an-Nahaas, p. 124,
534 ash-Shangeetee, p. 34.
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«By the ime! All of mankind is in a loss. Except those who believe, and do
righteous deeds, and exhort one another in truth, and exhort one another in
patiences |103:1-3]
The second verse is general (‘aam), implying that all of mankind will be in loss.
The last verse, however, is an example of zakhsees, since it qualifies those of man-
kind who are not in a loss.

2)  Naskh implies a total abandonment of the previous ruling, no matter what the
case. Takhsees, on the other hand, s defined to be the implementation of a previ-
ous ruling in only some of the original cases. In other words, after a takhsees
occurs, the ruling is not totally invalid, but rather valid in a narrower frame.
Therefore, the mansookh cannot be applied after the naasikh is revealed, but the
rulings of ‘aam stll apply after the takhsees.

3) The naastkh must be revealed after the mansookh, whereas there is no such time
restriction on takhsees.

4)  Naskh only occurs with respect to the Qur'aan or the Sunnah. Takhsees, on the
other hand, may apply to Qur'aan, Sunnah, ijmaa', or givaas. Also, the naasikh
ruling may only come from the Qur'aan or Sunnah, whereas takhsees may be
based on common sense or ijtihaad.

viil. The Number of Naasikh/Mansookh Verses in the Qur'aan

The scholars of Islaam have differed greatly with regards to the number of verses
in the Qur'aan that are mansookh. (It should be pointed out that the difference of
opinion is concerning those verses whose recitation has not been abrogated, and are
still found in the mus-haf. As for those verses whose recitation has been abrogated,
there is no means of ascertaining their exact number, since many of them have been
abrogated even from memory.)

Some of the various opinions are given in Table A.

The names of the scholars are listed according to the number of cases that were
considered as candidates for naskh. What is meant by ‘Candidates for naskh’ are the
number of verses which were discussed by that author as being possible to be consid-
ered as examples of naskh. The second column gives the number of naskh cases that
were actually concluded by the author as being legitimate examples. Thus, for exam-
ple, Ibn al-’Arabee discusses around three-hundred verses which could be considered
as examples for naskh. However, of these many verses, he concludes that only a little
over a third are actual cases of naskh; the rest of the examples are shown by him not to
be examples of naskh.
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Number of Verses | Number of Verses

Scholar as Candidates for | Concluded are
Naskh Naskh
Aboo Bakr ibn al-"Arabee (d. 543 A.H.) 297 cases 105 cases
Mustafa Zayd 283 cases 6 cases
Ibn al-Jawzee (d. 597 A.H.) 247 cases 22 cases
Ibn Hazm (d. 456 A.H.) 214 cases all
Makkee ibn Abee Taalib (d. 437 A.H.) 200 cases -
Aboo Ja'far an-Nahaas (d. 338 A.H.) 134 cases 20 cases
az-Zargaani 22 cases 12 cases
as-Suyooti (d. 911 A.H.) 21 cases 20 cases
ash-Shangeeti 7 cases all
Walee Allaah ad-Dehlawi (d. 1176 A.H.) 5 cases all

Table B The Number of Cases of Naskh

It can be seen from this table’ that there is a very wide difference of opinion
regarding the exact number of cases of naskh in the Qur'aan. The opinions range from
214 for Ibn Hazm, all the way down to only five for ad-Dehlawee.

The reason that such a diverse opinion exists is that many verses are considered
examples of naskh, when in fact they are examples of takhsees, or do not fall under
naskh at all. In particular, with regards to those who have over a hundred examples of

naskh, they all consider the *Verse of the Sword” as having abrogated dozens of verses.

The Verse of the Sword’

The *Verse of the Sword’ is the verse that gave permission for the Muslims to fight
the disbelievers wherever they were:

535 This table was compiled from ash-Shanqectee, pps. 93-94; Madgharee, pps. 230-32; an-Nahhaas’
work; and al-Malbaaree’s work. It should be noted that most authors did not give a specific conclusion tor

some verses. In those cases, such verses were included in the first column of the table, but not in the second.
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«Then, when the Sacred Months have elapsed, kill the polytheists wherever

Q

you find them, and capture them, and besiege them, and prepare for them
cach and every ambush...» [9:5]

This was one of the last verses to be revealed, and perhaps the last verse that dealt
with the treatment of the disbelievers. According to the scholars that have over a hun-
dred cases of naskh, any verse that had commanded any type of treatment with the
disbelievers before this verse was revealed was ‘abrogated’ by this verse. For example,
with Ibn al-"Arabee, of the 105 cases that he stated are examples of nasgh, no less than
75 were ‘mansookh’ by the ‘Verse of the Sword’! The majority of Ibn Hazm'’s cases are
also considered to be mansookh because of this verse.

536 2

Uthmaan "Alee discusses 147
verses that have been claimed to have been abrogated by the “Verse of the Sword,” and
concludes that only five of them can actually be said to be abrogated. He gives a useful
categorisation of the types of verses that have been claimed to have been abrogated by
the *Verse of the Sword’. The main categories are:

In a masters dissertation specifically on this topic,

1) Those verses which are statements of fact; for example,
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«And say good speech to mankind...» [2:83]

2) Those verses which give warnings and threats to the disbelievers; for example,
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«Say: O my people! Do vour work according to how you do it, surely, I too
am working. Surely, you will come to know for which of us will be the (happy)
end in the Hereafter. Certainly the wrong-doers will not be successful»

[6:135]
3)  Those verses which command the believers to turn away from the evil treatment
of the disbelievers, and to deal with them peacefully; for example,
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536 "Alee, 'Uthmaan Mu'alim Mahmood: al-Ayaat al-Muda'ee Naskhuha bi Aayat as-Sayf, Masters Diss.,
Islaamic University of Madeenah, 1992,
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«So leave (the disbelievers) to speak nonsense, and play around, until they
meet their Day which they have been promised» [43:83]
and,
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«Show forgiveness, enjoin what is good, and turn away from the foolish»
[7:199]
4) Those verses which command the believers to be patient; for example,
rAr o s,
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«So bear patiently what they say...» [20:130]

5) Those verses which remind the Prophet (3) that his only duty is to spread the
message; for example,
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«Say: Obey Allaah and obey the Messenger. But if you turn away, he (i.e.,

Muhammad (3)) is only responsible for the duty placed upon him (i.e., to
convey the message), and you (are responsible) for that which is placed upon
vou. If you obey him, vou shall be on the right guidance. The Messenger’s
duty is only to convey (the message) in a clear way» [24:54]
6) Those verses which command the believers to return an evil with a similar evil,

and to fight only in self-defence; for example,
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«And fight in the way of Allaah those who fight against you, but do not
transgress the limits...» [2:190]
7)  Those verses which command the believers to respect the treaties that they had

with the disbelievers; for example,
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«..butifthey turn back, then take hold of them, and kill them wherever you
find them, and do not take helpers or allies from them. Except those who

join a group, between you and whom there is a treaty (of peace)...»|4:89-90|
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It can be seen from the examples and categories quoted that, in reality, most of
these verses cannot be considered to have been abrogated in the least. Some of them
merely apply to situations other than those that they were revealed for. Almost all of
these ‘mansookh’ verses can still be said to apply when the Muslims are in a situation
similar to the situation in which these verses were revealed. Thus, the “Verse of the
Sword’ in reality does not abrogate a large number of verses; in fact, az-Zarqaanee
concludes that it does not abrogate any verse!™"

Another reason why there exists such a difference of opinion is that many scholars
failed to understand the meaning of the word ‘naskh’ when used by a Companion or
Successor. As was mentioned earlier, for them, the word ‘naskh’ did not necessarily
mean abrogation. For example, Ibn "Abbaas stated that the verse,
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«The spoils of war are for Allaah and His Messenger» [8:1]
was ‘abrogated’ by,
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«And know that all war-booty that you obtain — one-fifth is for Allaah and
His Messenger..» [8:41]

However, this is a perfect example of zakhsees, for the second verse clarifies how much
of ‘the spoils of war” are to be given to the state.

Yet another reason tor this difference of opinion is that many verses are understood
to be mansookh but in reality are not. For example, many scholars stated that the verse,
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«And to Allaah belongs the east and west. So wherever you turn (in prayer),

2:115]

vou will find the Face of Allaah»
was abrogated by the verse which commands the believers to face Makkah (verse
2:149). In reality, the first verse is not abrogated, since it is a statement of fact implying
that all directions belong to Allaah, and Allaah has the right to command the believ-
ers to face any direction in prayer. As Allaah says,
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«Itis not piety that you turn you faces east or west, but (true) piety is (found

in) one who believes in Allaah...» |2:177]

and,
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537 az-Zarqgaanee, v. 2, pps. 275-282,
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«The fools among men will say, "What has caused them (the Muslims) to
turn from their giblah that they used to be upon?’ Respond: To Allaah be-
longs the east and west...» [2:142]

Thus, the verse that is claimed to be abrogated is actually not even commanding
anything in the first place; it 1s merely emphasising that all directions belong to Allaah.

A Last Example

Another example in which there is a difference of opinion are the verses concern-
ing the prohibition of alcoholic drinks. This example is taken by the majority of scholars
to be a classic case of naskh. Other scholars, however, held the opinion that these
verses were not ‘abrogated” as such.” Since this particular example also helps to de-
fine the exact meaning of naskh, it shall be discussed in greater detail.

There are two verses that are claimed to be mansookfh. The first one is,
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«They ask you concerning wine and gambling. Say: There is much harm in
them, and some benefit, but the harm is greater than the benefits [2:219)
and the second one is,
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«O you who Believe! Do not approach prayers when you are drunk...» [4:43]
The verse that is considered to be the naasikh ruling is,
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«0 you who believe! Verily, intoxicants...are an abomination of Satan’s
handiworks, so avoid thems [5:90]

Historically speaking, it was this verse that was understood by the Companions to
explicitly prohibit wine, as the previous verses had only limited its consumption. There
is no difference of opinion that wine is prohibited, but do these verses constitute valid
examples for naskh?

The first ‘mansookh’ verse, according to the scholars who claimed that nasgh did
not occur, is not really mansookh at all; there is still much harm and some benefit in
wine. The same applies for the second ‘mansookh’ verse; Muslims are still prohibited
from praying while drunk. Therefore, according to these scholars, since the explicit

538 cf ash-Shanqeetee, p. 135,
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meaning of the verses (i.c., the mantooq) is still applicable, these verses do not come
under naskh, since no verse was, according to them, ‘abrogated.’

In other words, what these scholars are claiming is that the explicit texts of these
verses are not abrogated; wine still contains ‘much harm and some benefit’ and Mus-
lims still cannot ‘approach prayers’ while they are drunk. Even though the verse pro-
hibiting prayer in a state of drunkenness can be understood to imply that drinking is
not prohibited at other times, or in small quantities, this is only an understanding of
the verse, and not explicit in the text.

In order to refute this view; it is essential to go back to the original definition of
naskh. According to the majority of scholars, if the understanding (mafhoom) of a
verse is abrogated, this falls under naskh. Az-Zarkashee said, “It is possible for the
understanding of a verse to have been abrogated, either with the explicit meaning of
the verse, or without it.”" This was also the opinion of the majority of the scholars.

Therefore, in this case, the explicit text (mantooq) of the verse (i.c., “Do not ap-
proach prayers in a state of drunkenness”™) was not abrogated, but the understanding
(mafhoom) of the verse (viz., it is permissible to drink, as long as one is not drunk
during the time of prayer) was abrogated. This comes under naskh.

In the same way, there are many other examples where the scholars are in disa-
greement over whether to classify certain verses as naasikh/mansookh or not. It would
not be an exaggeration to say that there is less difference of opinion concerning the
laws of these verses rather than whether the verses can be considered examples of

naskh.

Conclusion

This section is concluded by stating that great care needs to be taken when it comes
to the number of naasikh/mansookh pairs in the Qur'aan. It can definitely be said that
there is great exaggeration in some books concerning the number of naasikh and
mansookh pairs in the Qur'aan, but at the same time there is unequivocal proof to
show that naskh has indeed occurred on several occasions. As as-Suyootee wrote, “In
reality, it (meaning naskh) is rare, despite the fact that many have exaggerated the

544

number of verses of it.

It scems, however, that the number of naasikh/mansookh verses in the Qur'aan
does not exceed a dozen, and Allaah knows best.™!

339 az-Zarkashee, al-Bahr v. 4, p- 139
540 as-Suyootee, v. 2, p. 28.
541 cf, ash-Shanqectee’s work, where he concludes that there are only seven cases of nasih.




CHAPTER 14

THE MIRACULOUS NATURE OF THE
QUR'AAN — I'1aAZ AL-QUR'AAN

i o =
I. Detinition of I'jaaz

The word 7jaaz comes from 'a-j-z, which means ‘to be incapable of; to be weak’.
Therefore, the miracles that the prophets performed are called mu jizah, since man-
kind 1s incapable of performing such feats.

This word is not used in the Qur'aan or Sunnah, and neither did the Companions
use it. However, like many other terms in Islaamic sciences, it was coined by later
scholars and accepted among the wmmah.”* Probably the first to use this term was
Imaam Ahmad ibn Hambal (d. 204 A.H.).""

‘Mu jizah’ are defined to be acts performed by prophets of a miraculous nature that
humans are incapable of imitating. [jaaz is the concept; Mu jizah the actual act. An
example of a mu jizah 1s the transformation of the staff of Moosaa into a serpent. The
Qur'aanic term for this concept is 'eayah, or bayyinah.

There are a number of conditions that the scholars have given for an act to be
considered a mu jizah:™"

It has to occur with the command of Allaah.

[t must be out of the ordinary occurrences of nature.

)

) It cannot be performed again by any person or object.

) It must occur at the hands of a person who claims prophethood.
)

The act must match the claim of the prophet. For example, if the prophet claims
that he will turn a staff into a snake, but instead it turns into another creature,
this will not be considered a mu jizah.

542 There is no harm in coining new terms to denote acts or concepts that have a basis in Islaam, as the
naming of a concept does not necessanily fall into A1d’ali. However, inventing new concepts or acts of a
religious nature is a bid ah.

543 Fagihce, Muhammad Haneel. Nadhariyya i jaaz al-Qur'aan ‘ind "Abd al-Qaahir al-Jarjaani. Masters
Diss., Cairo Univ,, 1960, p. 13.

544 Iur, p. 25.
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6) The act must not refute the prophet’s claim. For example, if a prophet claims that
a certain stone will speak, and the stone speaks and says that that person is a har
in his claim to prophethood, this will also not be considered a mujizah.

When applied to Qur'aanic sciences, the term 7 jaaz is used to denote the inimita-
ble quality of the Qur'aan. In other words, the Qur'aan is set apart from all other
books in that it cannot be rivalled or imitated. This is exclusive to the Qur'aan; no
other book can claim this. No matter how eloquent the poet, how knowledgeable the
scholar, how well-versed the grammarian — none can bring forth anything similar to
this, since the Qur'aan is the Speech of Allaah, and the difference between the Speech
of Allaah and the speech of His Creation is the difference between Allaah and His
Creation.™

Other Types of Supernatural Acts

There are other types of miraculous acts, besides mujizaar (plural of mu jizah).
When a supernatural act occurs at the hands of a pious person, this act is called a
karaamah. Thus, the karaamaat (plural of karaamah) are miracles given to the believ-
ers of a prophet. In general, the miraculous nature of a karaamah is inferior to that of
a mujizah. An example of a karaamal is the incident in which two Companions re-
turned to their houses from the mosque of the Prophet (#2) during a dark might, and
a light shone in front of them, leading the way. When the time came for them to
separate paths, the light split into two and led each one to his house.™

Ibn Taymiyyah (d. 728 A.H.) wrote, concerning karaamaat: “Many of the scholars
have mentioned that, in reality, the karaamaat of the pious are included in the mu jizaat
of their prophets, as they are signs and miracles that prove (the truthfulness) of his
prophethood. And this is the correct opinion.™ In other words, the very fact that a
karaamah occurs to one of the followers of a particular prophet is proof of that proph-
et’s truthfulness, and thus can be included in the general mujizaat of that prophet.

When a supposedly ‘supernatural” act occurs at the hands of an evil person, such
as a magician or an innovator, this is no miracle whatsoever, but rather magic (si4r).
In fact, these acts have absolutely no miraculous nature to them; they are merely
physical feats than can be performed by man or jinn. Due to the fact that the jinn have
different physical capabilities than man (for example, they can carry very heavy ob-
jects, and travel at extremely fast speeds), certain people might be deceived into pre-
suming these acts to be ‘miracles’. In reality, they are only physical acts of the evil jinn,
aided by their human counterparts. Therefore, no believer can ever be fooled by the
tricks of a magician:

545 The last portion of the sentence, “The difference between...', is a statement of the famous Successor
Aboo "Abd ar-Rahmaan as-Sulamee, although some weak narrations raise it to a statement of the Prophet
(32). cf. al-Laalikaa’ec, v. 2, # 557.

546 Reported by al-Bukhaaree.

547 Itr, p. 33.
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Sy ‘CL“ Jiiats,

“Is this magic? But the magicians will never be successtul!™ [10:77]

«And when (the magicians) cast down (what they had), Moosaa said, "What
vou have brought is magic; Surely Allaah will destroy it, for Allaah does not
set right the work of evil-doers™[10:81]
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«And throw (O Moosaa) what is in your hand! It will swallow up all that
they have made. That which they have made is only the trick of a magician,
and the magician will never be successful, no matter whatever amount (of
skill) he may attain!» [20:69]
Thus, the *‘miracles’ of the magician are the weakest forms of ‘miracles’, and can-
not in any way rival the real miracles of the karaamaat and mujizaat.

1. The Proof for I'jaaz

Part of the Sunnah of Allaah is that whenever He sends a prophet, He gives that
prophet certain miracles and signs to prove his prophethood to his people. The mira-
cles of Moosaa, 'Eesaa and the other prophets are well-known to all Muslims. Allaah

says,

?} —-// e wLoe -
r,._e—u_;w;_ ’(.i'_::-.lsd'-‘_\uﬁhsﬁ_l‘l'f_,:-)_g
bl Led 4 - - }v -

andF Lm\gﬁg@\/ = GEG
/i S fewst o
Y\_,A*é——:'ﬁ'r\,_ijjbﬂ]luam },(_s

_’f///,)‘/ ).,/‘." ,/-J =
u_gj-:-_.u't.a_,u t} d‘ozb d_,J u’"}

-

@ \__J\M_,-)_{q :(J‘ ;;g:ﬂ‘adu\r."z_;

«And We will make him ('Eesaa) a Messenger to the Children of Israa'ecl,
(saying), "I have come to you with a sign from vour Lord, that I design for
vou out of clay, as it were, the figure of a bird, and breathe into it, and it
becomes a bird by Allaah’s leave; and T heal him who was born blind, and
the leper, and I bring the dead to life by Allaah’s Leave. And I inform you of
what you eat, and what you store in your houses.” Surely, therein is a sign for
vou, if you believe» [3:49]
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So many, in fact, are the miracles that were given to certain nations, that Allaah
said,
&’-1,/,v- ‘I’:r"/ __f,'l o
f‘ J"(}‘ A "F{L}fg-‘f‘"s&_?ft}"”
«And (just) ask the Children of Israa'eel how many miracles We gave them...!»
[2:211]
Despite all these miracles, however, the majority of people rejected their prophets.

The disbelievers of Makkah were no exception to the disbelievers of old, and re-
jected the call of the Prophet (82). They asked him for miracle after miracle:
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«And they say, “We shall not believe in you until you cause a spring to gush
forth from the earth for us; Or you have a garden of date palms and grapes,
and cause rivers to gush forth in their midst abundantly; Or you cause the
heavens to fall upon us in pieces, as you have pretended, or vou bring Allaah
and the angels before (us) face-to-face; Or you have a house of adornable
material (i.e., gold and silver), or you ascend up into the sky, and even then
we will put no faith in your ascension until you bring down for us a book
that we would read!” Answer them (O Muhammad), *Glorified be my Lord!

[ am just a man, sent as a Messenger!’» [17:90-93]

In another place, the result of the showing of these miracles has been told,
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«And even if We had sent down unto them angels, and the dead had spoken
to them, and We had gathered together all things before their very eves,
even then they would not have believed, unless Allaah willed, but most of

them behave ignorantly!» [6:111]
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Allaah then tells the disbelievers the ultimate miracle that the Prophet (3£) has
been given:
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«And they say, ‘Why are not miracles sent down to him from his Lord?" Say:

“The signs are only with Allaah, and I am only a plain warner.” Is it not a

sufficient (miracle) for them that We have sent down to you the Book which is

rectted to them? Verily, herein is a mercy and a reminder for a people who

believe’» [29:50-1]

Even this, however, was not sufficient for the disbelieving Makkans. They claimed

that the Prophet (%) was a liar who forged the Qur'aan, or a magician, or one pos-
sessed by jinn. They even claimed that they could imitate the Qur'aan:
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«And when Our verses are recited to them, they say, “‘We have heard this! If

-~

we wish, we can say something similar to it. These are nothing but stories of
()]d‘» IS%] ]

In response to this, Allaah challenged them to fulfil this claim of theirs.

The Challenge!

These verses are called the verses of zahaddi (challenge), and this challenge proves
the inimitable and miraculous quality of the Qur'aan.

There are five verses that issue the tahaddi. They are, in the order that they occur
in the Qur'aan, as follows:
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3)

«And if you are in doubt as to what We have sent down to Our servant, then
produce a searah similar to it, if you are truthful. But if you do not do it —
and of a surety you cannot do it — then fear the Fire whose fuel are men and

stones, prepared for the disbelievers.s [2:23-24]
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«Or do they say, ‘He (Muhammad (3£)) has forged it!" Say: Bring then a
soorah like unto it, and call upon whomsoever you can, besides Allaah, i
you are truthful.» [10:38]
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«Or do they say, ‘He (Muhammad (35)) has forged it!” Say: Bring then ten
torged soorahs similar toit, and call upon whomsoever you can, besides Allaah,
if you are truthful.» [11:13]
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«Say: Ifall of mankind and jinn gathered together to produce the like of the
Qur'aan, they could not produce it - even if they helped one another!.» [ 17:88]
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«Or do they say, "He has forged it!" Nay! (Rather) they do not believe! Let
them, then, produce a recitation similar to it, if indeed they are truthful.»
|52:33-34]

These five verses mention different quantities to bring forth: one verse mentions
any ‘recitation’ be bought forth; two verses mention one soorah, one verse mentions
ten soorahs, and one states that a whole *Qur'aan’ must be brought. Soorah al-Bagarah
is madanee, and the rest of the verses are makkee, which implies that the verse in al-

Baqarah was the last of these verses to be revealed.

The Order of the Verses

Was there a graduality in the challenge? In other words, did the number of soorahs
that was challenged increase from one to ten to the whole Qur'aan, or decrease? There

are four opinions on this matter:™*

548 Ubaydaat, p. 217.
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1) The inital challenge was to produce something similar to the whole Qur'aan.
This was then reduced to ten soorahs, then to finally to one soorah. This is the
most common opinion, and is the opinion of Ibn Katheer (d. 774 A.H.).

2) The initial challenge was to produce only one soorah (10:38). This was then in-
creased to ten soorahs, then to the whole Qur'aan. Finally, in the last of these
verses revealed (2:24), Allaah reduced the challenge back to one soorah.

3) The initial challenge was to produce the whole Qur'aan. When they were unable
to do this, the challenge was reduced to ten soorahs that would imitate the Qur'aan
in prose and syntax, but not in content. Lastly, the challenge was reduced to one
soorah that matched the Qur'aan in prose and content. This is the opinion of az-

Zarkashee in his al-Burhaan.”"

4) There is no graduality in these challenges. In other words, in each verse Allaah is
challenging the same thing: to produce something similar to the Qur'aan, be it in
one soorah, ten soorahs or the whole Qur'aan. It is the quality of the Qur'aan that
must be imitated if the challenge is to be met, and not the guanzity.

Of these four opinions, the third one (which is very similar to the first opinion)
seems to have the strongest proof.”™ This is because the Qur'aan uses the word ‘forged’
when issuing the challenge to produce ten soorahs similar to the Qur'aan, whereas
this qualification is not mentioned in any other verse. This hints to the fact that these
ten soorahs did not have to be as ‘authentic” as the other imitations. In other words, the
content of these ten soorahs did not have to have 7jaaz; it was only the prose that had to
be imitated. When the Quraysh were unable to do even this, the challenge was re-
duced to one soorah (10:38), and, lastly, the final challenge and prediction given:
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«But if you do not do it — and of a surety you cannot do it — then fear the Fire
whose fuel are men and stones, prepared for the disbelievers» [2:23-24]

Another question that must be answered is whether this challenge is still opera-
tive, or was it meant only for the disbelievers during the Prophet’s (32) time? The
Arabs during the time of the Prophet (32) used to pride themselves in their skill of
poetry and their eloquence, so Allaah issued this challenge to them. However, this
does not mean that this challenge was only meant for them, since the Qur'aan is
meant to be a miracle until the Day of Judgement. The truth of the matter is that
there is still an open challenge to ‘all of jinn and mankind’ to produce something
similar to the Qur'aan, and this challenge will continue to be operative until the Day
of Judgement.

549 az-Zarkashee, v. 2, p. 110,
550 cf. Itr, p. 123.
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1. The Qur'aan as the Miracle of the Prophet (3)

The Qur'aan is the miracle of the Prophet (£). He (3%) was given this miracle as
the ultimate proof of his prophethood.
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«And they say, "Why are not miracles sent down to him from his Lord?” Say:

“The signs are only with Allaah, and I am only a plain warner.” Is it not a

sufficient (miracle) for them that We have sent down to you the Book which is

recited to them? Verily, herein is a mercy and a reminder for a people who

believe's [29:50-1]
When the disbelievers asked for miracles from the Prophet (3), Allaah revealed that
the Qur'aan itself is sufficient as a miracle.

The Prophet (32) also alluded to the status of the miracle of the Qur'aan when he
said, “There has not been a single prophet except that Allaah gave him miracles be-
cause of which people believed in him. I have been given (as my miracle) the Inspira-
tion (i.e., the Qur'aan) which Allaah revealed to me. 1 hope, therefore, that I will have
the largest number of followers on the Day of Judgement.”™

The fact that the Prophet (2) said that he hoped he would have the most number
of followers on the Day of Judgement shows that his miracle, that of the Qur'aan, is
greater than any miracle that any previous prophet was given. The beauty of this
miracle can best be appreciated in the concept of i jaaz.

The Qur'aan is not the only miracle that was given to the Prophet (322). Among his
other miracles was the splitting of the moon in half] the increase of an inadequate
amount of food to a very large quantity, the speaking of stones, animals and trees to
him, and thc sprouting of water from his (#g) hands when the Companions were
short of it.”? However, none of these miracles were permanent — they occurred in
front of specific groups of people at specific times and places. There exist detailed
narrations concerning these events, and the Muslims must believe in them. The fact
remains, however, that later generations must believe in the narrations of those present
at the ime of the miracle, for they themselves were not present.

al-Bukhaaree.

551
552 There are more miracles than these. Sce al-Waada'ee, Mugbil ibn Haadee, Salieels al-Musnad min

5
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Dalaa'tl an-Nubuwwah, Dar al-Arqam, Kuwait, 1987, for one of the most authentic lists,
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Man being the frail creature that he his, the impact of the written word is much
less than the impact of sight. These miracles of a surety occurred, but the effect that
these miracles had on those who saw them 1s much greater than the impact that it will
have on later generations who merely read about them. The beauty and the power of
the 7jaaz of the Qur'aan is that it removes the constraints of time and place upon the
miracle — the Qur'aan is a permanent miracle for all generations after the Prophet
(3£) to sce and appreciate, no matter where they live, or what time frame they are
born in.

The tamous Muslim historian and sociologist, Ibn Khaldoon (d. 808 A.H.), states
in his Muggadimal:

Know that the greatest of all miracles, and the most sacred and blessed,
and the clearest in proof; 1s the Qur'aan that was revealed to the Prophet
(32). This is because all other miracles, in general, were brought forth sepa-
rate from the actual inspiration (that the prophet received), as a means of
proving the truthfulness of the inspiration. As for the Qur'aan, it is the in-
spiration and the miracle /n one, and is therefore not in need of any external
miracles (to prove itself), unlike all the previous inspirations. Itis, therefore,
the clearest and most powerful miracle, since it combines the boast and the
proof in one (i.c., it combines the boast that it is the truth from Allaah, and
the proof for the boast). This is the meaning of the Prophet’s (3%) state-
ment, "...I hope, therefore, that I will have the largest number of followers
on the Day of Judgement.” This shows that a miracle as clear and powerful
as this onc — for it is the inspiration in its essence — must have the greatest

number of believers and followers...”™
And Shaykh al-Islaam Ibn Taymiyyah (d. 728 A.H.) wrote,

“The greatest (of all miracles) is the Qur'aan that the Prophet
Muhammad (8) came with, for it is the religion of Allaah and His Speech,
and itis the proof of the prophethood of Muhammad (322)! Its very revela-
tion is one of the most supernatural and extraordinary of acts, for it is the
call (to the worship of Allaah), and the proof (of the prophethood of

Muhammad (3£)). and the miracle (all in one)!™™

1v. The Types of I'jaaz

How is the Qur'aan inimitable? In other words, what aspect of the Qur'aan makes
it so miraculous? And what are those aspects of the Qur'aan that cannot be imitated?

There have been numerous responses by the scholars of ‘wloom al-Qur'aan: the
Arabic of the Qur'aan; the laws and sharee'ah that the Qur'aan came with; the predic-
tions that it gives; the diligence with which it was preserved, and so forth. In reality,
the correct opinion is that all of theseaspects, and more, form an integral part of the

553 Irr, p. 113,

554 Mapmoo’ al-Fataawa, v11, p. 324.
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i'faaz of the Qur'aan. In other words, the beauty of the Qur'aan is that it is not just

miraculous in one facet, but rather from all facets and angles that one can look at it.

Az-Zarkashee, in trying to answer how the Qur'aan is an example of 7 jaaz, quotes

overa dozen aspects of 1 jaaz, and then concludes, “...the statement of those who have
researched the issue thoroughly is that the 7aaz of the Qur'aan is due to all of the

previous factors simultaneously, and not by any one of them only. For (the /jaaz) is in

combining all of these facets...

”® 555

I'he scholar Muhammad ibn Juzay al-Kalbee (d. 741 A.H.) divided the 77jaaz of

the Qur'aan into ten categorics:

1)

2)

3)

4)

6)

7)

8)

9)

10)

The eloquence of the Qur'aan above that of any human speech.

The unique arrangement and organisation of its verses and soorahs, and the man-
ner in which the words are arranged.

The incapability to produce anything similar to it by the disbelievers during the
Prophet’s () time and those after them.
The stories and accounts of the nations and prophets of old, since the Prophet
(#£) had no recourse to such information.

The predictions which occurred in the Qur'aan, and which later came true.

The Names and Autributes of Allaah, all Glory be to Him, and the attribution of
all that Befits Him, and the negation of all that does not Befit Him, and the call
of the Creator to the created to worship Him (in other words, the perfect ‘ageedah).
All of this is not possible for a human to bring forth, unless he was inspired by

Allaah.

The laws and sharee’ah that the Qur'aan came with, and the morals and conduct
that it called for. All of this leads to the betterment of life in this world and in the
Hereafter. The perfection of a set of laws that can be applied to any society at any
time and place is humanly impossible, and the sharee’ah is the only example of
such a set of laws.

The fact that it has been protected and remained unchanged over such a long
period of time, despite the fact that all other religious books have been distorted.
The ease by which it is memorised, and this is known by experience and observ-
ance. This is in contrast to all other religious books, for none of them are memo-
rised like the Qur'aan.

The deep meanings that are present in it, and the fact that a reader never tires of
reading the Qur'aan, no matter how many times he has heard it or read it. This is
in contrast to any other book, since a person cannot read it more than a few times

5356

without it getting monotonous and mundane.

5
5

55 az-Zarkashee, v. 2, p. 106.
56 Paraphrased from Darwish, p. 56
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Again, the 77aaz of the Qur'aan cannot be limited to one list. There are other as-
pects of the ijaaz of the Qur'aan that have not been mentioned in this list, including
the Qur'aan’s stating of scientific facts that were unknown at the time of the Prophet
(32); the impact that it has on those who listen to it; the miraculous nature of the
ahruf, and what remains of them in the gira'aat; the euphonious quality of the Qur'aan,
and many more aspects. Some of these aspects will be discussed in greater detail be-

low.”

A. THE LANGUAGE AND STYLE OF THE QUR'AAN

The miracles that were given to the prophets were chosen so that they would have
the greatest impact on that particular nation. Thus, since the people of the time of
Moosaa greatly excelled in the “art’ of sorcery and magic, the miracles that were given
to Moosaa were of a similar type, except much stronger and more powerful (for exam-
ple, the staflf; the shining hand, the splitting of the Nile, and others). Likewise, the
people at the time of "Eesaa excelled in the art of healing and medicine, and therefore,
the miracles that were given to "Eesaa were of a similar type (for example, healing the
leper, curing the sick, raising the dead, and others).™

During the time of the Prophet (2), the Arabs had reached the peak of eloquence,
and this was their most prized art! Poetry was what they valued the most, and each
tribe competed with others to see which one could produce the most skilled and elo-

quent poet. During the annual fair of "Ukaadh, poets from all over Arabia would
compete for the honour of having their poem win the highest praise: that of being
posted on the door of the Ka'bah unul the next fair.

Due to this pride that was prevalent among the Arabs, the miracle that was given
to the Prophet (32) was of a similar nature; Allaah revealed the Qur'aan in an Arabic
that was so emotive and eloquent that the Arabs could clearly see it was a miracle
from their Creator. On top of this, Allaah challenged them to bring forth anything
similar to the Qur'aan, and told them that such attempts would be futile,
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557 Somc of the aspects of ¢ juaz have already been discussed, such as the compilation of the Qur'aan, the
diligence with which all the knowledge that is essential to understand the Qur'aan has been preserved
(such as asbaad an-nuzool, makkee and madanee verses, naasikh and mansookh, etc.), and the ahraf and
gira'aar. It would, in fact, be no exaggeration to say that every chapter in this book is merely a discussion of
one of the many facets of 1 jaaz!

558 cf. Darwish, p. 55.
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«And if vou are in doubt as to what We have sent down to Our servant, then
produce a soorah similar to it..., if you are truthful. But if you do not do it —
and of a surety you cannot do it —then fear the Fire whose fuel are men and
stones, prepared for the disbelievers» [2:23-24]

Some of the aspects of the literary 7 jaaz of the Qur'aan are as follows:™

I) The placement of a particular word in perfect context, over its synonyms. The
connotations given by the chosen word are better than those that would have
been given by its synonyms.

2) The unique sentence structure and syntax, which does not follow any one pat-
tern but varies throughout the Qur'aan. Each style is unique, and its rhythm
clear and resounding.

3) The use of different tenses (past vs. present; plural vs. singular, etc.) to give deeper
meanings to a passage.

4) The pronunciation of a word matches its context. In other words, when discuss-
ing topics that are encouraging and bearing glad tidings, it uses words that are
easy to pronounce and melodious to hear, and vice-versa.

5) The perfect combination of concisement and detail. When the subject requires
elaboration, the Qur'aan discusses the topic in detail, and when a short phrase
will get the message across, it remains brief.

At-Azhar University also summarised the various types of literary 1 jaaz. Their list

L3

is as follows:

1) The form of the Qur'aan reflects nether the sedentary softness of the townsmen
nor the nomadic roughness of the Bedouins. It possesses in right measure the
sweetness of the former and the vigour of the latter.

2)  The rhythms of the syllables are more sustained than in prose and less patterned
than in poetry. The pauses come neither in prose form nor in the manner of
poetry but with a harmonious and melodic flow.

3) The sentences are constructed in an elegant manner which uses the smallest
number of words, without sounding too brief, to express ideas of utmost richness.

4) The Qur'aanic words neither transgress by their banality nor by their extreme
rarity, but are recognised as expressing admirable nobility.

5) The conciseness of expression attains such a striking clarity that the least learned
Arabic-speaking person can understand the Qur'aan without difficulty. At the
same time there is such a profundity, flexibility, inspiration and radiance in the
Qur'aan that it serves as the basis for the principles and rules of Islamic sciences
and arts for theology and the juridical schools. Thus, it is almost impossible to
express the ideas of the text by only one interpretation, either in Arabic or in any
other language even with the greatest care.

559 cf. Itr, pps. 199-280; Qataan, pps. 264-269; Ubaydaar, p. 224.
560 Taken verbatim from Khalifa, p. 24-25.
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6) There is a perfect blend between the two antagonistic powers of reason and
emotion, intellect and feeling. In the narrations, arguments, doctrines, laws, and
moral principles, the words have both persuasive teaching and emotive force.
Throughout the whole Qur'aan the speech maintains its surprising solemnity,
power and majesty which nothing can disturb.

The literary aspect of {jaaz, although the strongest and most apparent aspect of
i'jaaz, is the most difficult aspect to discuss in a non-Arabic work. The Qur'aan is in
“...clear Arabic” (26:195), and in order to understand this concept of 1jaaz, a thor-
ough understanding of the Arabic language is essential.

Instead of detailing and giving examples of these various aspects of literary 7jaaz —
a task which is well-nigh impossible to do in a foreign language — it would perhaps be
more prudent to give a few examples of the impact that the eloquence of the Qur'aan
had on its first listeners.

Perhaps one of the most famous stories is the story of al-Waleed ibn al-Mugheerah.
Al-Waleed was the most eloquent and highly esteemed poet of Makkah at the time of
the Prophet (£5). He once passed by the Prophet (g), and heard him reciting the
Qur'aan. This had a visible effect on him, and he went away shaken and startled by
what he had heard. The news of this incident spread throughout Makkah. Aboo Jahl,
afraid that the people of Makkah might be affected by this news and convert to Islaam,
rushed to al-Waleed, and told him, “O my uncle! Say something (against Muhammad)
so that the people will know that you are against him and hate (his message).”

Al-Waleed replied, "And what can I say? For [ swear by Allaah, there is none amongst
you who knows poetry as well as I do, nor can any compete with me in composition
or rhetoric — not even in the poetry of jinns! And yet, I swear by Allaah, Muhammad’s
speech (meaning the Qur'aan) does not bear any similarity to anything I know, and |
swear by Allaah, the speech that he says is very sweet, and is adorned with beauty and
charm. Its first part is fruitful and its last part is abundant (meaning that it is full of
deep meanings), and it conquers (all other speech), and remains unconquered! Tt
shatters and destroys all that has come before it (of poetry, because of its eloquence)!”
Aboo Jahl responded, “Your people will not be satisfied until you speak against him!”
Al-Waleed therefore requested Aboo Jahl, “Leave me for a few days, so that I may
think of an appropriate response to give to the Quraysh.” After the few days were over,
Aboo Jahl came back to him and asked him what he had prepared. Al-Waleed, during
this time, could not think of any explanation to give except, “This (the Qur'aan) is a
type of magic that has an effect on its listeners.” In response to this, Allaah revealed,
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«Nay! Verily he (... al-Waleed) has been stubborn in opposing our verses
and signs... Verily, he thought and plotted; So let him be cursed, how he
plotted! And once more let him be cursed; how he plotted! Then he thought!
Then he frowned and was irritated; then he turned back and was proud!
Then he said, “This is nothing but magic from old; this is nothing but the
word of a mortal!” T will cast him into the Hell-fire...» [74:16-26]

Sl

This, then, is the testimony from the greatest poet alive at the time of the Prophet
(x=)!

Yet another incident is that of "Utbah ibn Rabee’. "Utbah was once sitting with
other members of the Quraysh, and the subject of Muhammad (3%) came up. The
elders of the Quraysh began complaining about all the problems that this ‘new’ mes-
sage had caused among their people, and started to discuss various ways that they
could rid themselves of this irritating problem. "Utbah suggested that perhaps the
Prophet (38) could be convinced of giving up his message, it only it was explained to
him in a gentle manner the problems that his message had been causing. Common
sense, "Utbah argued, would prevail. As proof of his convictions, "Utbah himself vol-
unteered to be the one to go and talk to the Prophet (&2).

He therefore set out to meet the Prophet (%), and started to try to convince him
(#2) to abandon preaching this ‘new’ message, and let the Quraysh return to the
paganism of their ancestors. After finishing his plea to the Prophet (32), he (322) asked,
“Have you finished, O Aboo al-Waleed (the kunya of "Utbah) 7™ When he applied in
the affirmative, the Prophet (#2) said, “Then listen to me:
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«In the name of Allaah, the Ever-Merciful, the Bestower of Mercy. Haa Meen.

A revelation from Allaah, the Ever-Merciful, the Bestower of Mercy. (This

is) a book whose verses are explained in detail - a Qur'aan in Arabic, for a

people who reflect. Giving glad tidings, and warning of (a severe punish-

ment). But most of them turn away, so they listen not...» [41:1-4]

The Prophet (3%) continued to recite, until he finished the soorak. "Utbah sat qui-

etly, entranced by what he was hearing. Then the Prophet (22) said, “You have heard
what you have heard, so do as you please.”

When "Utbah returned to his people, they said to themselves, “I swear by the Lord
of the Ka'bah, this 'Utbah is not the same as the "Utbah that left us!”

361 Uh;lyda:lt, p. 225, from Seeral 1on Hishaani, v, p.270. Any person who understands even the most
basic amount of Arabic cannot help but notice the sheer power and eloquence of these very verses them-
SL'I\’L':‘!
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And indeed, it was not the same "Utbah. He said, “O people! I have heard a speech
the like of which I have never heard before. I swear by Allaah, it is not magic, nor is it
poetry, nor is it sorcery. O gathering of Quraysh, listen to me. Leave this man alone,
for I swear by Allaah, the speech that I have heard from him (meaning the Qur'aan)
will soon be news (among the other tribes)...,”* meaning that the Qur'aan will be the
cause of some great event among the Arabs.

Another Companion, Unays al-Ghifaaree, was also one of the many people who
clearly saw the beauty of the Qur'aan. Unays was one of the famous poets of Arabia.
He once went to Makkah to do some trading, and happened to come across the Prophet
(), and listened to him recite the Qur'aan. So attracted was he to this recitation, that
he was delayed from returning to his caravan. When he finally arrived, he was asked
the reason for his delay. He responded, “I have meta person in Makkah who claims to
be sent by Allaah. The people claim that he is a poet, or a sorcerer, or a magician, Yet,
I have heard the words of sorcerers, and these words in no way resemble those uttered
by a sorcerer. And I also compared his words to the verses of a poet, but such words
cannot be uttered by a poet. By Allaah, he is the truthful, and they are the liars!™

Yet another story is that of Jubayr ibn Mut'im. Jubayr once heard the Prophet (i)
recite Soorah at-Toor in the Maghrib prayer, and he was not a Muslim at that time. He
narrates, “T heard the Prophet (2) recite Soorah at-Toor in the Maghrib prayer, and it
was the first ime Islaam entered and settled in my heart.” In another narration, he
said, “...and it was as if my heart was about to fly (because of its beauty)!™" And the
story of 'Umar’s conversion is well-known. After listening to Soorah Taa Haa, he said,
“How beautiful and eloquent is this speech!” and immediately went to the Prophet
(3£) to announce his conversion.

In fact, so obvious is the eloquence of the Qur'aan, that even those who have tried
to imitate it have miserably failed. After the Prophet’s () death, Musaylmah ‘the
Liar’, who had claimed to be a prophet, started to rebel against the Muslim state
under the new caliphate of Aboo Bakr. The Companion "Amr ibn al-"Aas was travel-
ling in the vicinity of Musaylamah, and Musaylamah’s people found him and brought
him to Musaylamah. 'Amr asked Musaylamah whether he had received any ‘revela-
tion”. Musaylamah replied that he had, and started to quote it to 'Amr. After he had
quoted three ‘verses’, "Amr could not contain his patience anymore, and burst out,
“You know as well as I do that you are among the liars!” With that, "Amr left
Musaylamah’s camp, and returned to Madeenah. In another incident, two messen-
gers of Musaylamah came to Aboo Bakr, and recited to him some of Musaylamah’s
‘revelations’. Aboo Bakr replied, “Subhaan Allaah!! Woe to you! This speech 1s not

1565

divine! How is he managing to mislead you (with it)?

Itr, p. 142
Narrated by Muslim.
4 Narrated by al-Bukhaaree.
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565 Itr, p. 151. Among the ‘revelations’ of Musaylamah are the following ‘verses™ “The frog! Daughter of
two frogs! We protect what you protect! Your top part is in water, and your bottom part in mud, Neither do
you stop the one seeking a drink, nor do you spoil the water! To us belongs half the earth, and to Quraysh
the other half; but the Quraysh are a rebellious people.” There is not much to comment concerning the

‘cloquence’ of these vers

; for other examples of Musaylamah's literary ‘genius’, ef. Irr, pps. 150-151.
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The eloquence and beauty of the Qur'aan is so great that it is considered to be the
ultimate authority and reference work for Arabic rhetoric, grammar and syntax, even

by non-Muslim Arabs.®

To conclude, it is appropriate to quote the famous scholar Ibn al-Atheer (d. 606
A.H.), who said: “If we begin to investigate into the wisdom and secrets of the elo-

| »567

quence of the noble Qur'aan, we sail into a deep ocean that has no escape from it!

B. THE PREDICTIONS OF THE QUR'AAN

The Qur'aan contains many predictions of the events to come in the future. In-
cluded in this category are all the descriptions of the Day of Judgement, and Heaven
and Hell. However, when these events come true,
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«..no good will it do to a person to believe then, it he had not believed be-
fore...»|6:158]

Without a doubt, though, the greatest prediction of the Qur'aan is concerning its
own 7jaaz. In other words, the Qur'aan has predicted that it will remain unrivalled
and unimitated for all of eternity.
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«Say: If all of mankind and jinn gathered together to produce the like of the
Qur'aan, they could not produce it — even if they helped one another!s [17:88]

The futility of trying to imitate the Qur'aan has explicitly been foretold:
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«And if you are in doubt as to what We have sent down to Our servants,
then produce a soorah similar to it..., if you are truthful. Butif you do not do
it —and of a surety you eannot do it — then fear the Fire whose fuel are men
and stones, prepared for the disbelievers» [2:23-24]

e

Ibn Katheer (d. 774 A.H.), commenting on this verse, said, “"...and of a surety you
cannot do it...", meaning that this is a challenge for all of eternity, and this, in itself] is
another miracle, since Allaah has predicted, in very certain and sure terms, without
any doubt or fear, that nothing will be able to match this Qur'aan, for all of eternity.
And this is exactly what has occurred! None have successfully challenged it to this day

566 cf. Ubaydaar, p. 224.
567 I, p. 200.
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of ours, and neither can they do so, for how can they do so when the Qur'aan is the
kalaam of Allaah...>™"

The Qur'aan has also predicted the fact that it will remain uncorrupted and pre-
served for all of eternity:

ALy S AN
«Verily, it is We who have revealed the Qur'aan, and of a surety We will
guard it (from corruption)» [15:9]

There are also predictions related to worldly events. For example, the Qur'aan
predicted the outcome of a battle that would occur between the Romans and the Per-
sians. Before the advent of Islaam, the Persians had attacked the Romans, and con-
quered a part of Synia, which had been under Roman control. A few years before the
hijrah of the Prophet (), the Romans attacked back, and tried to regain their lost
territory. The Muslims in Makkah were hoping that the Romans would win, as they
were Christians (and thus closer in faith to them), while the disbelievers of Makkah
were hoping that the Persians would win, since they were fire-worshippers. During
this battle, the Persians won, and this was a cause of great celebration for the disbe-
lievers of Makkah. At this, Allaah revealed,
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«Alif-Lam-Meem. The Romans have been defeated. In a land nearby, and
they. after their defeat, will soon be victorious. Within three to nine years,™

... and on that day, the Muslims will rejoice with the help of Allaah...» [30:1-

gl

Exactly seven years after the revelation of these verses, the Romans attacked the Per-
sians again, and this time they were victorious, and managed to regain their territory.
This battle occurred on the same day as the Battle of Badr, when the Muslims were
themselves ‘rejoicing” because of their victory over the Quraysh. Thus, this verse pre-

70

dicted two events: the victory of the Romans, and the victory of the Muslims.

Other predictions also tell of the victory in the Battle of Badr (54:45), the eventual
conquest of Makkah (48:27), and the establishment of Islaam as the ruling authority
in the land (24:55). Even though there are not a large number of predictions of this
nature in the Qur'aan, they are nonctheless an integral aspect of the concept of 7 jaaz.

5608 Ibn Katheer, v 1, p. 64

569 The Arabic is bidi" sineen, meaning a few years, The word bidi” implics any number greater than two
and less than ten.

570 Irr, p. 301,
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C. THE STORIES IN THE QUR'AAN

The Qur'aan mentions the stories of many prophets and nations of old. The Prophet
(#2) had no recourse to such information. He had lived amongst the Quraysh for
forty years, and during this time had never studied under any priest or monk, nor had
he read any history. Yet, despite his illiteracy, all of a sudden, he started to inform his
people of the histories of the previous nations — from the creation of the Heavens and
the Earth, to the building of the Ka’bah by Ibraaheem, from the creation of Aadam to
the flood of Nooh, from the splitting of the Nile by Moosaa to the virgin birth of
"Eesaa, from the camel of Saalih to the whale of Yoonus... from where did he ()
obtain all of this knowledge?
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«Say: If Allaah had willed, I would not have recited (the Qur'aan) to you,

nor would He have made it known to you. Verily, I lived amongst you a

lifetime before this (revelation started). Have you no sense?!» [10:16]
In other words, the fact that the Prophet (32) had spent forty years ot his life amongst
the people of Makkah, during which time he () was not known for any literary
activity, was a very powerful factor that proved that his revelation was not from him-
self, but from Allaah.

The Qur'aan mentions the stories of the people of old as a sign of the Prophet’s

(32) prophethood:
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«This is part of the news of the unseen, which We inspire you with. You
were not with them (the Israelites) when they cast lots with their pens as to
which of them should be charged with the care of Mary, and neither were

vou with them when they disputeds» [3:44]

And also,

«This is the news of the unseen which We reveal unto vou. Neither you nor
vour people knew them before this...»[11:49]
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Before beginning the story of Yoosuf, Allaah reminds the Prophet (),
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«We relate to you the best of all stories through Our revelations to you of the
Qur'aan. And before this (revelation), you were among those who knew

nothing of this!» [12:3]

At the conclusion of the same story, Allaah says,
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«This 1s part of the news of the unseen that We reveal by inspiration to you.
You were not present with them when they arranged their plans (nor were
vou present) when they plotted together!s [12:102]

Likewise, after mentioning the stories of a number of prophets, Allaah says,
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«And you (O Muhammad) were not on the western side (of the mountain)
when We made clear to Moosaa the commandment, nor were you among
those present! But We created generations (after Moosaa), and long were
the ages that passed over them! And (neither) were you a dweller amongst
the people of Madyan, reciting Our verses to them, but We were the ones
sending Messengers! And neither were you at the side of (Mount) Toor when
We called...» [28:44-46)|

There are many verses of this nature in the Qur'aan.

The Purposes of the Stories

One of the primary purposes of these stories is to guide the remnants of the previ-

ous nations to the truth. The Christians, for example, are told that "Eesaa preached
pure monotheism, and the Jews are told to reflect upon their own religion, and the
religion that the Prophet (#8) brought. They are reminded that only Allaah knows

the past,
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«Or were you present when death approached Jacob?» [2:133]

As Allaah says,
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«Verily, this Qur'aan narrates to the Children of Israa'eel most of the (points)
over which they differ» [27:76]

Other purposes of these stories is to establish belief in the prophets (as this is one
of the fundamentals of faith); to affirm the patience of the Prophet () and the be-
lievers (by mentioning how the prophets of old were treated by their peoples); to
explain the methodology of calling to the way of Allaah (all the prophets began their
call by preaching the true worship of Allaah, tawheed); and to guide the Muslims to
better morals, since cach story of the Qur'aan contains much wisdom and guidance to
benefit from.

The stories in the Qur'aan, therefore, are one of the signs of the truthfulness of the
Prophet (3£), and another aspect of the 77aaz of the Qur'aan.

D. THE BELIEFS AND LAwS OF THE QUR'AAN

The Qur'aan was revealed as a guidance for mankind. The primary purpose of the
Qur'aan is to define the true set of beliefs (ageedah) with regards to the Creator, and
to implement these beliefs in a system of laws (sharee'ah) that will benefit the creation
in this life and the next.

As an indication of the truthfulness of the Qur'aan, the ‘ageedah and sharee’ah of
the Qur'aan are perfect. In ‘ageedah, the topic of primary importance is that of the
Creator: His Existence (Tawheed ar-Ruboobiyyah), His Names and Attributes (Tawheed
al-Asmaa' wa as-Sifaat) and His sole Right to be Worshipped (Tawheed al-Uloohiyyah).
No other religion even comes close to this concept of perfect Monotheism. Jews, Chris-
tians, even Hindus, all claim to be monotheistic, but the Trinity of the Christians and
the paganism and idolatry of the Hindus make it obvious that such a claim is a false
on. The Jews, although perhaps closer than many other religions to monotheism,
attribute to their god forgetfulness, weariness and ignorance, amongst other things,
and do not have a firm set of spiritual beliefs.

With regards to all other beliefs in the Islaamic ‘ageedah, they distinetly stand out
from all other religions in their purity, and appeal to human rationale. For example,
the belief in prophets as recipients of divine revelation, and as the means of commu-
nication between God and man, also implies a sensc of integrity and honour for the
prophets. This integrity of the prophets is denied by the Christians and Jews, who
ascribe, amongst other crimes, the crimes of murder, incest and drunkenness to the
prophets of Allaah — allegations which Islaam vehemently denies.
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The sharee’ah is another indication of the jaaz of the Qur'aan. The sharee'ah is the
law of Allaah, immutable in its broad aspects.”” In its final form, it was revealed to the
Prophet () over fourteen hundred years ago, in a specific place and time, and amongst
a specific people. Yet, these laws, when applied in totality, prove to be for the better-
ment of the individual and society — irrelevant of the time, place or people. No matter
what aspect of the sharee'ah is taken, it is found to be perfect in all regards. The laws
governing personal hygiene, familial life, societal roles, financial transactions, politi-
cal dealings — choose what you wish — the 7jaaz 1s apparent.

For an example, let us examine the laws pertaining to marriage in the Qur'aan.
Instead of following the path of the Christian priests in forbidding all relations with
women, the Qur'aan allows — in fact even encuumgcx — marriage:

«And marry those among you who are singlc...» [24:32]

It prohibits incest:
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«Forbidden to you are your mothers, your daughters, your sisters, your

maternal aunts...» [4:23]
adultery:
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«And do not approach unlawful sexual intercourse...» [17:32]

and even sexual indecency:
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«And do not approach faahishah (shameful deeds, debauchery and lewd-
ness)» [6:151]

At the same time, it allows for plurality of wives, thus taking into consideration the
biological differences between men and women, and societal needs that vary from
time and place:

b
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«..marry women of your choice, two, three or four...» [4:3]

Instead of the cruel treatment that the women of old were subjected to, the Qur'aan
laid down the perfect guidelines for husbands:

571 There is room for change in Islaam, as long as this change does not go against the Qur'aan, Sunnah
or iymaa’. The concept of maslaha mursalah, for example, takes into consideration public interest when
enacting, or not enacting, a law. ct. Kamali, pps. 267-82
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«..and treat them (your wives) with equity and kindness...» [4:19]

It clearly defined the roles of men and women, in a manner thatis in accordance with
the way they were created:
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«Men are the protectors and maintainers of women, because Allaah has made
one of them to excel the other, and because they (men) spend to support
them (women)...» [4:34]

These verses, it should be kept in mind, were revealed in a society where girls were
buried alive, women had no rights whatsoever, sexual licentiousness prevailed, and
prostitution in all its forms was rampant. Yet, these verses provided — and will con-
tinue to provide for all of eternity — a perfect marital and familial set of laws.

The same can be said for every single moral issue that the Qur'aan discusses. In
comparison, there 1s no system of man-made laws that has remained unchanged or
provided a perfect set of rules for the betterment of society. If the constitution of any
country is examined, one will find discrepancies, absurd laws, and discriminatory
and unjust legislations. In addition, such constitutions will never remain constant,
but instead change with the passage of time. This is one of the strongest proofs of the
inherent deficiency in these laws.”™

In conclusion, the "ageedah and sharee’ah of Islaam are further proofs for the ' jaaz
of the Qur'aan, since they provide for a perfect code of beliefs and system of laws for
all of humanity.

E. THE SciENTIFIC FACTS OF THE QUR'AAN

One of the more popular aspects of the 7jaaz of the Qur'aan in these times con-
cerns its comments on aspects of science that the Prophet (%) and his people could
not have known about. There are a number of books written about this topic, perhaps
the most popular being Maurice Bucaille’s The Bible, the Qur'an, and Science.”™

572 The American Constitution, for example, initially equated a black slave to three-fifths of a white
man. This strange fraction was decided upon to resolve a conflict between those who wanted black people
to equal one white man, and those who claimed that black people were not to be considered men at all; the
difference of opinion could only be resolved with this fraction. In 1919, the 18th Amendment of the Consti-
tution prohibited the transportation and manufacture of alcoholic drinks, yet, due to public indifference of
this law, it had to be repealed in the 21st Amendment less than fifteen years later.

573 This book 1s a very useful book in that it details many verses of a “scientific’ nature. Sometimes,
however, the author’s interpretations are not consistent with the understanding of the verse, such as pps-
167-9. Also, one of the last chapters, “The Qur'aan, the Hadiths, and Modern Science’, presents a very
distorted view of hadeeth, and shows the author’s unfamiliarity with the subject. His stance towards the
validity of fadeeth and the status of the Prophet (%) is also not correct.
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It should be remembered, however, that the Qur'aan is not meant to be a book
primarily devoted to a discussion of ‘science’, but rather a book that i1s meant for the
guidance of mankind. As such, any references to subjects of a scientific nature are
typically brief and not very descriptive.” The 7 jaaz, however, appears in the fact that
even in these limited descriptions, the Qur'aan conforms exactly to modern science,
and imparts knowledge that was unknown during the lifetime of the Prophet (i).
These descriptions are free from retroactive ideas that plagued humanity from the
earliest of times, such as the concept that the Earth is stationary, and all the other
planets and stars rotate about it.

There are numerous examples of such verses, such as the description of the forma-
tion of human life. The sperm of man is referred to as a ‘mixture of liquids’ (76:2),
since the sperm is composed of various secretions from the testicles, the seminal vesi-
cles, the prostrate and other glands. From the literally millions of sperms produced
and cjaculated, only one sperm is actually used in the fertilisation process — a very
small quantity. This is referred to in a number of verses by the word ‘nutfah’ (cf. 75:37),
which signifies a small quantity of mixed fluid. The sperm then joins the female egg,
and forms the zygote. This occurs in the mother’s womb, a “safe lodging’ (23:13).

The embryo, during its development, is surrounded by three layers: the abdomi-
nal wall, the uterine wall, and the placenta, with its choriono-amniotic membranes.
These three layers are referred to in the verse,

«He created you in the wombs of your mothers, from one stage to another,

and all along three veils of darkness surrounded you...» [39:6]

From this,
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«..We made the mixed liquid (zygote) into something which clings (the
embryo ‘clings’ to the womb by means of the umbilical cord), then We made
the thing which clings into a chewed lump of flesh, then We made out of
that flesh, bones, then We clothed the bones with flesh, and then We brought

it forth as a new creature. Se Blessed be Allaah, the best of creators» [23:14]

574 Although this i1s not always the case — an exception being the evolution ot the human embryo, which
is described in vivid detail in the Qur'aan.
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During the delivery process, the passage of the baby from the mother’s womb to
the outside world occurs through the birth canal. Typically, this canal is extremely
narrow and tight. However, shortly before the birth, certain changes occur, including
the release of certain hormones, the contractions of the uterus, and the breakage of
the ‘bag of water” surrounding the baby, all of which contribute to making the canal
loose. This is referred to in 80:20, “Then We made the passage (through the birth
canal) easy.”

Perhaps the best way to appreciate the beauty of the above verses is to see pictures
of the human embryo as it goes through the various stages of development. The refer-
ence to a “...chewed lump of flesh’ is strikingly similar to the appearance of the em-
bryo after the first month. The embryo, at this stage, is partly out of proportion, for
the head is disproportionately larger than the body. This is mentioned in the verse,
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«We created you from dust, then from a sperm drop, then from a clinging
entity, then into a lump of flesh (partly) in proportion and (partly) out of
proportion» [22:5|

The vivid yet simple descriptions given in these verses were unknown to the peo-
ple of the Prophet’s (%) time, demonstrating the 7 jaaz of the Qur'aan in science.”

Other facts that are given in the Qur'aan include the description of the formation
of milk (16:66), the notion of orbits for the planets (21:33 and 36:40), and the descrip-
tion of the water cycle (15:22, 35:9 and more). Every verse that discusses nature and
the creation falls into this category. In many verses, Allaah Himself commands man-
kind to ponder over the Creation, and mentions these as an indication of His Exist-
ence and Power.
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«Verily, in the Creation of the Heavens and Earth, and in the alteration of
the night and day, there are signs for men of understanding. Those who
remember Allaah standing, sitting and lying down on their sides, and con-
template the creation of the Heavens and Earth...» [3:190-191]

575 Perhaps the most detailed study of the verses pertaining to the development of the embryo is the
book: The Developing Human by Keith Moore, With Istamic Additions by Abdul-Majeed Azzindani (Dar al-
Oiblah, Jeddah, 1983). Most of the above material was taken from this reference.
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One final note on the concept of science as an 1 jaaz of the Qur'aan: there can never
be a real contradiction between the Qur'aan and the Laws of Allaah concerning the
creation (i.c., actual science). The Qur'aan is the Book of Allaah, and since it is from

Allaah,

-

as

«there is no doubt in it» [2:1]

Likewise, the laws that govern the creation are also from Allaah. What is studied as
‘science’, on the other hand, is the attempt by man to understand the creation and
laws of Allaah. Therefore, it is possible for a scientific assumption to be incorrect, and
this is clearly demonstrated by such historically scientific *facts’ as the Earth being
flat, or the orbiting of the Sun around the Earth. These concepts were believed in so
strongly by the “scientists’ of their time that, on occasion, those who opposed them
were harassed and even killed. Yet, later scientists discovered the inaccuracy of these
concepts.

Theretore, when there is a conflict between the meaning of a clear, explicit verse
(meaning gat'ee ad-dalaalah) of the Qur'aan and ‘modern’ science, a Muslim must
take the verse of the Qur'aan — without hesitation — over any scientific ‘fact’. A rejec-
tion of such a verse, or even the apparent meaning of such a verse, would be tanta-
mount to a rejection of Allaah’s knowledge. For example, the theory of evolution is,
for the most part, agreed upon by the majority of non-Muslim scholars. Whether
there is strong proof to back up this theory or not is irrelevant — the Qur'aan is clear
that Allaah created Aadam from His own Hands, and

c
. E L B G Py S
ELTS £ - /". s LA e
s LS Ve e Easleamad e s
«from him He created his mate, and from these two He spread forth many

men and women» |4:1]

Therefore a Muslim can never believe in the theory that men are descendants of
apes, no matter what ‘proof” might seem to exist.”* Neither is it allowed, as some
Muslim rationalists have done, to try to interpret clear Qur'aanic texts to suit modern
theories. Following the above example, to try to interpret the story of the Creation of
Aadam and Eve as actually having been the creation of some Neanderthal neo-hu-
man species is almost as blasphemous as rejecting the verse in the first place!

It is possible, however, for there to be an apparent conflict between a verse and a
scientific fact, when no such conflict exists. This occurs when some scholars take one
of the possible linguistic meanings of a verse, such that this meaning conforms with
the verse, but is not the only meaning that may be derived from it (basically, the verse

576 This, despite the fact that the theory of evolution is in itself full of flaws and not without its problems.
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is dhannee ad-dalaalah). For example, some scholars have understood certain verses
of the Qur'aan (e.g., "And it is He who has spread out the Earth” (13:3), and (15:19))
to indicate that the Earth is flat, since the phrase ‘madd’ occurs, which means ‘to
spread out’. However, this verse is not explicit in stating that the Earth is flat, and to
conclude this from the above verses requires a degree of interpretation. Since there
exists clear proof that the Earth is not flat, this interpretation must be rejected. The
meaning of the verse, therefore, is that Allaah has created this Earth as a very vast
place for mankind, and not that the Earth is flat.

Also, it is essential that scientific facts are not read in where they do not exist.
Unfortunately, this has become an all too common trend among ‘modernistic’ Mus-
lims who have specialised in science, but are not very familiar with the interpretation
of the Qur'aan.” Once again, the Qur'aan “...is a book of guidance... and not a book

»570

of science, nor a mine of cryptic notes on scientific facts.

For example, many people interpret the following verse as a prediction of space
travel by man:
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«0) Assembly of Men and [inns! If you have power to pass through the zones
of the Heavens and Earth — then pass! But you will never be able to pass
them except with authority (from Allaah)» [55:33]

However, a look at the next verse, and the authentic zafseers of Ibn Katheer and at-
Tabaree, will show that this verse is in reference to the jinns listening to the whispers
of the angels in the Heaven (or to the Resurrection of the creation on the Day of
Judgement), and not to inter-galactic travel!

In conclusion, although the scientific aspect of the Qur'aan is one of the aspects of
its 7jaaz, it must be put in its proper place, and a proper methodology needs to be
followed in order to extract examples of such verses. It does more harm than good
when certain verses in the Qur'aan are ‘bent over backwards,’ so as to say, to seek to
prove that they contain certain implied scientific facts. One only needs to read works

578 Such people feel that, in order to prove the veracity of the Qur'aan, they must prove that everything
that science talks about must have already been discussed in the Qur'aan. However, the miraculous nature
of the Qur'aan does not need such whimsical verification, as this chapter shows.

579 Von Denffer, p. 157 In other words, there are not scientific allusions buried under every third verse in
the Qur'aan, waiting to be uncarthed by some over-zealous, highly-imaginative Muslim!
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in which this methodology was followed to see how ludicrous the conclusions are.
(For example, Muhammad Rasheed Ridaa (d. 1935), one of the founders of the ‘Mod-
ernist’ movement, claimed that the ‘finns’ that the Qur'aan was referring to actually
alluded to the discovery of disease-carrying microbes!) When such facts are clear and
explicit from the verse, they should be mentioned (such as the examples quoted above),
but when they go against the intent and meaning of the verse, they should be aban-
doned.™

F. THE EFFECT THE QUR'AAN HAS ON ITS LISTENERS

An aspect of /jaaz that is not discussed in most works is the effect that the Qur'aan
has on those who listen to it.” No person can remain unaffected after he has listened
to the Qur'aan. Is it possible for a person to see a miracle as clear as the Qur'aan and
remain indifferent of it? The effect that the Qur'aan had on Jubayribn Mut'im, 'Umar
ibn al-Khattaab and al-Waleed ibn al-Mugheerah has already been discussed above.

The Qur'aan itself discusses the effect that it has on its listeners in many verses.
For the disbelievers, the Qur'aan can only cause them despair, and increase their arro-
gance, since they must reject what they know to be true. The Qur'aan says:
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«And those who disbelieve say, ‘Do not listen to this Qur'aan, and babble in
the midst of its (recitation) so that you may overcome (it)'» [41:26]
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«And surely We have explained in this Qur'aan (Our Signs) so that they
may take heed, but it only increases them in aversion!» [17:41]
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«And when you (O Muhammad) make mention of your Lord in the Qur'aan
solely, they turn on their backs, fleeing in extreme dislike!» [17:46]
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«Woe to every sinful liar — who hears the Verses of Allaah (being) recited to
him, yet persists in pride as if he heard them not. So announce to him a
painful torment! And when he learns something of Our Verses, he makes of
them a jest!s [45:7-9)]

580 This topic is also discussed in greater detail in Chapter 15, under ‘Scientific Tafieer'.
581 This is more up|‘1|il‘.;lh|c to those who listen to it and understand in Arabic, as most, if notall, of this
Ijaaz 1s lost in translation.
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As for the believers,
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«And whenever there comes down a soorah, some of (the hypocrites) say,
‘Which of you has had his Faith (‘eemaan) increased by it?" As for those who
believe, it has increased their Faith, and they rejoice!» [9:124]
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«And when they listen to what has been sent down to the Messenger, you
sce their eyes overflowing with tears because of the truth that they have
recognised. They say, *Our Lord! We believe, so write us down among the
witnesses'» |3:83]

At the same time, it also increases their fear of Allaah,
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«The believers are those who, when Allaah is mentioned, feel a tremor in

their hearts, and when His verses are recited to them, it increases their faith»

18:2]
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«Allaah has sent down the best of statements, a Book, its part resembling
cach other in goodness and truth, oft-repeated. The skins of those who fear
their Lord shiver from it (when they recite it or hear it). Then their skin and
their heart sofien to the remembrance of Allaah» [39:23]

And how could it not have this effect, for does not Allaah say,
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«Had We sent down this Qur'aan on a mountain, you would surely have
scen it humbling itself and crumble out of the fear of Allaah! Such are the
parables which We put forward to mankind that they may reflect.» [59:21]

G. THE Lack oF CONTRADICTIONS IN THE QUR'AAN
One of the aspects of 7 jaaz that the Qur'aan alludes to is that it contains no contra-
dictions in it. The Qur'aan challenges,
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«Do they not ponder over the Qur'aan? Had it been from other than Allaah,
they would have surely found in it many contradictions!» [4:82|
The fact that there are no contradictions in the Qur'aan, despite it having been
revealed over a period of twenty-three years, in different circumstances, catering to
different problems, is a clear indication of its divine origin. In addition, the lack of
contradictions in its ‘ageedah and sharee’ah are turther proofs for its origin.

H. THE EAst By WHICH THE QUR'AAN 1S MEMORISED

There is not a single practising Muslim on the face of this Earth except that he has
memorised some portion of the Qur'aan, verbatim. In comparison, one need only
look at other religions and see the number of its adherents who have memorised any
portion of their Holy Scriptures. In no other religion 1s such great emphasis placed on
memorising its Holy Scriptures than in Islaam; and no other religion has adherents
who have memorised, in totality, its Holy Scripture.

Every Muslim knows by experience the ease with which the Qur'aan is memo-
rised. In contrast, an attempt to memorise a passage out of another work or play is an
arduous task. The meanings of such passages may be put to memory, but the actual
words and sentences are extremely difficult to memorise, and even harder to keep in
memory. And the longer such passages get, the more impossible it becomes to memo-
risc. The memorisation of the Qur'aan, on the other hand, suffers no such obstacles;
although perseverance is needed in memorising larger passages, the case of memori-
sation still remains the same.

In addition, the memorisers of the entire Qur'aan (huffadh) are so common and
numerous that there is not a single community of Muslims in the world except that
they are present amongst them. Every person in the Muslim community knows of
memorises (huffadh), and such people are not considered rare or exceptional. Itis not
too uncommon to meet small children who cannot even communicate in proper sen-
tences, yet have put the entire Qur'aan to memory.™ Also, it is possible to meet people

582 This author mentions the case of one of his friends in the College of Qur'aan at the University of
Madeenah. He had memorised the entire Qur'aan before he had completed six years of age!
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who, due to old age, have forgotten many facts and experiences of life, but the Qur'aan
is still preserved in their memories, as if etched out on stone! Such a person might not
even remember the events of vesterday, yet when he recites the Qur'aan, it is as if he is
reciting directly from the mus-haf.

The fact that the Qur'aan can be memorised is one of the specialities and exclusive
blessings of this wmmah, for no other nation was given the blessing of being able to
memorise its Holy Scripture. Ibn al-Jawzee (d. 597 A.H.) wrote in the introduction
to his book al-Hath ‘alaa Hifdh al-'Ilm (The Encouragement of Memorising Knowl-
edge),

“All praise is due to Allaah, who has favoured us, by His grace, above all
other nations..., and blessed us with the memorisation of the Qur'aan...For
Allaah has made our #mmalk unique by the fact that it can memorise the

' - - » - -
Qur'aan, and knowledge. Those who were before us used to read their Serip-
tures from parchments (i.e., without memory), and were not capable of
memorising it... So how can we thank the One who has blessed us to such a
degree that a seventy-year old man from amongst us can casily recite the

s 1 s 583
entire Qur'aan from memory?™™

v. Intrinsic vs. Extrinsic

The /jaaz of the Qur'aan is a fact that no Muslim can or has denied. However, is
the /jaaz of the Qur'aan inherent in the Qur'aan, or is it external to the Qur'aan?

Aboo Ishaaq an-Nadhaam (d. 224), of the Mu tazilah, was the first to claim that
the Qur'aan was not inherently miraculous, but rather externally. According to an-
Nadhaam, Allaah would prevent any person from imitating it.”™ In other words, ac-
cording to him, the Qur'aan was capable of being imitated, but if any person tried do
to so, Allaah would prevent him and take away his capabilities and powers. This is
called ‘sarfah’, or ‘aversion’, since Allaah would avertany such attempts. An-Nadhaam
was influenced by Hindu philosophy, for the Hindus believed that the Vedas could be
produced by mankind, since it was not miraculous in itself; but if any attempted to
produce it, Brahma would destroy such attempts.™

An-Nadhaam was later followed in this opinion by Aboo Ishaaq al-Isfaraa'eence
(d. 418 A.H.) of the Ahl as-Sunnah, al-Murtadhaa of the Shee'ah, and other scholars.
The i’jaaz, according to these scholars, was not internal to the Qur'aan, but rather
external through the Power of Allaah.

This opinion is the incorrect one. As-Suyootee said,
This opinion is rejected, because of the verse in the Qur'aan:
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583 Ibn al-Jawzee, p- 1.
584 Irr, p. 165.
585 al-Awajee, p. 100,
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«Say: Ifall of mankind and jinn gathered together to produce the like of the
Qur'aan, they could not produce it —even if they helped one another!» [17:88]

This verse mentions their incapability to (reproduce the Qur'aan), de-
spite the fact that they still possess their facultes and powers. If (the ¢ jaaz of
the Qur'aan) were in the elimination of their power, there would be no ben-
efitin their ‘gathering together’, for it would be the same as if dead corpses
were gathered together. Since the Qur'aan challenges them to “gather to-
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gether’, this clearly shows that the Qur'aan itself is the source of 7 jaaz...

In other words, the fact that Allaah is informing them of the futility of their gath-
ering together is a proof that they still possess the power and capabilities that they
normally do. If they did not possess their usual faculties, there would be no point to
the challenge of ‘gathering together’. The miracle is not that Allaah will eliminate
their power to imitate the Qur'aan, but rather that the Qur'aan itself is inimitable.

If the opinion of sarfah were correct, this would imply that the /jaaz is not in the
Qur'aan, but rather with Allaah, which would mean that the Qur'aan by itself has no
unique qualities to it. This view cannot be accepted, since the Qur'aan is the Speech
of Allaah, and His Speech must be different from the Speech of the creation. Also, a
number of different aspects of ijaaz were discussed in the previous section, all of
which show that the /7aaz of the Qur'aan is internal to the Qur'aan itself. The elo-
quence, laws and beliefs, predictions, and the effect that it has on its listeners are all
internal to the Qur'aan.

The correct view, therefore, and the view of the majority of scholars, is that the
Qur'aan inherently has this quality of i jaaz, without the need for Divine intervention
to avert the plans of those who try to imitate it.

vL. The Quantity for I'jaaz

What is the minimum portion of the Qur'aan that qualifies as ijaaz? In other
words, what is the minimum portion of the Qur'aan that is capable of proving its
miraculous nature?

There are three major opinions on this matter:

1) The ijaaz of the Qur'aan is dependent on the whole Qur'aan. In other words, a
soorah by utself does not have 7jaaz — only the Qur'aan taken in its entirety is a
miracle. This is the opinion of some of the Mu'tazlilah.

2) The i’jaaz of the Qur'aan is present in any soorah in its entirety, whether it is a
short soorah or a long one. By analogy, any group of verses equivalent to a small
soorah also qualifies as having 7 jaaz. In other words, a few verses are sufficient to
prove the miraculous nature of the Qur'aan. Since the smallest soorah is three
verses long, those who hold this opinion state that three small verses (or their
equivalent) are sufficient to qualify as 1jaaz.

586 as-Suyootee, v. 2, p. 151. I have paraphrased from the Arabic.
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The 1jaaz of the Qur'aan is present throughout the Qur'aan, without there being
a minimum quantity. Even the smallest portion of the Qur'aan is a miracle by
itself; as long as it forms a comprehensible phrase or sentence (but not necessarily
awhole verse). As long as a phrase or a sentence can be recognised as the *Qur'aan’,
and can be called such, it is considered to be an example of 7/ jaaz.

There is proof for all of these opinions in the Qur'aan, for Allaah challenges to
bring forth a whole ‘Qur'aan’ similar to it (17:88), or one soorah (10:38), or even some
speech equivalent to it (52:34).

The first opinion was held by some of the Mu'tazilah, the second by most of the
scholars of ‘uloom al-Qur'aan, and the third by Shaykh al-Islaam Ibn Taymiyyah (d.
724 A.H.), and others.”™ Perhaps the last opinion is the strongest one.

After quoting these various opinions, Qattaan, in his Mabaahith, concludes,

And we do not think that the 7jaaz is limited to a certain minimum
quantity, for we find it (/jaaz) in the sounds of the letters of the Qur'aan,
and in the occurrence of its words, as we also find it in its verses and soorakhs.
The Qur'aan is the Speech of Allaah, and this is sufficient (for it having
I 'Jaaz throughout).™

Qattaan’s remark is convincing, but perhaps a qualification might be added: Any
portion of the Qur'aan gives some aspect or aspects of 7 jaaz, whether it be in its elo-
quence, or in its laws, or a combination of other aspects. However, a portion of the
Qur'aan does not necessarily give every single aspect of 1 jaaz; only the whole Qur'aan
can be taken as an indication of 7 jaaz in its totality. In other words, a portion of the
Qur'aan i1s miraculous in some aspects, but only the whole Qur'aan is miraculous in

every aspect, and Allaah knows best.”™

587 al-Awajee, p. 399,

588 Qattaan, p. 264

589 cf. az-Zarkashee, v. 2, p. 105, where he uses a similar argument for another aspect of 1 jaaz. Also see
al-Awajee’s conclusion, p. 113, which is very similar to this one. This does not mean, of course, that a
portion of the Qur'aan can be imitated, but only that a portion of the Qur'aan does not substantiate every
aspect of 1 jaaz — only the whole Qur'aan can be claimed to do so.




CHAPTER 15

THE INTERPRETATION OF THE
(QUR'AAN — TAFSEER

The topic of tafseer is the most important topic of ‘wloom al-Qui'aan, since in many
ways it is the primary goal of "wloom al-Qur'aan — to understand and implement the
Qur'aan properly. This has also been the first topic of "uloom al-Qui'aan to have been
written on, and without a doubt the one in which most of the works in this field have
been written about.

I. The Definition of Tafseer and Ta'weel

The word ‘tafseer’ comes from ‘fassara’, which means, ‘to explain, to expound, to
elucidate, to interpret.” The word zafseer is the verbal noun of ‘fassara’, and means ‘the
explanation or interpretation of something.’

3910

According to another opinion,™ the word tafseer is a transposition from s-f~r, which
means, ‘to expose, to uncover.” Thus, a woman who uncovers her face is called a
saafirak’, and the act of uncovering her face is called ‘sufoor.” Therefore, according to
this definition, ‘tafseer” would mean uncovering the meanings and exposing the se-
crets of the Qur'aan. However, the stronger opinion is the first one, even though both
of these meanings are correct.

In Islaamic sciences, tafseer is defined to be: The science by which the Qur'aan is
understood, its meanings explained, and its rulings derived.™

Another common word that is heard in this subject is the word ‘ta'weel’. What,
then, is the difference, if any, between tafseer and ta'weel ?

The word “ta'weel’ is from a-w-{, which means ‘to return, to revert,” which implies
going back to the original meaning of a word to see what its meanings and connota-
tions are. The meanings of the word ‘za'weel’ were given earlier, and are repeated
here.

The word ‘ta'weel” has three meanings:

1) To understand a word in light of one of its connotations, despite the fact that this
connotation is not the primary intent of the word.

590 az-Zarkashee, v. 2, p. 147.
591 as-Suyootee, v. 2, p. 223,
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2) To explain a word or phrase.
3) The actuality of an event.

With these two definitions in mind, there are five main opinions as to the differ-
ence between zafseer and ta'weel, as follows:™

1) They are equivalent in meaning. This was the opinion of at-Tabaree (d. 310 A.H.),
as his commentary of the Qur'aan uses these two terms interchangeably.

2)  Tafseer 1s used in explaining a word which carries only one meaning, whereas
ta'weel is used in choosing one of the connotations of a word that possesses many
connotations.

3) According to al-Maatureedee (d. 333 A.H.), when the interpretation is based on
certain knowledge, this is called zafseer, whereas when it is based on personal
reasoning (zjtihaad), it is known as ta'weel.

4) Aboo Taalib at-Tha’labee held the view that tafseer was the explanation of the
literal meaning of the verse, whereas ta'weel was the actual intent behind the
verse. For example, the tafseer of the verse,

= : -
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«Verily, your Lord is ever-Watchful» [89:14]
is that Allaah is aware of all that man does, but the za'weel is that the verse is a
warning to man not to lapse into sins or to belittle the commandments of Allaah.
5) Tafseer is meant to give the meanings of the individual words in a verse, whercas
ta'weel gives the meaning of the verse as a whole.

There is no one correct opinion amongst these five, since various authors use these
two words in all of these meanings. However, the most common understanding in
modern usage of the two words is the second one, namely that zafieer is used to ex-
plain the meaning or intent of a verse which has only one connotation, whereas ta'weel

is used when one of the possible connotations of a verse or word is chosen over the
others due to external factors.

1. The Necessity and Importance of Tafseer

The question arises: Why is there a need for zafseer? After all, does not Allaah say
in the Qur'aan:

e 2

«Verily this Qur'aan leads to the path that is most right» [17:9]

and thus everybody can find the Straight Path through this Book? And is not the
Qur'aan a complete source of guidance in and of itself, as it says,

592 cf, as-Suyootee, v.2, pps. 221-2, ar-Roomee, pps. 8-9, Zarabozo, p. 14.
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«And We have sent down the Book to you as an explanation for everything,
a guidance, a mercy and glad tdings for Muslims» [16:89]7
" s g ;
Indeed, itis true that anyone who approaches the Qur'aan with a pure heart, seek-
ing the guidance of Allaah, will find it. As Allaah says,
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«This (Qur'aan) is a declaration for mankind, a guidance and an admoni-

tion for those who ward off evil» |3:138|

But this in no way implies that a person who is unaware of the numerous Aadeeth of
the Prophet (32) in explaining the Qur'aan, and of the reasons behind the revelation
of specific verses, and of the intricacies of Arabic grammar and principles of rhetoric,
and of the various gira'aat, and of the knowledge of the abrogated rulings, and of all of
the other topics of ‘uloom al-Qur'aan will benefit from the Qur'aan to the same degree
that a person who does know these facts will. For example, an Arabic linguist or gram-
marian might be able to see a certain wisdom behind the phrasing of a verse that the
average person may not. A person specialised in the topics of wloom al-Qur'aan will
be better able to grasp the intended meanings of a verse, and derive rulings from it in
contrast to the average layman, who is not qualified to derive rulings from the Qur'aan.

S A

As-Suyootee also discusses the necessity of zafseer in his al-Itqaan.”” He begins by
stating that it is a known fact that Allaah communicates with man in a way that the
will be able to understand. This is the reason that every messenger has been sent in
the language of his people. However, there are three basic reasons why zafseer is nec-
essary despite these facts. First of all, Allaah uses the most clear, eloquent and concise
language, and in doing so the meaning is clear to those who are well-grounded in the
Arabic language, but not so clear to those who are not. Secondly, the Qur'aan itself
does not always mention the events or references for which each particular verse was
revealed, and these must be known in order for the verse to be fully and totally under-
stood. Lastly, some words may have multiple meanings, and it is the job of the person
that does tafseer to explain what is meant by the word.

It can be said that the purpose of tafseer is to elaborate the principles which the

Qur'aan came to clarify:™

1) The elaboration of a perfect set of beliefs with regards to the Creator, and the
relationship of the created with the Creator.

2) The perfection of personal conduct and good morals.

3) The establishment of a set of laws and code of conduct to govern individual and
familial relations.
4)  The establishment of laws governing societal and political dealings between com-

munities and nations.

593 as-Suyootee, v.2, p. 223,
594 cf. Ik, pps. 64-66.
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5) The narrations of the history of the previous nations, so that the pious among
them may be followed, and the impious to act as a warning.

6) To give the good news of Paradise and the blessings in store for the believers, and
the evil udings of the punishment of Hell in store for the disbelievers.

7) To prove the truthfulness of the Prophet (3£), and this is done by explaining the
miraculous nature of the Qur'aan (/’jaaz).

Therefore, the job of a mufassir is to explain all of the above points to mankind.

From the above discussion, the importance of tafseer should become apparent.
The science of tafseer is meant to explain to mankind the Book that has been revealed
to them from Allaah. The Qur'aan is like a treasure trapped in a glass receptacle;
mankind can view and benefit from this treasure, but they are in need of zafseer, for
tafseer acts like the key that unlocks the treasure, so that mankind can benefit from it
to the greatest possible extent. Iyaas ibn Mu'aawiyah (d. 122 A.H.) said, “The exam-
ple of a people who recite the Qur'aan and do not know its explanation is like a group
of people who have a written message from their king that comes to them during the
night, and they do not have a lamp. Therefore, they do not know what is in the mes-
sage. The example of one who knows zafseer is like a person who comes to them with
a lamp and reads to them what is in the message.” And the Successor Sa’eed ibn
Jubayr (d. 95 A.H.) said, “Whoever recites the Qur'aan and does not explain it, is like

1505

an ignorant person.
As-Suyootee said,

(The science of tafseer) is the most honourable of all sciences for three
reasons. The first reason is with respect to its topic. It deals with the Speech
of Allaah, which contains every kind of wisdom and virtue. It contains pro-
nouncements about what has passed, reports of what will happen and judge-
ments concerning what happens between the people. Its wonders never cease.
The second reason is with respect to its goal. Its goal is to lead mankind to
the firm handhold of Allaah, and to the true happiness, one that does not
end. The third reason is with respect to the great need for this science. Every
aspect of this religion and this world, in the near or distant furure, is in need
of the sciences of the sharee'alh and knowledge of the religion, and this knowl-
edge can only be obtained through the understanding of the Book of Allaah.™

Apart from these reasons, the Qur'aan itself commands its readers to ponder over
it, and to reflect upon its meanings, for it says,
PP P o
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«(This is) a Book which We have sent down to vou, full of blessings, so that
they may ponder over its verses, and that men of understanding may re-
member» [38:29]

It is the science of zafseer which is the fruit of ‘pondering over its verses.’

595 Both quotes taken from Zarabozo, ibid., p. 12.
596 as-Suyootee, v. 2, p. 224; ct. Zarabozo, p. 12.
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1. The History of Tafseer

A. THE TIME OF THE PROPHET (3£2)
It is no surprise to discover that the science of zafseer started during the lifetime of
the Prophet () himself. In fact, one of the primary roles of the Prophet (3%), as shall
be expounded on later, was to interpret the Qur'aan. Allaah says,
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«And We have sent down to you (O Muhammad (32)) the Remembrance,

so that you may clearly explain to mankind what has been revealed to them,
and so that they may give thought» [16:44]

The science of tafseer during the Prophet’s (#2) life was a relatively easy matter.
This was so for a number of factors. Firstly, the Companions were witnessing the
revelation of the Qur'aan, and the circumstances during which it was revealed. They
were aware of the reason behind the revelation of a verse (asbaab an-nuzool), and as
such did not need to search for this knowledge as later interpreters would have to.
Secondly, the Arabic of the Companions was the Arabic of the Qur'aan, as the Qur'aan
was revealed in their dialect. Therefore the Arabic of the Qur'aan was, in general,
understood by them without any difficulties. Lastly, and mostimportantly, the Prophet
(%) was alive, and the Qur'aan was still being revealed, so even if there were any
difficulties in understanding any verse, they could turn to the Prophet () for an
explanation. An example quoted carlier is with regards to the verse,
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«Those who believe and do not mix their belief with injustice...»[6:82]
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The Companions asked, “O Messenger of Allaah! Who amongst us does not do in-
justice (to his soul)?” The Prophet (#2) replied, “Have you not read the statement of
Lugmaan,
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«Verily, shirk is a great injustice?’s [31:13].77

In other words, the Prophet (3%) informed them that the injustice referred to in this
verse was shirk, or the association of partners with Allaah.

The Companions were careful that they understood every single verse in the
Qur'aan properly. Aboo ’Abd ar-Rahmaan as-Sulamee (d. 75 A.H.) reported that when-
ever the people who taught them the Qur'aan, like 'Uthmaan ibn "Affaan, "Abdullaah
ibn Mas’ood, and others, learnt ten verses of the Qur'aan, they would not proceed
further untl they had understood whatever ideas and regulations those verses con-

597 Reported by al-Bukhaaree.
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tained. They used to say, “We learnt the Qur'aan, and studied its ideas and injunc-
tions all together.”™ This narration shows that the Companions were cager to under-
stand Qur'aan, so much so that they would not memorise any verses until they had
already understood what they knew.

The role of the Prophet (), and quantity of the Qur'aan that he interpreted, will
be elaborated upon in the next section.

B. THE PErioD OF THE COMPANIONS

After the death of the Prophet (%), the science of tafseer took on a more systematic
approach. Thus it can be considered that the first true mufassirs were actually the
Companions. The sources that the Companions used for tafseer were the Qur'aan,
the statements of the Prophet (32), the principles of Arabic grammar and rhetoric,
their own personal reasoning (ijtihaad), and pagan and Judaco-Christian customs
that were prevalent at the time of the revelation of the Qur'aan. These sources will be
discussed in greater detail in the following section.

There were many among the Companions who were well known for their knowl-
edge of the interpretation of the Qur'aan. As-Suyootee wrote, “There are ten who
were famous for their knowledge of zafseer among the Companions: the four Khulafaa
ar-Raashidoon,” "Abdullaah ibn Mas’ood, "Abdullaah ibn "Abbaas, Ubay ibn Ka'ab,
Zayd ibn Thaabit, Aboo Moosaa al-Ash’aree and "Abdullaah ibn Zubayr. As for the
Khulafaa, "Alee ibn Abee Taalib has the most narrations amongst them; as for the
other three, there reports are very rare to find, since they died relatively earlier...™" In
other words, the tafseer narrations of Aboo Bakr, 'Umar and "Uthmaan are not as
common due to the fact that they were not compiled because of their relatively early
deaths. Also, during their time, there was no great need to interpret much of the
Qur'aan, as the Companions were many and wide-spread. During later times, how-
ever, such as during the Caliphate of "Alee, the need to interpret the Qur'aan was
much greater than before.

There were others besides these ten Companions who were well known for their
knowledge of zafseer, such as Anas ibn Maalik, Aboo Hurayrah, Jaabir ibn "Abdillaah
and "Aa'ishah, except that they were not in the same category as the ten whom as-
Suyootee mentioned.

The most knowledgeable Companion with regards to the interpretation of the
Qur'aan is considered to be Ibn "Abbaas. "Abdullaah ibn "Umar said, “Ibn "Abbaas is
the most knowledgeable of this ummah concerning the revelation given to Muhammad
(2)."" This is due to the fact that the Prophet (3%2) himself prayed for Ibn "Abbaas,

598 Ibn Taymiyyah, p. 12

599 A term that means “The rightly-guided caliphs’. used to denote the first four caliphs, Aboo Bakr,
Umar, 'Uthmaan and "Alec.

600 as-Suyootee, v. 2, p. 239,

601 adh-Dhahabee, v. 1, p. 72 (the reterence to adh-Dhahabee, whenever it appears in this l:|laplcr. refers
to Dr. ad-Adh-Dhahabee’s Tafseer wa al-Mufasiroon. unless otherwise specified).
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for he (32) said, “O Allaah! Give him the knowledge of the Book, and of Wisdom!”
and in another narration, *O Allaah! Give him the knowledge of the religion, and

202

interpretation.”™” He used to accompany the Prophet () during his youth, as he

was his (%) cousin. Also, his aunt Maymoonah was a wife of the Prophet ().

Ibn "Abbaas was held in great esteem by the Companions, despite his age (he was
only thirteen when the Prophet () passed away). "Umar used to let Ibn ’Abbaas
enter into the meetings of the older Companions, so some of them complained, “Why
is it that you let him enter, even though we have sons the same age as him (whom you
do not allow to enter) ?” "Umar answered, “Since he is amongst the most knowledge-
able of you!” So he called them one day, to prove to them this statement, and he asked
them, “What do you think of the verse,
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«When the help of Allaah comes, and the Conquest» [110:1]7

Some of them did not reply, while others said, “We have been commanded to thank
Allaah and ask for His forgiveness whenever we are helped and aided to victory.”
'Umar asked Ibn "Abbaas, “And do you think the same also, O Ibn "Abbaas?” He
answered, “No!™ "Umar asked, “Then what do you say.” He replied, “This is an indi-
cation to the Prophet (32) from Allaah that his life is about to end. The verse means,
‘When the help of Allaah comes, and the Conquest’ then this is a sign of your ap-
proaching death, therefore,
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«Glorify the Praises of your Lord, and ask for Forgiveness, for verily He is
ever-accepting repentance!s» [110:3]

"Umar said, “I don’t know any other meaning to this except what you have said!™*"

The narrations of Ibn "Abbaas, along with those of "Abdullaah ibn Mas’ood, "Alee
ibn Abee Taalib, and Ubay ibn Ka'ab, are the most numerous narrations from Com-
panions that are to be found in zafseer literature. Each one of them established centres
of learning during their lifetimes, and left many students among the Successors after
their deaths.

The Companions did not leave narrations concerning every single verse in the
Qur'aan. This is because the people of their time understood much of what the Qur'aan
discussed, and only where the possibility for misinterpretation or ignorance existed
did the Companions give their own interpretation of the relevant verse. Such inter-
pretation typically consisted of explaining a verse in clearer words, or explaining a
particular phrase or word with pre-Islaamic poetry. Another characteristic of this time
is the relatively trivial differences in tafseer, as compared to later generations.

602 Reported by al-Bukhaaree.
603 Reported by al-Bukhaaree.
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C. THE PERIOD OF THE SUCCESSORS

After the generation of the Companions, the students of the Companions took
over the responsibility of explaining the Qur'aan. The Successors used the same sources
to interpret the Qur'aan that the Companions did, except that they added to the list of
sources the interpretations of the Companions. They understood that an interpreta-
tion given by the Companions of the Prophet (2) could not be compared to an inter-
pretation of any person after them. Therefore, the sources for interpreting the Qur'aan
during this generation were: the Qur'aan, the statements of the Prophet (322) that the
Companions had informed them of; the Companions’ personal reasoning (jtihaad)
of the verse, the Arabic language, their own personal reasoning (itihaad), and Judaco-
Christian tradition.

After the death of the Prophet (32), the Companions spread out to different Mus-
lim cities in order to teach people the religion of Islaam. Each one taught many Suc-
cessors, most of whom became scholars in their own right in due time.

Historically, three primary learning centres were established in the Muslim em-
pire: Makkah, Madeenah and Koofah. Each of these areas became leading centres of
knowledge during the period of the Successors, including the knowledge of zafseer.

In Makkah, where Ibn "Abbaas had taught, his primary students became the schol-
ars of this area. In particular, Sa’eed ibn Jubayr (d. 95 A.H.), Mujaahid ibn Jabr (d.
104 A.FHL), ‘Tkrimah (d. 104 A.H.), Taawoos (d. 106 A.H.), and "Ataa ibn Rabaah (d.
14 A.H.) became leading authorities in this field, and their names are still to be
found in many works of zafseer.

In Madeenah, the influence of 'Ubay ibn Ka’ab was the strongest in the arena of
tafseer, and his students Aboo al-’Aaliyah (d. 90 A.H.), Muhammad ibn Ka’ab al-
Quradee (d. 118 A.H.) and Zayd ibn Aslam (d. 136 A.H.) emerged as the scholars of
tafseer in Madeenah during this period.

In Koofah, "Abdullaah ibn Mas’ood left behind his great legacy to "Alqamah ibn
Qays (d. 61 A.H.), Masrooq (d. 63 A.H.), and al-Aswad ibn Yazeed (d. 74 A.H.).
Other Successors from Koofah who were tamous for their knowledge of tafseer were:
"Aamir ash-Sha’bee (d. 109 A.H.), al-Hasan al-Basree (d. 110 A.H,) and Qataadah
as-Sadoosee (d. 117 A.H.)

During this period, greater emphasis was placed on Judaeo-Christian tradition
(known as Israa'eeliyaat), and because of this, many of these narrations entered into
Islaamic literature. Most of the people who narrated these traditions were Jews and
Christians who had embraced Islaam, such as "Abdullaah ibn Salaam (he was a Com-
panion, d. 43 A.H.), Ka’ab al-Ahbaar (he embraced Islaam after the death of the
Prophet (32) and did not see him; he died 32 A.H.), Wahb ibn Munnabih (d. 110
A.H.), and "Abdul Maalik ibn Jurayj (d. 150 A.H.). Much of the Judaco-Christian
traditions prevalent in tafseer literature can be traced back to these scholars.

Also during this time, the differences in interpreting the Qur'aan were much greater
than during the time of the Companions. Another characteristic of this period is the
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increase of forged narrations attributed to the Prophet (2). This was due to the po-
litical and religious strife that was rampant throughout the Muslim territories at that
time. Lastly, the quantity of verses for which narrations exist from the Successors is
greater than that for the Companions, since more verses needed explanation than
during the time of the Companions.

D. Tuhe ComeiiatioN oF Tafseer

Atter the period of the Successors, the stage of the actual compilation and writing
of tafseer began. The most important works were by scholars of adeeth, who, as part
of their narrations and works of kadeeth, also had sections on tafseer. Therefore, dur-
ing this stage, the narrations of tafseer were considered a branch of hadeeth literature.
Some of the scholars of this period that were known for their zafseer narrations in-
clude Yazeed ibn Haaroon as-Sulamee (d. 117 A.H.), Sufyaan al-Thawri (d. 161 A.H.),
Sufyaan ibn "Uyaynah (d. 198 A.H.), Wakee’ ibn al-Jaraah (d. 197 A.H.), Shu’bah ibn
al-Hajjaaj (d. 160 A.H.), Aadam ibn Abee Iyaas (d. 220 A.H.), and "Abd ibn Humayd
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(d. 249 A.H.). None of their works have survived intact until the present day.

The next stage in the history of zafseer saw the separation of tafseer literature from
hadeeth, and the emergence of independent works solely on tafseer. Another stride
during this stage was that every verse was discussed, so that tafseer was not only lim-
ited to those verses for which narrations from the Prophet () and Companions
existed; rather, these tafseers encompassed all the verses in the Qur'aan.

In attempting to answer who the first person to write a comprehensive tafseer of
the Qur'aan was, the researcher is faced with a rather significant impediment: a lack
of almost all manuscripts written during the first century of the hijrah. However, there
are a number of references in later works to such manuscripts, and among the earliest
works referenced is that of Sa’eed ibn Jubayr (d. 95 A.H.).”” Most likely, this work was
not a complete tafseer of the Qur'aan, but rather composed of narrations from the
previous generations, An interesting narration in the Fifirist of Ibn Nadeem (d. 438
A.H.) reads as follows:""

"Umar ibn Bukayr, one of the students of al-Farraa, was with the gover-
nor Hasan ibn Sahl. He wrote to al-Farraa: “The governor sometimes ques-
tions me concerning (the tafseer of) a verse in the Qur'aan, but I am unable
to respond to him. Therefore, if you think it suitable to compile something
with regards to the Qur'aan, or write a book concerning this, I can return to
this book (whenever he asks me)'. al-Farraa said to his students, ‘Gather
together so that I may dictate to you a book on the Qur'aan’...and he told the
mud'adhin to recite Soorak al-Faatihah, so that he may interpret it, until the
whole book (i.¢., the Qur'aan) was finished. The narrator of the story, Aboo
al-"Abbaas, said, ‘No one before him every did anything like it, and I don't

think that anyone can add to what he wrote!”

604 adh-Dhahabee, v.1, p. 152,
605 ibid., w1, p. 155.
606 ibid., v.1, p. 154, from the Filris.
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Al-Farraa died in the year 207 A.H., and thus we can say that this is definitely one
of the earliest works of this nature.”” Ibn Maajah (d. 273), of Sunan fame, also wrote
a tafseer of the Qur'aan, but again this was limited to narrations from the previous
generations.

One of the greatest classics available is without a doubt the monumental zafseer of
the Qur'aan by Muhammad ibn Jareer at-Tabaree (d. 310 A.H.). This rafseer, although
heavily based on narrations, also discusses the grammatical analysis of the verse, the
various gira'aat and their significance on the meaning of the verse, and, on occasion,
Ibn Jarcer’s personal reasoning (ijzthaad) on various aspects of the verse. In many
ways, this can be considered to be the first zafseer to attempt to cover every aspect of a
verse. Other tafseers followed quickly; in particular the zafseers of Aboo Bakr ibn
Mundhir an-Naisapooree (d. 318 A.H.), Ibn Abee Haatim (d. 327 A.H.), Aboo Shaykh
ibn Hibbaan (d. 369 A.H.), al-Haakim (d. 405 A.H.) and Aboo Bakr ibn Mardawayh
(d. 410).9

This era also saw the beginning of the specialisation in tafseer, with zafseers being
written, for example, with greater emphasis on the grammatical analysis and inter-
pretation of the Qur'aan. Greater emphasis was also placed on personal reasoning
(1jtihaad), and tafseers written solely for the defence of sectarian views (such as the
tafseers of the Mu'tazilah), and even for the defence of one’s figh madh-hab (such as
the tafseers of the Hanafees, Shaafi’ees and Maalikees) appeared. Another aspect that
started during this era was the deletion of the isnaad from tafseer narrations, and this
led to the increasement of weak and fabricated reports in zafseer literature.

A Summary

To summarise, it is possible to divide the history of tafseer into five periods.”” The
first period is considered to be the time of the Companions and Successors, and con-
sisted mainly of narrations concerning those verses over which there was a difference
of opinion or misunderstanding, in addition to the hadeeth of the Prophet (i) deal-
ing with zafseer. Personal reasoning (ijtihaad) from the Companions and Successors
was, in general, only resorted to when absolutely necessary.

The second period is the era of the late Successors, and the generation after them.
During this time, hadeeth literature had begun to be compiled, and tafseer narrations
therefore become a part of hadeeth works. Also during this time, the various hadeeth of
the Prophet (2) and narrations from different Companions began to be compiled,
whereas in the first period, these narrations were typically limited to a specific area.

The third stage saw the rise of independent zafseer works, based on the hadeeth
works of the previous generation, and thus zafseer became an independent science
among the Islaamic sciences. This stage, which can be said to begin in the second half

607 This work, unlike many others from its era, is available in manuscript form, and part of it has been

published by Daar al-Kutub al-Misriyah, 1956,

608 adh-Dhahabee, p. 152.
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of the third century, also produced the first complete Qur'aanic tafseers, whose com-
mentary was not limited to only those verses concerning which narrations existed
from previous generations. However, during this stage, the primary source of tafseer
still remained narrations from the previous generation.

It was only during the fourth stage where reliance on narrations decreased, and
much greater emphasis was placed on personal reasoning, and tafseers were written
based on sectarian bias. For example, as-Suyootee narrates concerning the verse,
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«...Not the path of those whom You are angry with, nor those who are astray»
[1:7]

that there exist ten different opinions concerning who this verse refers to, despite the
fact that the Prophet (3£) has clearly explained that it refers to the Jews and Chris-

1

tians!"" This period also witnessed the increasement of forged narrations in zafseer

literature, as the snaad disappeared from tafseer works.

The final period of the history of tafseer, which has lasted from the fourth century
of the Aijrah until today, saw the culmination of the science of tafseer, and the emer-
gence of various categories of tafseer, such as tafseer based on narrations, on personal
reasoning, topic-wise interpretation, polemical interpretation, and jurisprudential
interpretation (these will be discussed in greater detail below). Other tafseers sought
to combine all of these topics into one work, thus giving a broad, all-encompassing
approach to interpretation.

iv. The Principles of Tafseer

By the ‘Principles of Tafseer’ 1s meant the proper methodology in interpreting the
Qur'aan, which includes the conditions and characteristics of a mufassir (one who
interprets the Qur'aan), and the basis and characteristics of a proper tafseer.

The science of tafseer is one which, similar to the other sciences of Islaam, is based
on well-grounded, systematic principles. These principles are derived from the Qur'aan,
the Sunnah and the statements of the Companions.

As-Suyootee, in summarising the principles of afseer, said,""

The scholars have said: Whoever wishes to interpret the Qur'aan, he
should first turn to the Qur'aan itself. This is because what has been nar-
rated succinetly in one place might be expounded upon in another place,
and what is summarized in one place might be explained in another...

It he has done that, then he turns to the Sunnah, for itis the explainer of
the Quriaan, and a clarifier to it. Imaam as-Shaafi’ee said, ‘All that the Prophet

(=) said is based on his understanding of the Qur'aan.” And Allaah said,
£

610 as-Suyootee, v. 2, p. 190,

. p-225.
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611 as-Suvootee, v.
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«Verily, We have revealed to you the Book, in truth, so that you may judge
between mankind by that which Allaah has shown yous [4:105]

‘A{‘

And the Prophet (3) said, ‘Indeed, I have been given the Qur'aan, and
something similar to it,”"" meaning the Sunnah.

If he does not find it (the tafseer) in the Sunnah, he turns to the state-
ments of the Companions, for they are the most knowledgeable of it, since
they witnessed the circumstances and situations the Qur'aan was revealed
in, and since they were blessed with complete understanding, and true knowl-
edge. and pious actions...

These principles, and others, will now be discussed in greater detail.

& o ! + P ' =
1) Tafseer OF THE QURAAN BY THE QUR AAN
The most important source of understanding the Qur'aan is the Qur'aan itself.
After all, the Qur'aan is an entire Book that has been revealed by Allaah, and there-
fore in order to understand any one verse, the entire context of this verse must be
looked at. The meanings of the Qur'aan can never contradict each other, as Allaah
says,
TR T A ,,f’,i,}i/}/fle’
1550 bl Ao 5 DB 1A 55 15, 361
X, - - ,: - e
Toe=loldias
«Do they not ponder over the Qur'aan? For indeed, had it been from other
than Allaah, they would surely have found many contradictions in it» [4:82]
In this verse, the command is given to ponder over the whole Qur'aan, verse by verse,
for had it been from any other than Allaah, its verses would have contradicted one
another. Therefore, it is essential to turn to the Qur'aan itself in order to interpret any
verse in the Qur'aan.
This principle is demonstrated in many verses in the Qur'aan. Sometimes, a ques-
tion is asked, and then answered in the next verses. For example,

Py 2 Tl st LBy e
O JE IO XTI M IRC ORI 1 4

«By the Heavens, and the taarig. And what will make you know what the

taarig is? (Itis) the star of piercing brightness» [86:1-3]
In other cases, the reference to another verse is not obvious. For example, the ref-
erence Lo
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«the path of those whom You have tavoured» [1:7]

612 Reported by Aboo Daawood, at-Tirmidhee and an-Nasaa'ee.
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is explained in 4:69 as:
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«And whoever obeys Allaah and His Messenger, they will be in the com-
pany of those whom Allaah has shown favour, of the Prophets, and the truth-
ful followers, and the martyrs, and the pious. And how excellent these com-
panions arel»

Therefore, the second verse explains who ‘those whom You have favoured’ are.

In some places in the Qur'aan, a story is mentioned in brief, and in another place
it is elaborated. For example, in the story of the repentance of Aadam, verse 2:37
states,

=
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«Then Aadam received from his Lord words, and He relented towards him.»

In this verse, the ‘'words’ that Aadam received are not mentioned, and it is essential to
turn to another verse to know what Aadam said:
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@’ df“;‘ﬁ
«They (Aadam and Eve) said, *Our Lord! We have wronged ourselves. If
vou do not forgive us and have Mercy on us, we will be of the lost!» [7:23]
Other verses direct the reader to another passage in the Qur'aan, or tell the reader

that the subject has :llrt:ady been mentioned. For example, Allaah says,
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«And unto the Jews, We forbade them such (foods) that We have already
mentioned to you before...» [16:118]

In other words, these prohibitions have already been elaborated upon elsewhere in
the Qur'aan (cf. 6:146). In another verse, Allaah states,
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«Lawful to you (for food) are all the beasts of cattle, except that which will

have been recited to you.» [5:1]
After two verses, the beasts that are forbidden are ‘recited’:
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«Forbidden to you are all dead animals, and blood, and the flesh of pigs....»
[5:3]
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The Prophet () also showed the principle of interpreting the Qur'aan by the
Qur'aan when he was asked conccrning the verse,

»r /;s},
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«Those who believe and do not mix their belief with injustice...»[6:82]

The Companions asked, “O Messenger of Allaah! Who amongst us does not do
injustice (to his soul) " The Prophet () replied, “Have you not read the statement
of Lugmaan, ,._L:,LJJ_IJ;:Jl /l “Verily, shirk is a great injustice?™ (31:13).°" In other
words, the Prophet () quoted them another verse in the Qur'aan to explain to them
what the ‘injustice’ referred to in the verse actually meant — an example of rafseer of
the Qur'aan by the Qur'aan.

Included in the interpretation of the Qur'aan with the Qur'aan is the knowledge
of asbaab an-nuzool, the knowledge of makkee and madance verses, the naasikh and
mansookh verses, the various grra'aat, and the knowledge of the different categories of
verses (the muhkam and mutashaabih, the ‘aam and the khaas, the mutlag and the
muqgqayad, the mantoog and the mafhoom, the hageegee and the majaazee, and other
categories which were not discussed). This 1s because a general ruling (‘eam) in one
verse might be specified (khaas) in another verse, and so forth. In addition, all the
different gira'aat of a verse must be considered to arrive at a proper understanding of
a verse. All the relevant verses must be taken into account to form a complete picture,
as all the verses of the Qur'aan complement one another.

To conclude, it is essential that every verse of the Qur'aan be looked at in light of
its sister verses; no interpretation of any verse can contradict another verse.

2) TAFSEER BY THE SUNNAH

After the tafseer of the Qur'aan by the Qur'aan itself, the second source of tafseer is
tafseer by the Sunnah. It must be mentioned that even though the Sunnah is taken to
be the ‘second’ source of tafseer, it is in fact of equal importance to the Qurlaan. In
other words, a person wishing to understand the Qur'aan musz turn to the Sunnalh in
order to understand it correctly. The Qur'aan and Sunnah must be taken together to
arrive at a proper understanding of a verse.

In fact, one of the primary roles of the Prophet (322) was to explain the meanings of
the Qur'aan to mankind. Allaah says,
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«And We have sent down to you (O Muhammad (5£)) the Remembrance,
so that you may clearly explain to mankind what has been revealed to them,
and so that they may give thoughts [16:44]

613 Reported by al-Bukhaaree.
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Therefore, not only was the job of the Prophet (32) to convey the literal text of the

Qur'aan, he also had to convey its explanation as well.”"

How Much of the Qur'aan was Explained?

The question arises, then, as to how much of the Qur'aan was actually explained
by the Prophet (82)? In other words, do there exist narrations from the Prophet ()
concerning the interpretation of every single verse, and if not, then how is the previ-
ous quoted verse of the Qur'aan understood?

The scholars of Islaam were divided into two opinions with regards to this issue.
Shaykh al-Islaam Ibn Taymiyyah (d. 728 A.H.) was of the view that the Prophet (i)
explained all of the Qur'aan, whereas Jalaal ad-Deen as-Suyootee (d. 911 A.H.) claimed
that the Prophet (32) only explained a small portion of it.”” In fact, both of these
opinions are correct once the intent of both sides is understood. Those who claimed
that the Prophet (#2) only explained a small portion of the Qur'aan meant that there
do not exist very many verbal narrations from the Prophet (2) concerning the de-
tailed explanation of every single verse in the Qur'aan. On the contrary, as-Suyootee
only managed to find a few hundred narrations from the Prophet () (including
weak and fabricated ones) in which he (§2) explicitly interpreted a verse.”” On the
other hand, what Ibn Taymiyyah meant was that the Prophet (322) left us all the nec-
essary knowledge needed in order to properly understand the Qur'aan. As "Aa'ishah
reported, the Prophet’s () character embodied the Qur'aan.

a1y

Therefore, even though
there might not exist many explicit statements from the Prophet () concerning fafseer,
the Prophet (g) did leave us with the information and methodology necessary for
understanding the Qur'aan. Therefore, it is essential to understand the Qur'aan not
only in light of the explicit narrations of the Prophet (82) on the Qur'aan, but also in
light of all of the hadeeth of the Prophet (322), whether they are concerning beliefs or
laws, and in light of the actions of the Prophet (32), since his sayings and actions can
be considered to be embodying the laws of the Qur'aan.

This opinion is supported by numerous statements from the Companions. Aboo
"Abd ar-Rahmaan as-Sulamee (d. 75 A.H.), the famous Successor, narrated, “Those
who taught us the Qur'aan, such as "Uthmaan ibn "Affaan, "Abdullaah ibn Mas’ood,
and others, told us that they would not memorise more than ten verses until they had
understood what knowledge it contained, and implemented it. They used to say, *So
we learnt the Qur'aan, (its) knowledge and (its) implementation at the same time.™"*
It is apparent, then, that the Companions made sure that they understood the mean-
ing of the Qur'aan, and then implemented it. 'Umar narrated, "Amongst the last verses

614 al-Albaance, Muhammad Naasir ad-Deen, Manzilat as-Sunnah fi al-Islaam (Dar al-Hayah al-
Islaamiyah, Egypt, n.d.), p.5.

615 adh-Dhahabee, v. 1, p. 54, Actually, as-Suyootee clarifies his point of view later on in his lrgaan,
which agrees in principle with Ibn Taymiyyah's view. cf Irgaan, v. 2, p. 204,

616 cf. ftqaan, v. 2, pps. 244-264.

617 Reported by al-Bukhaaree.

618 Ibn Taymiyyah, p. 12.
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to be revealed were the verses pertaining to interest, and the Prophet (%) passed away
before explaining them to us.”™" This narration explicitly shows that the Prophet (3%)
used to make sure that the Companions understood the Qur'aan, since the only rea-

610

son that the verses of interest were not explained in great detail was due to the sudden
death of the Prophet (5£).

As was mentioned earlier, there are only a small percentage of verses for which
explicit narrations exist from the Prophet (32). The verse concerning the interpreta-
tion of ‘wrongdoing’ (6:82) as shirk has already been given above. This example illus-
trates the necessity of the interpretation of the Prophet (i), for even the Compan-
ions, despite their knowledge of Arabic, could not understand the correct interpreta-
tion of this verse until they had asked the Prophet (32). Another example is the hadeeth
of the Prophet (£2) in which he explained ‘...those whom You are angry with,” and
"...those who are astray, (1:7) as the Jews and Christians.”" He also explained the
‘middle prayer’ (2:238) as the Asr prayer,”! the “additional (reward)” (10:26) as the
seeing of Allaah by the believers in Paradise,”” and that al-Kawthar (108:1) was “...a

nH23

river that my Lord has given me in Paradise.
In addition to such explicit examples of tafseer, there exist numerous examples
from the life and sayings of the Prophet (32) which explain certain verses of Qur'aan,
but are not recorded as explicit statements of zafseer. For example, the Prophet (32)
stated, “Hell will be brought forth on that Day (i.e., Day of Judgement). It will have
seventy thousand ropes (attached to it), and on each rope, there will be seventy thou-
sand angels dragging it.”** Although this hadeeth does not mention any verse in the
Qur'aan, it can be used to interpret verse 90:23, "And Hell will be brought that Day.”
The hadeeth describes how it will be brought. In another example, the penalty pre-
scribed for theft is, “As for the thief, male or female, cut off his/her hand” (5:38). The
Sunnah of the Prophet (322) explains that the thief’s hand is only to be cut off if he
steals above a certain monetary value, and that in such a case the right hand is to be
cut off from the wrist joint.”” These additional details needed for understanding this
verse are not present in the Qur'aan itself. In another verse, the Qur'aan proclaims,
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«Say, I do not find in that which has been revealed to me anything which is
forbidden to eat by anyone who wishes to eat it except a dead animal, or
blood poured forth, or the flesh of swine...’» [6:145]

619 Reported by Ahmad and Ihn Maajah.

6200 Reported by at-Tirmidhee.

621 Reported by at-Tirmidhee, and reterred to in al-Bukhaaree and Muslim.
622 Reported by Muslim.

623 Reported by al-Bukhaaree and Muslim.

624 Reported by at-Tirmidhee.

625 cf. al-Albaanee, Manzilat, p. 6.
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However, this verse is not exhaustive, as the Sunnah adds to this list all animals with

fangs or claws, and excludes from the general ruling of dead animals seafood and

locusts.™

From these and other examples, it is possible to say that the Prophet () ex-

plained the Qur'aan in the following manners:*”’

1)

3)

1)

By his implementation of general or vague commands. For example, the Qur'aan
orders the believers to pray and perform Hajj. The Prophet (%), by his actions
and statements, showed the believers the exact procedure and tmings of prayer,
and the specific rites of Hayj.

By explaining unclear concepts in verses. For example, the verse commanding
the believers to begin their fasts,
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..when the white thread becomes clear from the black thread» [2:187],

was explained by the Prophet (%) as being the streaks of light in the sky after
dawn
By specifying the exact connotation of a word or phrase. The example in which
the Prophet (28) specified that the ‘injustice’ referred to in 6:82 was shirk falls in
this category.
By constraining a general ruling or verse. The example of the specification of
‘thief” and *hand’ by the Prophet (&) was given above.
By generalising a specific ruling or verse. An example of this is when some Com-
panions came to the Prophet (3) and asked him concerning the verse,
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«And it you travel through the land, there is no sin upon you if you shorten

your prayers, if you fear that those who disbelieve may harm yous [4:101]
The Companions could not understand why the Prophet (3) and the Muslims
were still shortening their prayers during travel, despite the fact that there was no
longer any fear from enemy attacks. The Prophet (2) responded, “(The conces-
sion to shorten prayers even in a state of security) is a charity which Allaah has

"Hl%

given you, therefore accept the charity.

626 ibnd, p. 7.
627 Based on adh-Dhahabee, pps. 60-62, and others.
628 Reported by Muslim.
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6) By explaining the intent of a verse. The example in which the Prophet (3%) ex-
plained
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«..those whom You are angry with, and those who are astray» [1:7]
as the Jews and Christians falls under this category.

7) By adding extra commands or prohibitions to the verse. An example of this is the
Prophet’s (3%) prohibition of joining a woman with her maternal or paternal
aunt in marriage (i.c., as co-wives), whereas the Qur'aan only prohibits combin-
ing a woman with her sister (4:23).

8) By emphasising the meaning of the verse. In other words, by practising and af-
firming the laws in the Qur'aan. For example, all hadeeth stressing good treat-
ment to wives merely affirm the verse,

1 T2 A,
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«And live with them on good terms (and kindness)» [4:19]

9) By showing that the verse was abrogated. This category has already been dis-
cussed.”

These few examples should be sufficient to illustrate that the Sunnah is of equal
importance to the Qur'aan in deriving laws and understanding the Qur'aan. The
Qur'aan can never be understood properly without the Sunnah. Even the Compan-
1ions, whose knowledge of the Arabic language was unparalleled, had difficulty un-
derstanding many verses until the Prophet (%) cleared up the exact meaning for
them.

These two sources of tafseer, tafseer of the Qur'aan by the Qur'aan, and tafseer of
the Qur'aan by the Sunnah, are the two ultimate sources for understanding the Qur'aan.
Neither is allowed to contradict itself or the other, and both sources must be taken
simultaneously in order to arrive at a correct understanding. These two sources are
also the final authority on the interpretation of the Qur'aan — no interpretation is
allowed to contradict or supersede the interpretation of the Qur'aan by the Qur'aan
and the Sunnah.

3) TAFSEER BY THE STATEMENT OF THE COMPANIONS

After the Qur'aan and Sunnah, the next important source for understanding the
Qur'aan is the understanding of the Companions. The statements of the Compan-
ions are taken as a fundamental source of zafseer tor the following reasons:

1) The primary reason is that the Companions are a generation that was chosen by

Allaah to accompany the Prophet (), and to pass on the religion and teachings

629 Sce, “The Categories of Naskh,” in Chapter 13.
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of Islaam to later generations. Their character and religious knowledge has been
testified by Allaah and the Prophet (5), for Allaah says in the Qur'aan,
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«Muhammad () is the Messenger of Allaah. And those who are with him
(i.c., the Companions) are severe against the disbelievers and merciful
amongst themselves. You see them bowing and (alling down in prostration,
seeking the Bounty of Allaah and His Pleasure...» [48:29]

In more than one verse of the Qur'aan, Allaah mentions the fact that

c
Brrf A oo, g AP 2

«He is well pleased with them, and they with Him» [99:8]
thus clearly showing the superiority of the Companions over other generations.
The Prophet (#2) said, “The best of all mankind are my Companions, then those
that will follow them, then those that will follow them.”"™

2) The Companions actually witnessed the revelation of the Qur'aan. Many of its
verses were revealed to cater to problems that had risen amongst them. As such,
they were familiar with the asbaab an-nuzool, with the makkee and madance verses,
and with the naastkh and mansookh, and did not need to go searching for this
knowledge, as later generations would have to do.

3)  The Qur'aan was revealed in the Arabic that the Companions spoke. Therefore,
many words and phrases that later generations had difficulty understanding were
clear to the Companions.

4)  The Companions were the most knowledgeable of generations with regards to
pre-Islaamic customs. Therefore, they understood the references in the Qur'aan
to such customs.

There is a difference of opinion whether the interpretation of a Companion is of
definitive authority. In other words, once a Companions has given an interpretation
of a verse, must that interpretation be accepted, as is the case with the previous two
sources of tafseer?

Al-Haakim an-Naisapooree (d. 404 A.H.), the author of a/-Mustadrak, considered
any interpretation by a Companion to be equivalent to a hadeceth of the Prophet (32),
for he believed that all such interpretations must have originated from the Prophet
(#2). However, this opinion is not accepted in its generality, and the majority of schol-
ars, such as an-Nawawee (d. 676 A.H.), as-Suyootee (d. 911 A.H.), and Ibn Taymiyyah
(d. 728 A.H.), held the view that the interpretation of a Companion is equivalent to a
hadeeth of the Prophet (8) only when it concerns matters which are not based on

630 Reported by al-Bukhaaree.
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personal reasoning (ijtthaad), such as reports concerning sabab an-nuzool, or the knowl-
edge of the unseen. This is because such knowledge could not have originated from
the Companions’ ijtthaad, and must have come from the Prophet (2). A report from
a Companion not concerning these topics cannot be taken as equivalent to a hadeeth

1 However, this

of the Prophet (32); rather, it is given a status below that of a hadeeth.
does not diminish the status of the zafseer from the Companions. The Companions
were the most knowledgeable of this nation, and as such their personal reasoning

(tjtthaad) occupies a status above that of any later scholar.
Az-Zarkashee summarised this point when he said,

As for the interpretation of the Companions, it is investigated nto: 1t
this interpretation was based upon language, then they are the scholars of
the language, and there is no doubt that they should be given credence to in
this interpretation. If this interpretation relies upon what they saw of asbaab
an-nuzool, or other circumstances (i.e., of pre-Islaamic customs), then again
there is no doubt concerning this type of interpretation.””
After the interpretation of the Qur'aan by itself and by the Aadeeth of the Prophet

L35

(3%£), the Companions relied upon four primary sources to interpret the Qur'aan:

1) Their knowledge of Arabic language, rhetoric, grammar and pre-Islaamic po-
etry.

2)  Their knowledge of the pre-Islaamic customs of the Arabs.

3)  Their knowledge of the habits of the Jews and Christians at the time of the rev-
clation of the Qur'aan.

4) Their personal reasoning and their keen intellect (which, of course, was based
upon knowledge).

Another integral aspect of the tafseer of the Companions is the shaadh and mudraj
gira'aat which were discussed earlier. It is necessary to take these gira'aat into account
when interpreting a verse. As mentioned earlier, such gira'aat cannot be considered as
the Qur'aan, but may be studied as zafseer. One of the interpretations of this type of
gira'aat is that they were added, not as Qur'aan, but for the sake of interpretation by
the Companions. For example, in the shaadh giraa'a of Ibn Mas’ood, the verse which
told the believers to “fast three days” (5:89) as an expiation of an unfulfilled oath was
read by him as: “fast three consecutive days.” Due to this shaadh giraa'a, later scholars
differed over whether it was necessary to fast three consecutive days, or whether it
sufficed to fast any three days if one did not fulfil an oath.

To conclude, if the Companions agreed to an interpretation of a verse, that inter-
pretation must be accepted, since it qualifies as maa’. On the other hand, if there
exist narrations from one Companion concerning the interpretation of a verse, and
there does not exist any narrations to the contrary from other Companions, this inter-

631 cf. as-Suyootee, Tadreeb ar-Raawee, pps. 156-8.
632 az-Zarkashee, v. 2, p. 172,
633 cf. adh-Dhahabee, v. 1, p. 63.
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pretation is also accepted, but is not equivalent in strength to the interpretation given
by the Prophet (5). If there exist various narrations from different Companions which
are not contradictory in nature, then all such interpretations are accepted. If there
exist contrary narrations from different Companions concerning the same verse, in
this case the researcher can choose between the different interpretations, depending
on which interpretation seems to have the strongest evidence to support it.

Tafseer by the Statement of the Successors

Before moving on to the next section, a brief note concerning the fafseer narrations
from the Successors would be useful. Some scholars took the rafseer of the Successors
to be the next source of tafseer after the tafseer of the Companions. As proof for this
stance, they relied on the statements of certain prominent Successors concerning their
knowledge of the Qur'aan. Qataadah (d. 110 A.H.) said, “There is not a single verse
in the Qur'aan except that I have heard something concerning it.” Mujaahid (d. 103
A.H.) said, “I recited the Qur'aan to Ibn 'Abbaas three times. In each recitation, I
stopped at every verse, asking him concerning its interpretation.” This is why Sufyaan
ath-Thawree (d. 161 A.H.) said, “When you hear an interpretation from Mujaahid,
this should be sufficient for you!™""

Other scholars, however, rejected this view. They claimed that an interpretation of
a Successor could not have originated from the Prophet (i), as could the interpreta-
tion of a Companion, since they never saw the Prophet (). Also, they did not wit-
ness the revelation, as did the generation before them, and their trustworthiness is not
guaranteed specifically for every one of their generation, unlike the Companions (in
other words, the trustworthiness of every single Companions is guaranteed by the
Qur'aan, whereas this is not the case for the Successors, for they have been praised as
a generation, and not individually).

Therefore, the correct view in this matter, as Ibn Taymiyyah (d. 728 A.H.) said, 1s
that if the Successors give the same interpretation to a verse, then their interpretation
must be accepted, but if they differed among themselves, then the opinion of one
group will have no authority over the other group, nor over the generations after
them. In such cases, one must resort to the Qur'aan, the Sunnah, the Companions,

and the Arabic language in order to obtain the correct interpretation.””

4) Tafseer BY ARABIC LANGUAGE AND CLASSICAL POETRY

This topic is in reality two topics: tafseer by the Arabic language, and tafseer by
classical poetry.

The relationship of the understanding of the Qur'aan to knowledge of the Arabic
language is clear; it is impossible to truly understand and interpret the Qur'aan with-
out knowledge of the Arabic language. Since the Qur'aan refers to it having been

634 Quotes taken from Ibn Taymiyyah, p. 58.
635 cf. Ibn Taymiyyah, p. 59.
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revealed in ‘a clear Arabic tongue’ (16:103), the necessity of knowing this language in
order to understand it cannot be overemphasised. In fact, the Qur'aan states that one
of the reasons that it has been revealed in Arabic is so that it can be pondered over:
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«We have sent down to you an Arabic Qur'aan so that you may understand»
[12:2]
The interpretation of the Qur'aan must comply with the rules of the Arabic lan-
guage, in terms of vocabulary, grammar, rhetoric and principles of discourse.

Imaam Maalik (d. 179 A.H.) said, “If any person is brought to me, having inter-
preted the Qur'aan while he is ignorant of the Arabic language, I will make an exam-
ple of him (by punishing him).”* The famous Successor and student of Ibn "Abbaas,
Mujaahid (d. 103 A.H.), said, “It is impermissible for any person who believes in
Allaah and the Last Day to speak concerning the Book of Allaah if he 1s not knowl-
edgeable of the dialects of the Arabs.”7 Imaam ash-Shaatibee (d. 790 A.H.) under-
lined this principle clearly when he said, “Whoever desires to understand the Qur'aan,
then it will be understood from the speech of the Arabs, and there is no way other
than this.”*

Therefore, it is essential to have a thorough understanding of the characteristics of
the Arabic language, for it is not possible to understand the Qur'aan by only knowing
‘dictionary” Arabic. Imaam al-Qurtubee (d. 671 A.H.) warns in the introduction to
his zafseer against,

...rushing to interpret the Qur'aan by the apparent Arabic wording, without
rescarching into its strange and obscure words, its interchangeable phrases,
and into the (characteristies) of succinet speech, deletion, and ellipsis. Who-
ever... rushes to extract meanings based on the apparent Arabic meanings —
his errors are frequent, and he enters into the realm of those who interpret
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the Qur'aan (solely) with their intellects.

For example, the phrasing of a verse might be general, whereas its context shows
that it is specific. In other cases, words or even phrases might appear missing, yet this
is a characteristic of eloquent Arabic, since the missing words are understood by con-
text. In some verses, it might appear that the logical sequence of words has been
reversed, but such a reversal adds subtle meanings that would otherwise not be present.
Such characteristics, and others, are well known to the Arabs, and are an indication of
the eloquence of the Qur'aan.

The interpretation of the Qur'aan based on the Arabic language must not contra-
dict an interpretation based on the Qur'aan, Sunnah, or statement of the Compan-

636 az-Zarkashee, v. 2, p. 160,

637 az-Zarkashee, v 1, p. 293,

638 Ik, p. 137.

639 al-Qurtubee, v. 1, p. 49, See some examples of such errors under the section, 'A Review of some
Translations’ in Ch. 16.
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ions. This is because Allaah and His Messenger (32) are more knowledgeable of what
they wish to express than later scholars of the language are. Likewise, the knowledge
of the Companions is greater than the knowledge of any later linguist or grammarian.
Therefore, the status of interpreting the Qur'aan based on the Arabic language comes
after these three sources, and cannot supersede them.

To give an example of an interpretation that is based on Arabic yet contradicts
something stronger than it, the scholar Aboo "Ubayd al-Mu'tazilee said concerning
the verse,
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«..and He caused rain to descend on you from the sky. to clean you thereby
and to remove from you the whisperings of Shaytaan, and to strengthen
your hearts and make your feet firm therebys [8:11]

“This verse is majaaz, and it means that Allaah sent down patience upon the Com-
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panions, so that they would be firm against their enemies.

This interpretation, although perhaps acceptable from a linguistical point of view,
contradicts authentic narrations which show that the verse is to be taken in a hageegee
manner; that it actually rained on the Companions, and that this rain caused the
desert sand to become ‘firm’ and thus made it easier for the Companions to walk. At-
Tabaree (d. 310 A.H.), commenting on the view of Aboo "Ubayd, said, “...and this
opinion goes against all the scholars of zafseer, from the Companions and Successors.
And it is sufficient evidence that an opinion is mistaken when it contradicts those

whom we have mentioned.”™"!

Linguistic vs. Islaamic

When there occurs a word or phrase in the Qur'aan that gives different meanings
based on the linguistic connotation of the phrase, and its Islaamic meaning (i.c.,
lughawee vs. shar’ee meanings), in general the shar'ee connotation is given precedence,
unless there is evidence to suggest otherwise. This is because the Qur'aan was re-
vealed to explain the sharee’ah of Islaam, and not to explain Arabic. To give an exam-
ple, the Arabic word ‘salaat’ linguistically means a verbal invocation (also known in
Arabic as du'aa). However, in its shar'ee connotation, the word implies a known set of
actions and movements performed at specific times of the day, or for specific occa-
sions. Therefore, in the verses describing the relationship with hypocrites, when the
Prophet (i£) is commanded,

640 at-Tayyaar, p. 45.
641 at-Tabaree, v. 9, p. 197.
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«And do not ever pertorm the salaat upon them (the hypoerites who died)»

[9:84]
the word “salaar’ 1s taken in its shar'ee meaning (i.e., the funeral prayer over a deceased
hypocrite is forbidden), since this is the primary and understood meaning of the word.
In order to prohibit even verbally asking for their forgiveness, other verses and hadeeth
must be used. On the other hand, in the verse,
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«Take from their money alms, so that they may be purified by it, and sancti-
ficd with 1t, and make salaat tor them» |9:103]

the word ‘salaar’ is understood in its linguistic meaning, i.c., a verbal invocation of
blessing and forgiveness, since there exist narrations that the Prophet (32), when he
used to receive such alms, would verbally bless their donors.”"

An integral aspect of interpreting the Qur'aan by the Arabic language is interpret-
ing the Qur'aan by poetry. This was a practice that originated during the time of the
Companions.

Poetry Prohibited?

Certain verses of the Qur'aan and hadeeth seem to prohibit poetry. It is therefore
essential to discuss them to understand their proper intent. The Qur'aan says,
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«As for the poets — (only) the misguided follow them. Do you not see that

they speak about every matter in their poetry, and that they say what they do
not practice? Exeept those (poets) who believe, and do righteous deeds, and
frequently remember Allaah...» [26:224-7]

Therefore, those poets who versify about matters which are useful, and practice
what they preach, and remember Allaah constantly, are not amongst those censured
by the Qur'aan. The Prophet (8) also spoke against this type of poetry, for he (3%)
said, “Itis better for a man’s chest to be filled with pus than to be filled with poetry.”"
This hadeeth has been understood to refer to the poet who becomes excessively in-
volved in his poetry, so much so that it *fills his chest” and turns him away from the
remembrance of the Qur'aan.”” Therefore, poetry in and of itself is not prohibited in

642 cf. al-"Uthaymeen, p. 29.
643 Reported by al-Bukhaaree and Muslim.
644 cf. al-Albaance, Sahechah, v. 1, p. 660,
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the Qur'aan or sunnah — it is only evil and excessive poetry that is censured. In fact,

the Prophet () stated, “Indeed, some poetry has great wisdom in it.”""

. . . , .
It might be asked, “How can we interpret the Qur'aan — the Speech of Allaah — by
poetry, which is the speech of men?”
Aboo Bakr ibn al-Anbaaree (d. 328 A.H.), in explaining this concept, said,

There are numerous narrations from the Companions and Successors
concerning their explaining the obscure and rare words in the Qur'aan with
poetry. Yet, despite this, some who have no knowledge have criticized the
grammarians, and said, “When you do this, you are make poetry a source
(of understanding) rather than the Qur'aan!” And they said, “How can you
use poetry to comprehend the Qur'aan, when poetry has been condemned
in the Qur'aan and sunnah?!”

The response to this is that the situation is not as they have presumed;
we have not made poetry a primary source over the Qur'aan, but rather we
wish to clarify the meanings of the obscure and rare words in it. This is
because Allaah has said,
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«Verily, We have revealed this as an Arabic Qur'aan» [12:2]
and He says,
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«...(the Quraan is) in a clear, Arabic tongue» [16:103].

In other words, the purpose of poetry is to explain the Arabic of the Qur'aan, and
is not meant to be the basis from which Islaamic laws or beliefs are derived.

Ibn "Abbaas said, “If you ask me concerning the rare words in the language, then
seek it in poetry, for poetry is the recordings of the Arabs,” and he also said, “Poetry is
the recording of the Arabs. Therefore, if a word of the Qur'aan — that was revealed in
the language of the Arabs — is obscure to them, they return to their recordings, and

it

take the meanings from it.
"Umar was once with the other Companions in a gathering, and he asked them
the meaning of the verse,
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«Or He will take them upon takhawufs [16:47|
At this, an old man from the tribe of Hudhayl stood up and said, “This is from our
dialect. Takhawuf means attrition (suffering loss little by little).” "Umar asked him, “Is
this something that the Arabs know from their poetry?™ He answered, “Yes,” and
recited to them the line of poetry,

645 Reported by al-Bukhaaree.
646 as-Suyootee, v. [, p. 157,
647 az-Zarkashee, v. 2, p. 294,
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‘Her saddle takharwuf (abraded) from a long and high hump,
As when a piece of skin used for smoothing arrows has takhawuf
(abraded) from the back of a tree’

At this, "Umar said, “Stick to the recordings, and you will not be misled.” When asked,
*What are the recordings?” he replied, “The poetry of pre-Islaamic times. Therein is

the explanation of your Book, and the meaning of your words.”*

As-Suyootee, in his a/-Itgaan, quotes a lengthy account between one of the leaders
ofthe Khaewaarij, Naafi’ ibn Azraq, and Ibn 'Abbaas. Naafi’ once passed by Ibn "Abbaas
while he was interpreting the Qur'aan to those around him. Naafi’ said to his com-
panion, “Come, let us go to this person who is pretending to interpret the Qur'aan
even though he has no knowledge concerning it.”" They went to Ibn "Abbaas in
order to try to outwit him, and asked him, *"We wish to ask you concerning the Book
of Allaah, and we want you to explain it to us and bring us proofs from the Arabic
language (for your statements), for verily Allaah has revealed the Qur'aan in a clear
Arabic tongue.” Ibn "Abbaas told them, "Ask me whatever you wish!”So they asked
him, “Tell us the meaning of the verse,

5
«There is no rayb in it» [ 2:2] 27

Ibn "Abbaas responded, “(This means) there is no doubt in it.” They asked, “Do the
Arabs know this meaning?” He replied, “Yes. Have you not heard the line by Ibn
Zabaree:

‘0 Umaamah! There is no rayb (doubt) concerning the truth,

G5

There 1s only rayb (doubt) concerning what a liar says!’
Naafi’ then proceeded to ask Ibn *Abbaas the interpretation of a further one hundred
and eighty nine verses, in cach case trying to show that Ibn 'Abbaas was ignorant of
the meaning of the verse. However, for every obscure phrase in each verse, Ibn *Abbaas
was able to explain its proper meaning, and quote a line of classical poetry to prove
this meaning.”™ In this incident, not only is the necessity of knowing Arabic poetry to
interpret the Qur'aan shown, but also the superiority of the knowledge of the Com-
panions over that of any other generation.

Whose Poetry?

The question arises, however, as to whose poetry may be used to interpret the
Arabic of the Qur'aan? The scholars have divided the Arab poets into four categories,
as follows:"”

648 adh-Dhahabee, p. 80; cf. Zarabozo, p. 20.

649 This is one of the characteristics of the Khawaariy, that they felt themselves to be more knowledge-
able than the Companions of the Prophet (322). and in fact accused most of them of disbelict. Tt is for this
reason and others that the Prophet (35) said, “The Khawaarij are the dogs of the Hellfire.” (Reported by
Ahmad, cf. Mishkaat # 3354).

650 as-Suyootee, v. 1, p. 138.

651 cf. as-Suyootee, v. 1, pps. 158-175.

652 "Abd ar-Raheem, p. 55.
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1) Pre-Islaamic poets, meaning those who died before the advent of the Prophet
(). Examples of this category include Imri' al-Qays, al-"Ayshee and an-
Naabighah.

2)  Contemporary poets, meaning those who were alive when the Prophet () an-
nounced his pruphcthoml. Elemplcs in this category include Labeed, and the
famous Companion, Hassaan ibn Thaabit.

3) Early poets, meaning those who appeared after the Prophet () but sull rela-
tively early in Islaamic history. Examples in this category are Jareer and Farazdagq.

4) Later poets, meaning those who came after the last category till the present time.

Concerning the first two categories, there is no difference of opinion that their
poetry may be used to interpret the Qur'aan. The third category has been the subject
of dispute among the scholars, one of the reasons being the lack of any clear time
frame to indicate a cut-off point between this category and the last one. However, the
strongest opinion seems to be that the famous poets in this category can be used to
interpret the Qur'aan, since at this early stage, the Arabic language was still relatively
pure and free from the foreign influences that was indicative of later times. As for the
last category, the majority of scholars do not allow for the interpretation of the Qur'aan
by their poetry, even though some (such as az-Zamakhsharee), allowed the use of
their poetry, as long as the poet was of a trustworthy character, and known for his

633

knowledge of the Arabic language.

To conclude, it is essential to have an extensive knowledge of Arabic language and
poetry in order to properly understand certain words and phrases in the Qur'aan.
Such poetry is only used to obtain a linguistic meaning or interpretation of an ob-
scure word, and is not directly used to form the basis for any Islaamic rulings.

5) TArseER By Pri-Istaamic Ara CUSTOMS

Another integral knowledge that is essential in understanding the Qur'aan is the
knowledge of the customs and manners of the pre-Islaamic Arabs. This is because the
Qur'aan was revealed in a certain society and time frame, and it addressed many of
the issues related to that society. Therefore, in order to understand such verses, it is
essential to know the customs and manners that they are referring to, since the actual
verses themselves do not allude to them.

A few examples will help illustrate this point. Allaah says in the Qur'aan,

653 cf. 'Abd ar-Raheem, p. 56-57.
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«They ask you (O Muhammad) concerning the crescent. Say: “They are

signs to indicate fixed periods of time for mankind, and (to indicate) the

Hajj (pilgrimage).” And it is not righteousness to enter your houses from the

back, but true rightcousness is (he) who fears Allaah. So (therefore) enter

houses through their proper doors, and fear Allaah that you may be success-

ful» [2:189].
A reader of this verse who is unaware of the customs of the pre-Islaamic Arabs will
bewilderedly ask, “Of what relationship 1s the sighting of the crescent to entering
houses from the front or back, and of both of these acts to the fear of Allaah?”

The answer to this question lies in knowing one of the superstitions of the pre-
Islaamic Arabs. When the moon used to be sighted for Hajy, the pagans of old would
refrain from entering their houses through their front doors, and instead would jump
over their back walls to enter their houses. Thus, Allaah revealed in this verse the
prohibition of such superstitions, and told them that true righteousness was not found
in any superstition, but rather in the fear of Allaah.””!

In another verse, Allaah says,
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«And if you fear that you shall not be able to deal justly with (female) or-

phans under your care, then marry women of your choice, two, three, or

four» [4:3]
"Urwah ibn Zubair could not understand the relationship of taking care of orphans
with marrying other women. He went to his aunt, "Aa'ishah, to ask her to clear up
this confusion. She replied, “O my nephew! This verse is referring to the orphan girl
who is in the care of her guardian, and he is attracted by her beauty and wealth. He
wishes to marry her, without paying her the dowry that she deserves, so this verse
prohibited them (the guardians) from marrying them (the orphans) if they did not
think that they would be able to deal justly with these girls in their dowry, but instead
to marry other free women.”” In this incident, "Aa'ishah’s knowledge of pre-Islaamic
customs allowed her to understand the intent of this verse.

654 cf. Ibn Katheer, v. 1, p. 242.
655 Paraphrased from Ibn Katheer, v. 1, p. 488,
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As a last example, the Qur'aan says,
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«Allaah has not ordained the baheera, or the saa'tbah, or the waseelah, or the
haam, but those who disbelieve invent lies against Allaah. And most of them

have no understanding» [5:103]

Once again, it is essential to turn to pre-Islaamic Arab customs in order to understand
what this verse is referring to. The Arabs of old had certain superstitious religious
practices concerning their animals, and in this verse Allaah is informing them that
these practices have no basis in the religion of Allaah, but instead are lies that the
pagans had attributed to Him.*

Although this source of zafseer is not essential in order to understand every single
verse in the Qur'aan, it is nonetheless one of the necessary knowledges that a mufassir
must have.

6) TAFSEER BY JUDAEO-CHRISTIAN NARRATIVES

The Judaco-Christian narratives are known in Arabic as Israa'eeliyaat. These nar-
rations are mostly found in Judaco-Christian sources, such as the Torah, the Bible
and the Talmud, although some were orally passed down. Although most of the
Israa'eeliyaat deal with the stories of the previous nations, there are also narrations on
aspects of laws, beliefs and the signs of the Day of Judgement.

Hadeeth Related to Israa'eeliyaat

There are three primary hadeeth that deal with the use and value of Israd'eeliyaat,
which, at first glance, seem to contradict themselves. However, as usual in cases in
which hadeeth appear to ‘contradict’ one another, a closer inspection shows that such
is not the case.

The Prophet (§£) said, “Spread knowledge from me, even if it is a sentence (i.c.,a
verse of the Qur'aan or hadeeth of the Prophet (32)), and narrate from the Children of
Israel without hesitation, but whoever intentionally forges a lic upon me, then let him

NH5T

prepare his place of residence in Hell.”" In this Aadeeth, itappears that all Lsraa'eeliyaat

narrations can be accepted.

In another hadeeth, it is reported that 'Umar once came to the Prophet (2) with a
copy of the Torah. The Prophet (3£) asked him, “What is this, O "Umar?™” He re-
plied, “It is a book that I had copied so that I can add, to my (present) knowledge,
more knowledge.” Atthis, the Prophet (32) became so angry that his checks appeared
flushed, and he immediately ordered all the Companions to be called to the masjid.

656 ct. Ibn Katheer, v. 2, p. 121,
657 Reported by al-Bukhaaree.
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He (82) then stood up and said, “O people! Verily, I have been given the most concise
and precise of speech... and I have come to you with (the knowledge) that is pure.
Therefore, do not be misled. I swear by Him in whose Hands is my life, were Moosaa
alive right now, he would have no option but to follow me!”™™ In this narration, the
Prophet (§8) appears to be strongly prohibiting even reading Israa'ecliyaat narrations.

The third hadeeth dealing with the subject mentions that the Jews would read the
Torah in Hebrew, and then explain it to the Muslims in Arabic. The Prophet (i)
remarked, “Do not believe the People of the Book, nor disbelieve them, but rather,
say, “We believe in Allaah, and what has been revealed to us, and what has been re-
vealed to you.™ In this narration, the Prophet (32) told the Muslims that they were
not allowed to believe in such narrations, nor could they deny their truthfulness, but
could only affirm that Allaah had sent down revelations to both communities.

In combining these three narrations, the following conclusion may be reached: It
is permissible to quote Israa'celiyaat, as long as these narrations do not contradict any
verses of the Qur'aan or hadeeth of the Prophet (2). However, such narrations can-
not be used as a source of knowledge, as their authenticity is unknown — rather, Mus-
lims cannot outright deny their authenticity, nor can they convincingly affirm them.

The permission to narrate from the Israa'eeliyaat “without hesitation” applies to
those narrations which do not contradict the Qur'aan or Sunnak, but at the same
time, the Muslims are warned that such narrations cannot authoritatively be believed
in. The Prophet () strongly objected to "Umar’s action of reading the Torah since
‘Umar felt that it would increase his knowledge. The Prophet (2) explained that all
the knowledge that was essential to know was available in the Qur'aan and Sunnah.

The Qur'aan also makes an allusion to the Israa'eeliyaat. In the story of the “Sleep-
ers of the Cave’ (cf. Soorah al-Kahf, verses 9-26), Allaah mentions the various opin-
ions that were held by the People of the Book concerning their exact number:
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«And they say that they were three, the dog being the fourth among them,
and (others) say that they were five, the dog being the sixth — wildly guess-
ing at the unknown. (Others) say that they were seven, the dog being the
eighth. Answer (O Muhammad): "My Lord knows best their numbers; none
knows them but a few.” So do not debate with them except with clear proof.
And do not consultany of them (the People of the Book) about the affair (of
the People of the Cave)» [18:22]

658 Reported by Ahmad. See friaa, # 1589, for varying narrations.
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In these verses, a number of points may be derived. Firstly, the number of people in
this group was seven, since Allaah refuted the first two opinions, but silently approved
the last one. Secondly, the verse alludes to the fact that knowing such facts is of no
great value — rather one should respond that this knowledge is with Allaah. Thirdly,
the Jews and Christians debate amongst themselves and with the Muslims on topics
concerning which they have no clear knowledge, wildly guessing at the unknown.
This shows that much of the Israa'eeliyaat is the product of human authorship. Fourthly,
due to the last two facts, there is no great benefit to be obtained by debating with the
Jews and Christians, except concerning those matters in which there exists certain
knowledge. Lastly, there is no reason for the Muslims to question the Jews and Chris-
tians concerning such narrations, since they themselves are only guessing, and if this

659

knowledge were of any benefit, it would have been revealed in the Qur'aan or Sunnah.

Since the Prophet () allowed the narration of such literature, it is not surprising
to find prominent Companions, such as "’Abdullaah ibn "Amr ibn al-’Aas and Ibn
"Abbaas, quoting many Israa'eeliyaat narrations. During the Battle of Yarmuk against
the Romans (13 A.H.), 'Abdullaah ibn "Amr found two loads of books of the Chris-
tians and Jews. These books formed the basis of many of his Israa'eeliyaat narrations.””
However, none of the Companions used these narrations as sources of knowledge.
This is because the Qur'aan is explicit that the Jews and Christians tampered with
their respective scriptures, and changed the divine revelation. Therefore, it is impos-
sible to ascertain which facts they added and which are still intact.

During the period of the Successors, the Israa'eeliyaat literature began playing a
more prominent role in zafseer. This was primarily due to a number of famous schol-
ars who were originally Jews and Christians, but had converted to Islaam. After their
conversion, they used to narrate the Israa'eeliyaat that they had learnt in their youth.
Famous among them were Ka'ab al-Ahbaar (d. 32 A.H.), Wahb ibn Munnabih (d.
110 A.H.), and "Abd al-Malik ibn "Abd al-"Azeez ibn Jurayj (d. 159 A.H.)."!

Unfortunately, later generations became lax concerning the prophetic prohibition
in believing in the Israa'eeliyaat, and thus many of these narrations entered into tafseer
literature and were accepted as fact. Even such prominent scholars such as Imaam
Ibn Jareer at-Tabaree (d. 310 A.H.) and Ibn Katheer (d. 774 A.H.) arc well-known for
including such material in their zafseer literature, although these two scholars would
usually point out the uselessness of such material.

The Categories of Israa'eeliyaat

L062

As alluded to earlier, the Israa'eeliyaat can be divided into three categories:

1) Those narrations which are confirmed in the Qur'aan and Sunnah. Most of the
stories in the Qur'aan concerning the previous nations are also found in the Bi-

659 cf. [bn Taymiyyah, p. 57.
660 adh-Dhahabee, v. 1, p- 185,
661 ibid, v. 1, p. 206.

662 adh-Dhahabee, v. 1, p.189.
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ble. The general themes of many stories are common to both books, such as the
Flood of Nooh, and the prophethood of Ibraaheem, Moosaa and others. Such
narrations in the Bible may be accepted, since the Qur'aan confirms their au-
thenticity

2y Those narrations which contradict the Qur'aan, the Sunnah, or Islaamic teach-
ings. For example, the Bible ascribes to certain prophets evil deeds, such as the
story of Loot’s intercourse with his daughter-in-law, and Sulaymaan ordering
the death of one of his generals so that he could marry his wife. Such crimes are
unacceptable to ascribe to prophets, and as such these narrations must be re-
jected as false. In other places in the Bible, Allaah is given certain characteristics
(such as regret, tiredness, and ignorance) that do not befit Him. These types of
I[sraa'eeliyaat cannot be narrated unless one explains their falsehood.

3) Those narrations concerning which the Muslims have no knowledge. The ma-
jority of Israa'eeliyaat narrations fall under this category. It has been allowed o
narrate such stories without actually believing in them. For example, almost all
the stories in the Bible are, in general, more detailed than their Qur'aanic coun-
terparts. Names, figures and places which are typically not mentioned in the
Qur'aan are mentioned in the Bible and other Israa'eclivaat material.”™ These
facts cannot be accepted as truth by Muslims, for it is not known whether they
were tampered with or not. Example of such facts are the names of the twelve
Children of Jacob, the name of the Angel of Death (known in Muslim literature
as Azraa'eel),"" the colour of the dog of the Sleepers of the Cave, the part of the
cow that Moosaa hit the dead man with, and the names of the birds which
Ibraaheem resurrected.””

Ibn Taymiyyah (d. 724 A.H.), in summarising the potential usefulness of the
Israa'eeliyaat, comments, “They may be quoted, as the hadecth (of the Prophet (32))
permits it, but let us note that most of them have no value whatsoever so far as reli-

gious matters are concerned,”™

7) TAFSEER BY SUBJECTIVE OPINION (RA'Y)

The last source of tafseer is tafseer by subjective opinion, commonly known in Ara-
bic as ra'y. In other words, a scholar uses his personal opinion (ijtihaad) to arrive atan
interpretation of a verse, and this is called tafseer with ra'y.

663 This is a further indication of the 7 jaaz of the Qur'aan, for there is absolutely no benefit to be gained
by such knowledge, and in fact is more tedious to read than useful to know.

664 This name does not occur in any verse of the Qur'aan or hadeeth of the Prophet (32). Therctore, it 1s
safer not to call the angel of death Azraa'cel, since we do not know for sure the authenticity of this name. For
further details, see Ashqar, "Umar Sulaiman, "Aalim al-Malaaikat al-Abraar; (Dar an-Nafais, Kuwait, 1986,
p. 18,

665 ct. Ibn Taymyyah, p. 56.

666 Paraphrased from Ibn Taymiyyah, p. 56.
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A number of scholars have claimed that there is a difference of opinion over the
legitimacy of this type of tafseer. They claimed that certain scholars allowed this type
of tafseer, whereas others prohibited it. In reality, as many researchers have shown, the
difference of opinion is only verbal.*” This is because ray is of two types: ra'y that is
based upon knowledge and conforms with the Qur'aan and Sunnah, and ra'y that is
based upon desires and disagrees with the Qur'aan and Sunnah. Those scholars that
are quoted as prohibiting tafseer with ra'y in reality are prohibiting the second cat-
egory of ra'y, and not ra'y in general.

The Two Types of Ra'y

The evidence that ra'y is of two types is found in the Qur'aan, the Sunnah and the
statements of the Companions. The first type of ra'y, which is based upon knowledge,
is not prohibited, whereas the second type of ra'y, which is not based upon knowledge,
is prohibited.

The proofs that re'y based upon knowledge is not prohibited are many, includ-

ing:"®
1) The verse,

rEATE AL S ‘
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«Do they not reflect and ponder over the Qur'aan? Or are there locks on

their hearts (that prevent them from understanding it) 7» [47:24]
This verse asks mankind to ponder and reflect over the Qur'aan, which shows
that there are meanings and interpretations that are to be obtained only after
contemplation — tafseer with ra'y.

2)  The verse,
2% s Y, » ¢ 143 ,,} ),7/?
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«(This is) a Book that We have sent down to you, full of blessings, so that

they may ponder over its verses, and that men of understanding may re-

member» [38:29]

Once again, the believers are told to ponder over its verses.

3)  The verse,
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<<..,]I'lhc)-' had only referred it back to the Messenger, or to those in authority
amongst them, then those who are qualified to extract interpretations (or
rulings) would have known it» [4:83]

667 cf. adh-Dhahabee, v. 1, p. 267; at-Tayyaar, p. 48; Ik, p. 171; ar-Roomee, p. 79.
668 adh-Dhahabec, v. 1, pps. 265-274; ar-Roomee, pps. 78-85.
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This verse shows that there are people (the scholars) who are qualified to extract
some knowledge that others might not be able to, once again proving that zafseer
with ra'y is allowed, if based upon knowledge.

4) The prayer that the Prophet (328) made for Ibn "Abbaas, O Allaah! Grant him
interpretation” shows that there are meanings to the Qur'aan that are not obvi-
ous to everyone, and that is why the Prophet () prayed that Ibn "Abbaas be
given this knowledge.

5) The Companions and those after them all interpreted the Qur'aan with more
than just narrations, and this proves that tafseer based upon ra'y is allowed. For
example, when Aboo Bakr was asked concerning the case of kalaalah mentioned
in verse 4:176, he replied, “I say with my ra'y, so if it is correct, it is from Allaah,
and if it is incorrect, it is from myself and Shaytaan.”™" This shows that Aboo
Bakr interpreted the Qur'aan based upon ra'y.

6) The fact that ztihaad is a part of this religion, and with it, any stagnation that
might have existed is removed from the religion. Tafseer with ra'y is one type of
yjtthaad, and thus allowed.

The proofs that ra'y based upon desires is prohibited are:
1) The verse,
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«Say: My Lord has only prohibited evil deeds, the apparent and hidden of

them.... and that you say concerning Allaah that which you do not knows

|7:33]
2) The verse,

tge s, B L
«And do not follow that which you have no knowledge ofs [17:36]

These two verses discourage speaking without knowledge, and included in this
is ra'y that is not based upon knowledge.

3) The many narrations that exist from the sa/af that show their caution in inter-
preting the Qur'aan without any knowledge. Perhaps the most famous quote is
that of Aboo Bakr, who said, “What carth would give me support, and what sky
would shelter me, if I said concerning the Book of Allaah what I do not know?™"

The above evidences prove that ra'y is divided into two types: ra'y that is praisewor-
thy, and ra'y that is blameworthy. The 7a'y that is praiseworthy is that which is based
upon knowledge, and performed by one who is qualified to do so. Therefore, this type

669 at-Tabaree, v. 4, p. 284.
670 ar-Roomee, p. 82.
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of ra'y does not contradict the Qur'aan, the Sunnah, the statements of the Compan-
ions and the rules of the Arabic language; rather, such a ra'y is based on these sources.
The ra'y that is blameworthy is that which is performed without knowledge, by one
who is not qualified to perform it. Such types of ra'y typically contradict stronger

sources of tafseer.

. ws B E

Where is Ra'y Used?

It is obvious that tafseer by personal reasoning (ra'y) cannot, by its very definition,
be explained or confined to a particular methodology. Suffice to say, however, that
such interpretations (specifically for those generations after the Companions) are the
weakest source of zafseer, and as such it is not allowed to contradict any source higher
than it. Any time an interpretation based on ra'y contradicts any other source of rafseer,
it must be rejected, since there is no guarantee that it is correct.

Some scholars have classified the areas that 7¢'y might be used as follows:""!

l) To uncover meanings in a verse that conform with Arabic, and the Qur'aan.

2) 'To discover certain hidden aspects of the Qur'aan within the realm of human
limit. An example of this is when a certain linguist sees why one phrase or word
has been used in a certain context over its synonyms.

3) To see the goals of certain verses and understand their perspectives. An example
of this is when a scholar puts forth a certain relationship between a set of verses.

4) To extract and elaborate the morals that are to be gained from Qur'aanic stories.

5) To demonstrate the literary 7 jaaz of the Qur'aan.

A Divine Blessing

Perhaps one of the most important factors that is essential in order to arrive at a
proper interpretation based upon ra'y is a divine blessing from Allaah. This is because
tafseer based upon ra'y requires a keen intellect, and an ability to grasp meanings that
are not apparent in a verse. These qualities are from the blessings and mercy of Allaah,
and cannot be achieved by book-knowledge alone. It was this type of understanding
that the Prophet (#2) prayed tor Ibn "Abbaas when he (#2) said, “O Allaah! Bless him

1672

with the knowledge of interpretation.

However, even though this type of knowledge cannot be gained through books,
there are certain ways to achieve it. As the scholars of the past said, “Whoever fears
Allaah with the knowledge he knows, Allaah will bless him with knowledge of that
which he does not know.™ This is also alluded 1o in the verse:
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«So tear Allaah, and Allaah will teach you...»[2:282]
671 cf. Tk, p. 175.
672 Reported by al-Bukhaaree.
673 Reported by Aboo Nu'aym.
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If a person makes his intentions sincere for the sake of Allaah, and practices the
knowledge that he knows, and strives to gain more knowledge, it is very likely that he

will be blessed with this type of ability.

v. The Qualifications of a Mufassir

A person who wishes to interpret the Qur'aan (a mufassir) must fulfill certain con-
ditions and qualities before he is allowed to explain the Qur'aan to people — not eve-
rybody can just pick up the Book of Allaah and start interpreting it!

As was quoted earlier from Imaam ash-Shaafi’ee (d. 204 A.H.), “It is impermissi-
ble for any person to give verdicts concerning the religion of Allaah, unless he is knowl-
edgeable of the Book of Allaah, and its naasikh from its mansookh, and its muhkam
from its mutashaabih, and its interpretation, and its process of revelation, and its makkee
from its madanee, and its asbaab an-nuzool. On top of this, he must be knowledgeable
of the Sunnah...”"”

As-Suyootee, in his al-Itgaan, lists fifteen characteristics that a person must have
before he is qualified to interpret the Qur'aan. However, these are only a summary of
the qualities that a mufassir is required to have. Some of these qualities, and others,
are listed briefly below. The first four are inherent qualities that are essential in a
mufassir, and the others are external and acquired.””

1) The proper intentions, since the Prophet (#g) said, “All actions are by inten-

tions.""”* The mufassir must intend to please Allaah by this action of interpreting
the Qur'aan, and he must intend to guide people to the Straight Path to the best
of his abilities.

2) The correct Islaamic beliefs (‘ageedah). If a person is not a Muslim, or of a heret-
cal or misguided sect, then he cannot be trusted in interpreting the Qur'aan, for
his motive will be to defame Islaam, or to defend his particular sect or beliefs.

3) Tobe free from practising or believing in innovations, and to respect the Qur'aan.
If a person is innovating in the religion of Allaah, then he will have no qualms
about innovating in the interpretation of the Book of Allaah. Also, the mufassir
must love and respect the Qur'aan, and have the proper beliefs concerning it.
Part of this belief is that he must believe that the Qur'aan is the actual kalaam of
Allaah (and not an ‘expression’ of the kalaam of Allaah!). Ibn al-Qayyim (d. 758
AH.) said, “...(a mufassir) must witness that it (the Qur'aan) is the kalaam of
Allaah, which Allaah actually spoke, and which was revealed to the Prophet (3%)
by inspiration. And none can grasp its meanings unless his heart is free of mis-
givings and doubts with regards to the Qur'aan, and if a person does not really
believe that the Qur'aan is from Allaah, then there is a disease in his heart (which
prevents him from understanding the Qur'aan).””

674 an-Nahaas, p. 124.

675 as-Suyootee, v. 2, pps. 225-37; ar-Roomee, pps. 136-42; Zamralee, pps. 11-13.
676 Reported by al-Bukhaaree and others.

677 ar-Roomee, p. 12
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4)

5)

7)

9)

10)
11)
12)
13)

14)
15)
16)
17)

18)

19)

Repentance and a pious heart. This condition means that a mufassir must fear
Allaah to the best of his abilities, and if he falls into a sin, he must immediately
repent to Allaah for that sin, and not return to it. This is because, as Ibn al-
Qayyim said, “No heart can understand the Qur'aan, or grasp its meanings, ex-
cept if it is pure, and it is impossible for a heart full of evils and innovations to

MHTH

understand the meanings of the Qur'aan properly.

A thorough and proper understanding of the fundamentals of religion (Cageedal),
so that a mufassir can avoid falling into many of the heresies and innovations that
misguided sects did with regards to the understanding of the Qur'aan.
Following the proper methodology of tafseer. A basic introduction to this meth-
odology was outlined in the previous section.

Knowledge of the Arabic language and its vocabulary. Such knowledge must, of

course, be on a scholarly level; a person whose primary language is Arabic is not

necessarily knowledgeable of Arabic to the level that is required to interpret the
'

Quraan.

Knowledge of Arabic grammar (nahw).

Knowledge of Arabic morphology (sarf).

Knowledge of the basis of Arabic words and word structures (ishtigaag)
Knowledge of Arabic rhetoric, eloquence and manners of oratory."”’

The knowledge of the saheeh, da'eef, shaadh and baatil gira'aats.

The knowledge of the principles of figh (usool al-figh), so that he can interpret
the verses pertaining to laws in a proper manner.

The knowledge of figh itself, so that he is aware of the various interpretations of
the verses pertaining to laws.

The knowledge of asbaab an-nuzool, and related sciences.

The knowledge of naasikh and mansookh, and related sciences.

The knowledge of the hadeeth of the Prophet (i), in particular those related to
the interpretation of the Qur'aan.

The knowledge of all the other branches of ‘wloom al-Qur'aan, including makkee
and madanee, muhkam and mutashaabih, and the types of 1 jaaz of the Qur'aan.
A divine endowment that is not possible to obtain by one’s self. This is a type of
gift from Allaah to whomever He chooses. This type of intellect was what the
Prophet (322) prayed for when he prayed for Ibn 'Abbaas, “O Allaah, grant him
an understanding of interpretation.”

678 Zamralee, p. 11.
679 This one point is a summary of three different points in the ltgaan, all of which are types of knowl-

edge related to the Arabic language. These are the knowledges of ma'aani, badee’, and bayaan.
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From this list, which is far from exhaustive, it can be appreciated that not everyone
is qualified to pick up the Qur'aan and start interpreting it, in particular if he is not
even familiar with Arabic! Of the fifteen conditions that as-Suyootee mentions in his
list, seven — almost half — are directly related to the knowledge of the Arabic language.
In addition, the knowledge required for every other condition (in terms of books and
scholars) 1s not available in any language other than Arabic! It is not surprising, there-
fore, to sece Shaykh al-Islaam Ibn Taymiyyah (d. 728 A.H.) saying that, “...the Arabic

177680

language is a part of the religion (of Islaam)

VL. The Types of Tafseer

Ibn "Abbaas said, “Tafseer is divided into four types: a type that the Arabs know by
their language, a type which no one can be excused from not knowing, a type which
the scholars are aware of, and a type which none can know except for Allaah.”™" As
for the type which the Arabs are aware of because of their speech, this is due to their
knowledge of Arabic vocabulary, grammar and the principles of rhetoric. As for the
type which no one can be excused from not knowing, this refers to the basic principles
of Islaam, such as the Oneness of God (tawheed), the finality of the prophethood of
Muhammad (32), and the general laws and commandments in Islaam. As for the
type which the scholars are aware of, this is because they are knowledgeable of all the
branches of ‘wloom al-Qur'aan, and are capable of ijtihaad. They are, therefore, quali-
fied to interpret the verses of the Qur'aan in a manner which others are incapable of.
As for the type whose knowledge is known only to Allaah, this is the knowledge of the
matters of the unseen, such as the time of the Day of Judgement and the actuality of
the Attributes of Allaah.

However, what 1s meant in this section by the ‘types’ of fafseer are the various
methodologies that the scholars of zafseer have used while interpreting the Qur'aan.
During the history of Islaam, the Qur'aan has been subject to hundreds of tafseers,
and it is not feasible to discuss all of them. It 1s possible, however, to divide the zafseers
that have been written into broad categories, into which almost all zafseers can be
classified, and discuss the general principles that each category has in common.

The various tafseers can, in general, be classified in one of six main categories,
cach of which has certain commonalties that which will be discussed below. Of course,
when a certain zafseer 1s placed in onc category, this does not imply that all that is
found 1in that zafseer is based upon that one particular methodology, bur rather that
the general methodology of the book is as shown.

For each category, examples of the most famous tafseers that were written with that
methodology will be given, and some will be elaborated upon in the next section.™

680 Ibn Taymiyyah, Ahmad ibn "Abd al-Haleem: Igridaa as-Sivaat al-Mustageem, (ed. Dr. Naasir al-Agl,
Maktabah ar-Rushd, Riyadh, 1994) p. 469.

681 az-Zarkashee, v. 20 p. 164

682 The primary references for the names, classifications, and short eriniques of all of these rafseers were:
adh-Dhahabes (entire work), ar-Roomee (pps. 144-132), an-Najdee (entire work), and the relevant rafieers
themselves.
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A. TAFSEER BASED ON NARRATIONS

This category is known as tafseer bil ma'thoor, or tafseer based on narrations. In
] .- . - ¥
other words, the Qur'aan is interpreted based upon other verses of the Qur'aan, hadeeth
of the Prophet (), and statements of the Companions and Successors. This type of
tafseer is, of course, the most authentic and proper method of tafseer. Typically, the
authors of this type of tafseer included isnaads of the narrations, or at least referenced
the work where the isnaad was found.

The most important works based on this type of tafseer are:*™

1) Jaami’ al-Bayaan 'an Ta'weel Aay al-Qur'aan, by Muhammad ibn Jareer at-Tabaree
(d. 310 A.H.) (This work will be discussed in greater detail in the next section).

2)  Tafseer al-Qur'aan al-’"Adheem, by Ibn Abee Haatim ar-Raazee (d. 327 A.H.). This
work is a compilation of narrations from the Prophet (32) and the salaf concern-
ing tafseer. The author is a famous scholar of kadeeth, and one of the Imaams of
the science of jark wa ta'deel (the science of categorising the people of narrations
based upon their acceptance and reliability). In his work of zafseer, he kept his
own comments to a minimum, and compiled thousands of narrations from the
Prophet (22) and the salaf. This tafseer was only printed recently, and is one of the

classic works in the field of tafseer bi al-ma'thoor™

3)  Bahr al-"Uloom, by Aboo al-Layth as-Samarqandee (d. 375 A.H.). This work
was only printed recently, after having existed for centuries only in manuscript
form. Although the author quotes from the salaf, he does not include the isnaads
of the narrations, thus making it difficult to benefit fully from it. On occasion, he
ascribes views and interpretations to unknown scholars, by stating, ‘Some of them
said...”. In addition, after quoting the various opinions concerning a verse, he
rarely draws a decisive conclusion between these opinions, thus leaving an aver-
age reader confused. Certain Soofic tendencies are also to be found in it. How-
ever, the work is a useful reference, especially if one wishes to obtain early inter-
pretations of a verse after the time of the salaf.

1) Al-Kashf wa al-Bayaan ‘an Tafseer al-Qur'aan, by Aboo Ishaaq ath-Tha’labee (d.
427 A.-H.). Commenting on this zafseer, Shaykh al-Islaam Ibn Taymiyyah (d. 724
A.H.) said, “...there are a large number of fabricated hadeeth which have been
reported by ath-Tha’labee... As a man, ath-Tha’labee was righteous and pious,
but he cared little about his sources, and copied from the books of tafseer all kinds
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of things without discriminating between the authentic, weak and fabricated...

683 ar-Roomee, p. 90, Also sce adh-Dhahabee’s work, v. 1, pps 214-261.

684 There are four primary works in the field of tafseer bi al-ma'thoor: the tafseer of Ibn Jarcer at-Tabaree
(d. 310 A.H.), the rafseer of Ibn Abee Haatim (d. 327 A.H.), the rafseer of "Abd ibn Humayd (d. 249 A.H.),
and the tafieer of Ibn al-Mundhir (d. 318 A.H.). It is reported that all narrations of tafseer &i al-ma'thoor
revolve around these four great works. Untortunately, only the first two are in print; the other two have not,
as of vet, been discovered in manuscript form. It is also n:puricd that Imaam Ahmad ibn Hambal (d. 241
A.H.) authored a voluminous work of tafseer, but this too is missing.

685 1bn Taymiyyah, Mugaddimah, p. 40
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6)

7)

8)

9)

10)

1)

This tafseer contains a large quantity of Israa'eeliyaat narrations. Ath-Tha’labee
also delves extensively into the grammar of the Qur'aan, and the rulings and
opinions concerning the verses related to figh.

Ma'aalim at-Tanzeel, by Aboo Muhammad al-Husayn ibn Mas’ood al-Baghawee
(d. 516 A.H.). The author was a very famous scholar of hadeeth (his book of
hadeeth, Sharh as-Sunnah, is his most famous work), figh, and rafseer. Many schol-
ars praised his tafseer, and Ibn Taymiyyah said of it, “The zafseer of al-Baghawee
is a summarised version of at-Tha'labee’s zafseer, except that he avoided narrat-
ing fabricated traditions and the views of the innovators.”™ The tafseer mentions
the interpretations of the salaf without isnaad.

Al-Muharrar al-Wayeez fee Tafseer al-Kitaab al-'Azeez, by Ibn 'Atiyyah al-Andalusee
(d. 546 A.H.). The author was a very famous scholar of Andalus, and eventually
became its Chicef Judge (Qaadee). Ibn Taymiyyah praised his zafseer, but pointed

out that it has minor errors in it.””

Tafseer al-Qur'aan al-’Adheem, by Ibn Katheer ad-Dimashqee (d. 774 A.H.). (This

work will be discussed in greater detail in the next section).

Al-Jawaahir al-Hassaan fee Tafseer al-Qur'aan, by "Abd ar-Rahmaan ath-
Tha'aalibee (d. 876 A.H.). The author summarised this zafseer from over a hun-
dred works (some of them not extant anymore), primarily basing it on Ibn
‘Auyyah’s work. Most of the quotes from other zafseers are verbatim, and refer-
enced.

Ad-Durar al-Manthoor fee at-Tafseer bi al-Ma'thoor, by Jalaal ad-Deen as-Suyootee
(d. 911 A.H.). In this work, as-Suyootee compiled all the narrations he could
find from the Prophet () and the salaf concerning the interpretation of every
verse. The work is voluminous and extremely useful; however, in order to max-
imise its value, it needs to be critically edited to differentiate the weak narrations
from the authentic ones.

Fath al-Qadeer, by Muhammad ibn "Alee ash-Shawkaanee (d. 1250 A.H.). The
author was a famous scholar of Yemen, and one of the greatest scholars of his
time. This tafseer is an excellent combination of interpretation based upon narra-
tions, proper ra'y, differences in the gira'aat, and the language and grammar of
the Qur'aan. Ash-Shawkaanee managed to cloquently summarise an interpreta-
tion of the Qur'aan based on these various methodologies into five volumes.

Adwaa' al-Bayaan fee 'Eedah al-Qur'aan bi al-QOur'aan, by Muhammad al-Ameen
ash-Shangeetee (d. 1393 A.H.). Ash-Shanqgeetee has been called by many the
scholar of this century, and this work is just one indication of that. In the work,
the author conditioned upon himself to interpret the Qur'aan with the Qur'aan
(although he did not interpret every verse). No student ot knowledge can attord
to be without this work. Unfortunately, he passed away before he could complete

686 Ibn Taymiyyah, Mugaddimah, p. 40.
687 al-Qattaan, p. 365,
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the work, but his main student (Shaykh "Atiyyah Saalim) took over from where
he left, and completed the last two volumes of the tafseer.

Of course, this list is not exhaustive, and neither are all the works mentioned cor-
rect in all that they say. However, in general, the works listed followed the methodol-
ogy of tafseer with narrations, and gave this methodology precedence over others.

B. TAFSEER BASED ON PERSONAL OPINIONS

Tafseer ar-Ra'y was defined and discussed earlier. These tafseers are based prima-
rily on ijtihaad from the mufassir, based on the nuances of the phrasing of a verse, the
various linguistic connotations carried by a word, and other factors. Of course, this
does not imply that the narrations of the Prophet () and Companions are abso-
lutely ignored in these works, but rather that the primary purpose and source of these
tafseers was ijtthaad.

Although some of the zafseers written with this methodology are useful works, the
problem that arose was that the two primary sources of tafseer — tafseer of the Qur'aan
with the Qur'aan and Sunnah — were not given great emphasis by most of these schol-
ars, and secondary sources were used to interpret the Qur'aan. Thus, some of these
tafseers (but not all) became well known for contradicting other verses and hadeeth of
the Prophet (#2), since these were not considered while interpreting a verse. In addi-
tion, some of these tafseers were written based upon the type of ra'y that is blamewor-
thy; in other words, scholars who did not have the proper ‘ageedah wrote interpreta-
tions of the Qur'aan in which they sought to defend and prove their innovations.

One of the best forms of tafseer is one in which tafseer by narrations is given prec-
edence, while tafseer based on ijtihaad (ra'y) is only used as long as it does not contra-
dict anything stronger than it. Some of the works mentioned above (for example, the
works of Ibn Katheer and ash-Shawkaanee) can be considered as having combined
these two types of zafseer, with the proper emphasis on each type.

The works that can be classified in this category can be sub-divided into two cat-
egories: tafseer based upon praiseworthy ra'y, and zafseer based upon blameworthy ra'y.

The works that might be considered as having followed zafseer based upon ra'y

that is praiseworthy are:""

1) Mafaatih al-Ghayb, by Fakhr ad-Deen ar-Raazee (d. 606 A.H.) (This work will
be discussed in greater detail in the next section).

2)  Anwaar at-Tanzeel wa Asraar at-Ta'weel, by Naasir ad-Deen al-Baydaawee (d.
691 A.H.). The author based his tafseer on some narrations from the salaf, az-
Zamakhsharee’s work, and ar-Raazee’s work, and also included his own ijtihaad.
At times, he is influenced by az-Zamakhsharee’s opinions in ‘ageedal, and ar-
Raazee’s ‘scientific’ interpretations of certain verses.

688 ar-Roomee, p. 103, Also see adh-Dhahabee, v. 1, pps. 297-368.
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3)

1)

5)

6)

7)

8)

Madaarik at-Tanzeel wa Hagaa'iq at-Ta'weel, by Aboo al-Barakaat an-Nasafee (d.
701 A.H.). The author was an ardent Ash'aree in ‘ageedah and Hanafee in figh,
and his zafseer is a clear indication of this. His tafseer is primarily based on al-
Baydaawee’s and az-Zamakhsharee’s works, except that he deletes the Mu tazilee
beliefs found in the latter. The tafseer summarises az-Zamakhsharee’s comments
on the literary eloquence of the verses.

Lubaab at-Ta'weel fee Ma'aance at-Tanzeel, by *Alaa ad-Deen al-Khaazin (d. 741
A.H.). The author, as he himself mentions in his introduction, merely summa-
rised some of the tafseers written before his time, basing his summary primarily
on al-Baghawee’s work.

Gharaa'th al-Qur'aan wa Raghaa'tb al-Furgaan, by Nidhaam ad-Deen ibn al-Hasan
an-Naysabooree (d. 728 A.H.). The author based his tafseer primarily on ar-
Raazee's work, and added many benefits from az-Zamakhsharee's work. The
author was not merely a compiler of quotes, for he frequently gives his own opin-
ions, and critiques the views of ar-Raazee and az-Zamakhsharee. However, the
tafseer contains some philosophical discussions, certain Soofic interpretations, and
a defence of the views of the Ash’'arees against the views of the Mu tazilah.

Al-Bahral-Muheet, by Muhammad ibn Yoosuf, otherwise known as Aboo Hayyaan
(d. 745 A.H.) This is a very useful work, since the author concentrated on the
grammatical analysis of the Qur'aan, and accentuated its literary /aaz. At first
glance, the work seems to be more of a grammatical discussion than interpreta-
tion of the Qur'aan, but this is perhaps the most distinctive feature of the work, as
the author mentions the various differences that the scholars of grammar have
held concerning the analysis (i7aab) of certain verses. This work is perhaps the
first work to turn to in order to obtain a linguistical analysis of a verse. Another
salient feature of this tafseer is that Aboo Hayyaan refutes many of az-
Zamakhsharee's heretical ideas from the Arabic language itself (in other words,
he shows how az-Zamakhsharee is incorrect in deriving certain beliefs based
upon Arabic grammar).

Tafseer al-Jalaalayn, by Jalaal ad-Deen al-Muhalla (d. 864 A.H.) and his student,
Jalaal ad-Deen as-Suyootee (d. 911 A.H.). This tafseer was started by al-Muhalla,
but he died before completing it, so his student, as-Suyootee, completed it after
his death. This zafscer is perhaps the most famous tafseer in this category, and
very popular amongst the masses, primarily due to its simplicity and modest size.

As-Siraaj al-Muneer fee al-I'aanathi alaa Ma'rifathi ba'di Ma'aanee Kalaami Rabina
al-Hakeem al-Khabeer, by Shams ad-Deen Muhammad ibn Muhammad, other-
wise known as al-Khateeb as-Sharbeence (d. 977 A.H.). Despite its lengthy title,
the zafseer’s primary purpose was to simplify and condense the interpretation of
the Qur'aan so that the average Muslim could read it. The author benefits from
and quotes many works of the tafseers (in particular, the works of al-Baydaawee,
al-Baghawee, ar-Raazee and az-Zamakhsharee), and includes his own critical
comments as well. In addition, he strives to show the relationship between the
arrangement of the verses of the Qur'aan.
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9)

10)

Irshaad al-"Agl as-Saleem ilaa Mazaaya al-Kitaab al-Kareem, by Aboo as-Sa’ood
Muhammad ibn Muhammad al-"Tmaadee (d. 982 A.H.). This tafseer is a moder-
ate-sized one, and especially useful for its discussion of the eloquence of the
Qur'aan, and certain wisdoms behind its arrangement.

Rooh al-Ma'aanee fee Tafseer al-Qur'aan al-"Adheem wa as-Saba’ al-Mathaanee, by
Shihaab ad-Deen al-Aloosee (d. 1270 A.H.). A voluminous work; the author
quotes and benefits from many zafseers, and also gives his opinions. However, on
too many occasions, the author gives bizarre Soofr interpretations to a verse, and
this is why some scholars use this zafseer as an example of tafseer al-ishaaree (1o be
discussed below).

Mahaasin at-Ta'weel, by Jamaal ad-Deen al-Qaasimee (d. 1332 A.H.). The au-
thor was a famous scholar of Syria, and his work carned him considerable praise
by the scholars of his time, such as Muhammad Rasheed Rida (d. 1354 A.H.) and
others. This tafseer 1s primarily a collection and summary of quotes from other
tafseers, and the author purposely keeps his comments to a minimum.

Tafseer al-Kalaam al-Mannaan, by "Abd ar-Rahmaan as-Sa’adee (d. 1376 A.H.).
The author was one of the most famous scholars of Arabia, and a defender of the
ageedah of the salaf. His aim in this tafseer was to present the meanings and
interpretations of the Qur'aan in simple language, without any detailed discus-
sions or evidences from other sources; hence it is included in this category. It is
available in five small volumes. This rafseer is perhaps the most useful work of
tafseer for the layman who does not wish to go into any detail about the various
interpretations of the Qur'aan; if a person wishes to understand the Qur'aan in
plain and simple language, this is the reference that he should obtain.

upon knowledge does not imply that all that is contained in them is correct; on the
contrary, some of them contain grave errors (such as the works of an-Nasafee and ar-

Raazee), while others are relatively error-free (such as as-Sa’adec’s work).

The tafseers that are written with ra'y that is based upon desires, and with the

intention of defending innovations, are many; in fact, every fafseer written by a scholar

of one of the heretical sects can be considered an example of this type of zafseer. Per-

haps the more famous of these tafseers are:

1)

Tanzeeh al-Qur'aan ‘an al-Mataa'in, by Qadee "Abd al-Jabbaar al-Hamadanee (d.
415 A.H.), one of the leading scholars of the Mu tazilah.

Al-Kashaaf,by Mahmood az-Zamakhsharee (d. 538 A.H.), also of the Mu tazilah.
(This tafseer will be discussed in the next section).

Mapma’ al-Bayaan fee Tafseer al-Qur'aan, by Aboo "Alee al-Fadl ibn Hasan at-
Tabarsee (d. 538 A.H.), a Shee'ite scholar.
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C. TAFSEER OF THE JURISTS

The Qur'aan is, of course, the primary source of figh, or jurisprudence. Therefore
itis no surprise to find that certain scholars have turned to the Qur'aan with this in
mind, and written tafseers with the primary purpose of extracting laws from the
Qur'aan. This type of tafseer is known as tafseer al-fugahaa, or tafseer of the jurists. In
fact, some zafseers of this type only deal with those verses that have a direct relation-
ship to figh, and do not discuss verses primarily related to other matters. However,
most of the classics in this field discuss all the verses of the Qur'aan, with particular
emphasis on law-related verses.

. - ; ; : ; 8
Some of the famous zafseers written with this methodology include:”

1) Tafseer Ahkaam al-Qur'aan, by Aboo Bakr ar-Raazee, otherwise known as al-Jassaas
(d. 370 A.H.). This tafseer is written from a Hanafee point of view.

2)  Ahkaam al-Qur'aan, by Aboo Bakr al-Bayhaqee (d. 458 A.H.). This tafseer is a

compilation of narrations from Imaam as-Shaafi’ee.

3)  Tafseer Ahkaam al-Qur'aan, by Aboo Bakr ibn al-"Arabee (d. 543 A.H.). Primarily
written from a Maalikee perspective, and is considered a reference for the madh-

hab.
) Al-Jaami’ li Ahkaam al-Qur'aan, by Aboo "Abdullaah al-Qurtubee (d. 671 A.H.).

To place this tafseer in the category of tafseer bi al-ma'thoor would not be incor-
tect, for the author follows the proper methodology in the interpretation of the
Qur'aan. However, the tafseer emphasises the aspects related to the figh of a verse.
Although al-Qurtubee discusses all the opinions concerning the figh of a verse,
the tafseer is considered to be from a Maalikee perspective.

5) Zaad al-Maseer fee "llm at-Tafseer, by Ibn al-Jawzee (d. 597 A.H.). Even though
this tafseer is not primarily meant for figh, it nonctheless can be considered a
Hambalee tafseer in its discussion of verses related to figh.

6) Nayl al-Maraam fee Tafseer Aayat al-Ahkaam, by Muhammad Siddeeq Hasan
Khaan (d. 1307 A.H.) This tafseer only discusses those verses that deal with figh.
The author was one of the scholars ot Al al-Hadeeth in India, and therefore his
tafseer does not conform to one particular madh-hab.

7)  Rawa'i’ al-Bayaan Tafseer Aaytaat al-Ahkaam, by the modern author Muhammad
"Alee as-Saboonee. He also restricts himself to those verses related to figh, and
does not conform to one particular madh-hab.

8)  Tafseer Aayaat al-Ahkaam, by Manaa’ al-Qattaan (author of Mabaahith fee "Uloom
al-Qur'aan). This one also is restricted to verses related to figh, and is not con-
fined to one madh-hab.

689 ar-Roomee, p. 94.
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D. SciENTIFIC TAFSEER

Another category of tafseer is what has been termed ‘scientific tafseer’, or tafseer al-
tlmee. This type of zafseer, as can be presumed from its title, secks to interpret the
Qur'aan based upon scientific facts. These tafseers concentrate on those verses in the
Qur'aan which discuss nature and aspects related to the physical world, and seek to
explain these verses in the light of ‘modern’ science. Therefore, these tafseers seek to
claborate upon the scientific 7 jaaz of the Qur'aan.

However, as was pointed out earlier in the section of scientific 7jaaz, it is abso-
lutely essential that the proper methodology for extracting these scientific facts be
followed. Unfortunately, almost none of the zafseers that are famous for this type of
interpretation followed such a methodology; instead, these authors sought to prove
that the Qur'aan mentions every type of science and knowledge known to man. Most
of these interpretations even went to ludicrous extremes, claiming that the Qur'aan
had ‘founded’ and laid down the sciences and principles of engineering, medicine,
astronomy, meteorology, algebra, metallurgy, agriculture, carpentry, sowing, weaving,
tanning, baking, precise measuring, and underwater diving!" As can be seen, most
of these topics are not mentioned as such in the Qur'aan at all; on occasion, some
basic aspects of these sciences are mentioned or hinted at, but never is any discipline
or principle explained. To presume that these sciences are all based on the Qur'aan
requires quite a degree of imagination; it is true that the Qur'aan does not condemn
these sciences, and encourages knowledge in general, but to claim that it forms the
basis for the principles of these disciplines is absurd.

The two most famous zafseers in this category are Mafaatih al-Ghayb, by Fakhr ad-
Deen ar-Raazee (d. 606 A.H.) (also mentioned above), and, al-Jawaahir fee Tafseer al-
Qur'aan al-Kareem, by the famous Egyptian scholar, Shaykh Tantaawee Jawharee (d.
1359 A.H.). There are other tafseers that have been influenced to various degrees by
this type of interpretation, perhaps one of the most extreme being Tafseer al-Maraaghee,
by Ahmad ibn Mustafa al-Maraaghee (d. 1952 CE). In this work, the author denies or
distorts almost all the supernatural miracles of the prophets, and denies the existence
of angels and jinns, on the presumption that these facts are not explainable by science.
He even goes to the extreme of claiming that Aadam is not the father of all of creation,

since ‘modern historical and scientific research does not support this theory™!!!

Dr. Muhammad adh-Dhahabee, one of the foremost scholars of comparative rafseer

092

of this century, complains of the increasing popularity of this type of tafseer, and states,

This type of tafseer — 1 mean tafseer al-"thmee, which tries to prove that
the Qur'aan is composed of all types of disciplines, the modern and the un-

discovered — has became increasingly widespread in our times, and very

690 For a list of the various verses that have been used to ‘prove’ these aspects, see adh-Dhahabee, v. 2,
pps. 518-322.

691 an-Naydee, p. 69.

692 adh-Dhahabee, v. 2, p. 534. This author has not seen a better refutation of the over-zealousness of
this brand of tafseer than ad-Adh-Dhahabee’s discussion of the topic, v. 2, pps. 511-588.
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popular for those who are specialised in science and care tor the Qur'aan.
The effect that this brand of zafseer that has dominated the hearts of these
people has had is that we find a plethora of books being released in which
these authors try to twist the Qur'aan so that it appears as if all the sciences
of the heavens and earth are in it, whether explicitly or implicitly. And this is
based upon their presumption, as we mentioned carlier, that these inturpre-
tations of the Qur'aan are the most important proof of its authenticity, and
its 1jaaz, and its permanency (that it can be applied in all generations).

In reality, it seems that the authors of these type of zafseers were so impressed and
awed with the West and its sciences, that they felt that the only way of proving Islaam
was to show that the Qur'aan had preceded the West in the knowledge of all of these
sciences. These authors failed to realise, however, that the goal of the Prophet (2)
was not to teach mankind science, but rather to teach them the worship of Allaah! It
is not of the primary goals of the Sharee'ah to provide and elaborate upon the disci-
plines of modern science, as Imaam ash-Shaatibee (d. 790 A.H.) mentioned over six
centuries ago.””’ Ash-Shaatibee further stated that,"”

...the salaf of this ummah, from the Companions and the Successors and
those that came after them, were more knowledgeable of the Qur'aan and
its sciences and what was hidden in it; yet none of them spoke of these
things that are claimed to exist except for what we discussed (i.¢., some basic
sciences)... and if they had become engrossed in such subjects, and exam-
ined (the Qur'aan in such a light), it would have reached us, and at least the
basic principle of this issue (i.c., scientific interpretation) would have been
proven to us. But we do not find any mention of this, which shows that they
did not have this concern with them. And this is clear proof that the Qur'aan
was not sent to affirm what these people are presuming (exists in the
Qur'aan). Yes, we are not denying that the Qur'aan mentions some science
that the Arabs had, and other (sciences) that are well-known; material that
astonishes people of intellect... but to presume that it contains matters that
it does not, then no!

In other words, if the salaf did not place too much emphasis on this type of tafseer,
this shows that it is not worth holding it in such importance. As ash-Shaatibee stated,
it is true that the Qur'aan contains scientific facts — facts that a person living in the
sixth century CE would not know, but to presume that this is the primary purpose of
revelation, or that the Qur'aan is a reference to a// the sciences is a gross error.

To conclude, tafseer al-"ilmee must be placed in its proper position; too much em-
phasis should not be given to this topic, and neither should one exert all his efforts in
this field. The Qur'aan was sent as a guidance for mankind so that they could prop-
erly worship their Creator, and not to lay down principles of science. In addition, the
proper methodology should be followed when this type of interpretation is resorted
to. Tafseer al-"tlmee is an important type of tafseer, but only if it is used properly.

693 adh-Dhahabee, v. 2, p. 525.
694 ibid., v. 2, p. 526. Is it not as if ash-Shaatibee is addressing the modern authors of these types of
tafseers?
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E. Tarster BaseD oN INNER MEANINGS

Tafseer al-Ishaaree is a type of tafseer in which it is assumed that every verse in the
Qur'aan has a certain hidden or inner meaning to it, and this meaning cannot be
obtained except by a few chosen people. This type of tafseer was prevalent amongst
the Soofts. Needless to say, such tafseer was well-known for its extremely imaginative
interpretations, the majority of which had no basis from any verse! It is for this reason
that many scholars said, “This type of tafseer is not considered tafseer!™

95
However, some scholars allowed this type of tafseer, as long as the following condi-

T

tons were met:

—

That no figh rulings or ‘ageedah be derived from such zafseer.

2)  That the tshaaree interpretation does not contradict the apparent meaning of the

verse.

3)  That the ishaaree interpretation is not claimed to be the only or primary meaning
of the verse, thus negating the apparent meaning.

4) That the ishaaree meaning does not contradict other aspects of the Sharee'ah or
common sense.

5) That this interpretation has some basis for it in the Sharee'ah.
6) That itis not presumed that belief in the ishaaree interpretation is obligatory.

In reality, it would not be incorrect to say that ishaaree interpretations that are
acceptable (i.e., that meet the above conditions) are nothing more than interpreta-
tions based on correct ra'y. Thus, it would probably be safer to refrain from using the
term tafseer al-ishaaree, due to the fact that this name has been associated with far-
fetched interpretations, particularly of the Soofis.

Tafscer al-Ishaaree was not used by all those who interpreted the Qur'aan; on the
contrary, the majority of works quoted above did not concern themselves with this
type of interpretation. Some works, while concentrating primarily on the apparent
meanings of the verse, also commented on ishaaree meanings. Perhaps the most fa-
mous rafseer of this type is al-Aloosee’s (d. 1270 A.H.) work (quoted above), since,
after quoting various opinions concerning the apparent interpretations of a verse, he
usually ends the topic by mentioning such zshaaree interpretations. Other works to-
tally ignored the apparent meanings of the verse, and concentrated only on ishaaree
ones. These works were primarily authored by extreme Soofis, and are not very popu-
lar amongst the masses. An example of such a work is the zafseer of Muhee ad-Deen
ibn "Arabee (d. 638A.H.), the famous Soofi heretic. This zafseer contains such blas-
phemous interpretations that even al-Azhar University (which is well known for its
Soofi leanings) issued a decree prohibiting the publication and sale of this work!

To give some examples of what tafseer al-ishaaree is like, three ishaaree interpreta-
tions are quoted, in order of ‘extremity’.

695 az-Zarkashee, v. 2, p. 170.
696 cf. 1k, pps. 208-209; adh-Dhahabee, v 2, p. 408,
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An example of this type of zafseer is concerning the story of Taaloot when he tested
his people. The Qur'aan states,
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«Then, when Taaloot set out with his army, he said, *Verily, Allaah will test
you with a river; whoever drinks from it, he will not be with me, except if he
takes (a sip) with his hand.” Yet, they all drank of it, except a few of them...»
[2:249]
Some ‘scholars’ said, in the interpretation of this verse, that the river is meant to be
a parable of this world; whoever ‘drinks’” from it excessively will fail, and whoever
abandons it totally cannot survive, but the one who takes the bare minimum of what
he needs is the one who will be successful. After quoting this interpretation, Imaam
al-Qurtubee (d. 671 A.H.) said, "And how beautiful is this, were it not tor the fact that
it involves excessive interpretation, and a distortion of the apparent meanings of the

»697
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Another example is the ishaaree interpretation of the verse,
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«And if We had ordered them to kill themselves, or to leave their houses,
very few would have done so» [4:66]

One of the famous scholars of the Soofis interpreted this verse as, **To kill your-
selves” means to go against all its desires, and “to leave your houses” means to expel all
love of this world from your hearts. Only *a few would have done it’ in quantity, but
these (people) are great in quality, and they are the special ones who have reached the
true positions,”” meaning that they are the ‘friends’ (walee) of Allaah, the title of
Sooft leaders. As is seen from this interpretation, a certain concept or philosophy is
‘read in’ to the verse, as the verse makes absolutely no mention of going against one’s
desires and leaving the love of this world.

As a last example, the first letter in the Qur'aan is baa (in the basmalah preceding
the Faatihah) and the last letter is seen (in, “min al-jinnat wa an-naas’ in 114:6). From
this fact, certain ‘scholars’ derived the word ‘bas’, meaning, ‘sufficient’; as if the Qur'aan
is stating that it is sufficient for all of mankind’s needs.”” Such far-fetched interpreta-

697 al-Qurtubee, v. 3, p. 245.
698 adh-Dhahabee, v. 2, p. 419.
699 of Ik, p- 214,
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tions have no basis in the proper methodology of zafseer. Likewise, all interpretations
based on the number of times a word or letter occurs in the Qur'aan are examples of
tafseer al-ishaaree. Such interpretations are unheard of from the salaf, and if there was
any benefit to be gained from this type of zafseer, they would have discussed it and
claborated upon it.

In conclusion, it is necessary to be extremely cautious if one is reading an ishaaree
. . - - ' . . . . :
interpretation of the Qur'aan, as such interpretation is usually not in accordance with
the proper methodology of rafseer.

F. MODERNISTIC TAFSEERS

What is meant by this category are not those tafseers written in modern times, but
rather a type of tafseer that is different from the categories mentioned above, with its
unique styles, themes, and methodologies that are suitable for modern-day readers.
In other words, the authors of these zafseers tried to present the interpretation of the
Qur'aan in an unprecedented style — a style that they felt would be more amenable to
the generation of present times, that would solve problems that its readers would be
facing in their daily lives, that would ignore much of the material found in older
tafseers that modern readers would neither comprehend nor find useful, that would
incorporate Western thought and philosophy in its interpretation; basically, a rafseer
that was meant for today’s generation.

Although such an idea is admirable, and its goals praiseworthy, many of the au-
thors of this type of tafseer did not realise the fact that the proper methodology of
tafseer does not change with time. It is, therefore, not possible that a person re-inter-
pret the Qur'aan in a manner or methodology not consistent with the methodology of
the salaf in tafseer. In addition, almost all of these authors were influenced strongly by
the "Modernist” school of thought (known as the Islaahiyyah movement), founded by
Jamaal ad-Deen al-Afghaance (d. 1897 CE) and his student, Muhammad "Abduh (d.
1905 CE) (and by Sir Sayyid Ahmad Khaan in the Indian subcontinent). Although
this movement has some praiseworthy points (it ights against blind-following, tagleed;
it secks to re-affirm the importance of ytihaad; in many ways it avoids the supersti-
tions and shirk practices of today’s societies), at the same time it represents one of the
most powerful forces against the true teachings of Islaam. This is because of the fact
that its primary goal is to combine Western philosophy with Islaamic thought and
teachings; an act that the Mu tazilah before them tried and failed to do; an act that, in
essence, goes against the very purpose of the religion!™

The more famous tafseers of this category are:™!

700 "This s not the place to refute the ideas of this movement, which, unfortunately, is probably one ot the
strongest philosophies alive today, especially amongst the Muslims of the West, For a better discussion and
cntique of this movement, the readeris referred to Muhammad Haamid Naasie's al-Asraanivoon (Maktabah
al-Kawthar, Rivadh, 1996) [L:'n['nrullmlcl}-, no book is yet available m English on the topic. However a good
series of audio lectures by Jamaal Zarabozo 1s available).

701 ar-Roomee, p- 105; adh-Dhahabee, v, 2, pps. S88-608.
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1)

2)

3)
)

Tafseer al-Manaar, by Muhammad Rasheed Rida (d. 1354 A.H.; 1935 CE). Al-
though the author was not as extreme in his beliefs as his teacher, Muhammad
"Abduh, he was still greatly influenced by him. In fact, it is narrated that Rasheed
Rida, while writing this zafseer, purposcly avoided reading any work of zafseer, for
fear that he might be ‘influenced’ by it, and thus possibly aftect his own interpre-
tation!”” In reality, the tafieer is not without its benefits, but the influence that
Muhammad 'Abduh had on him is very noticeable throughout the work; the
author denies all the miracles of the Prophet (82) except the Qur'aan, interprets
‘yinn’ as being disease-carrying microbes; denies the reality of magic, and other
aspects which are not surprising to find in a ‘modernistic’ work.

Tafseer al-Maraaghee, by Ahmad Mustafa al-Maraaghee (d. 1370 A.H.; 1952 CE).
This tafseer was commented upon earlier. An-Najdee summarised this and all
similar zafseers when he said, "And al-Maraaghee tried to make this tafseer of his
a ‘modern’ tafseer of the Qur'aan, one that would be appropriate and suit the
present Muslim situation. However, he fell into error because of his following
certain views and ideas of the West, and his over-exaltation of the physical sci-

»703

ences...
Tufseer al-Qur'aan al-Kareem, by Mahmood Shalthooth (d. 1383 A.H.; 1963 CE).

Fee Dhilaal al-Qur'aan, by Syed Qutb (d. 1387 A.H.; 1966 CE). Although Syed
Qutb was much less influenced by the Islaahiyyah school than the others that are
mentioned, he was greatly influenced by the Ikhwaan al-Muslimeen movement
of Egypt, and died for its cause. To claim that his tafseer is the most popular
tafseer of modern times would not be an exaggeration. The zafseer is very simple
to read, and aims to prove the superiority of the law of Islaam over all other laws,
and the importance of establishing the law of Allaah on earth.”” However, per-
haps due to the fact that Syed Qutb was not very knowledgeable of the various
sciences of Islaam, the zafseer has some grave errors in it (in many matters of
‘ageedah, for he was influenced both by the Ash'arees and the ‘modernists’; his
misconception that the primary purpose of Islaam is to fight tyrannical govern-
ments and establish the law of Allaah; his concept that all Muslim societies and
governments are representative of Jaahiliyyah, etc.). In addition, since he was
very much influenced by the arts (literature, poetry, etc.), at times his interpreta-
tion seems to be discussing some work of Arabic literature rather than the Book
of Allaah, and many phrases of his are not befitting when discussing such top-
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702 adh-Dhahabee, v. 2, p. 620.
703 an-Najdee, p. 69.
704 This principle, although in essence correct, was taken to an extreme by the hevaan of Egypt, and the

Jaamati Islaami of Pakistan, until it became the primary goal of these movements. For an excellent discus-
sion of this aspect, see Dr. Rabee” Ibn Haadee al-Madkhalee's The Methodology of the Prophets in Calling to
Allaah tal-Hidaayah Publishing and Distribution, Birmingham, 1997)
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705 ar-Roomee, lteifahaat, v. 3, p. 1052, For a critique of the views of Syed Qutb, see the works of Dr.

Rabee” Ibn Haadee al-Madkhalee, in particular, Adewaa al-Isleamivah ala 'Ageedat Syed Qutb wa Afkaarihi
(Maktabah al-Ghuraba, Madeenah, 1993).
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In conclusion, this brand of zafseer, although perhaps the most popular amongst
the Muslim masses of today, usually contains ideas and perspectives that are alien to
Islaam. Although the majority of the contents of these zafseers are acceptable, there
are serious and not too infrequent deviations from the beliefs of Ahl as-Sunnah, both
in ‘ageedah and in methodology.

Itis a very noble and necessary goal to present the interpretation of the Qur'aan in
a manner which the people of a particular time and place will appreciate. However,
this does not mean that the usool ar-tafseer of such interpretations needs to change as
well. It is possible to present the interpretation of the Qur'aan in a language and style
that modern readers will benefit from while still following the proper methodology of
tafseer, and authors such as as-Sa’adee, al-Qaasimee, al-Jazaa'iree and ash-Shanqeetee
have shown and proven this in their respective zafseers.

vil. Some Famous Tafseers

The purpose of this section is to briefly mention some of the most important and
tamous tafseers in existence, and to mention the general methodology that cach mufassir
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followed.

Jaami’ al-Bayaan’ of at-Tabaree

Jaami” al-Bayaan ‘an Taweel Aay al-Qur'aan (The Comprehensive Explanation of
the Interpretation of the Verses of the Qur'aan), by Muhammad ibn Jarcer at-Tabaree
(224 - 310 A.H.) is one of the earliest and greatest tafseers in existence, and is consid-
ered the first reference to turn to among all the works of zafseer. This is because at-
Tabaree compiled in this tafseer many narrations from the Prophet (i), the Com-
panions, the Successors and those after them concerning the interpretation of the
verses and phrases of the Qur'aan. The author was a scholar in almost all fields of
[slaamic sciences, for he wrote, in addition to this tafseer, a masterpicce of Islaamic
history entitled Taarikh ar-Rusul wal Mulook, another now-extant work on the gira'aat,
and many other works in almost all fields of Islaam. He even founded his own madh-
hab!

His work of tafscer is one of the classics in the realm of tafseer bi al-ma'thoor (tafseer
by narrations). Typically, at-Tabaree quotes a verse of the Qur'aan, and then states,
“The various narrations concerning the interpretation of such-and-such...” and then
proceeds to quote up to a dozen narrations from the salaf. After quoting the various
narrations on a verse, he usually gives the opinion that he thinks is the strongest one,
with his evidences. At times, he also discusses the various gira'aat of a verse, quotes
lines of classical poetry to substantiate the meaning of an obscure word, delves into a
grammatical analysis of a verse, and uses his own reasoning (ijtihaad). One of the
unique features of this zafseer 1s that he quotes all the chains of narration (isnaad) for

706 These reviews were taken directly from cach tafseer, and from the relevant portions of ad-Adh-
Dhahabee’s work.



340 An Introduction to the Sciences of the Qur'aan

every statement that he brings, and thus the authenticity of any narration may be
verified. He also refutes the heretical beliefs of the Mu tazilah and other sects during
his time, and interprets the Attributes of Allaah upon the methodology of AAl as-
Sunnah.

Due to these factors — and more — scholars since his time until today have praised
this zafseer over others. As-Suyootee said, “And his book (meaning at-Tabaree’s zafseer)
is the best and greatest of all zafseers™; an-Nawawee (d. 676 A.H.) said, “The ummah
has agreed (fjmaa') that nothing has ever rivalled the zafseer of at-Tabaree”; and Shaykh
al-Islaam Ibn Taymiyyah (d. 724 A.H.) said, “As for the zafseers that are in circulation,
the most accurate of them is the zafseer of Ibn Jareer at-Tabaree, for he mentions the
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statements of the past generations with zsnaads, and the zafseer is free of innovations...

Some of the criticisms that have been made of this zafseer is that at-Tabaree did not
only collect authentic narrations, and thus it is difficult for a beginning student of
knowledge to ascertain which narrations are authentic. In addition, at times at-Tabaree
quotes Judaco-Christian narrations (Israa'eeliyaat) which are of no value whatsoever.
However, these criticisms are trivial when compared to the overall merits of the work.
In addition, the zafseer has been critically edited by one of the leading scholars of
hadeeth of this century, Shaykh Ahmad Shaakir (d. 1377 A.H.), and is available in 30
volumes with his commentary on the isnaads of the narrations of the first few vol-
umes. Unfortunately, Shaakir passed away before his editing of the hadeeth could be
completed.

“Tafseer al-Qur'aan al-"Adheem’ of Ibn Katheer

Another important zafseer 1s that of 'Imaad ad-Deen Abul Fidaa Ibn Katheer (700
- 774 A.H.), entitled Tufseer al-Qur'aan al-Adheen. Ibn Katheer was one of the most
famous scholars of his time, having studied under Shaykh al-Islaam Ibn Taymiyyah
(d. 724 A.H.), al-Haafidh al-Mizzee (d. 742 A.H.) and other notable scholars. His
tafseer is considered to be the second reference after that of at-Tabaree. An advantage
of this zafseer is that it is easier to read than at-Tabarece’s, since Ibn Katheer greatly
summarises the different opinions that at-Tabaree quoted, usually only giving the
strongest opinion. In addition, in many places Ibn Katheer gives his opinion con-
cerning the authenticity of a particular narration. At other times, however, he merely
quotes the isnaad, and does not comment on the authenticity.

Another advantage of this tafseer 1s that he explains the verses in simple language,
so that the reader may understand the intent of the verse. On occasion, he also men-
tions the various gira'aat of a verse, but he does not elaborate greatly on the grammar
(‘iraab) of the Qur'aan.

The main criticism that had been made against this zafseer is that Ibn Katheer
occasionally quotes Israa'eelivaat which are of absolutely no value. However, his view
concerning the usefulness of these narrations is clear, for he writes after quoting one
of these stories, “..and it seems that this story is taken from the Israa'eeliyaat, and

707 Quotes taken from adh-Dhahabee, v.1, p. 218.
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therefore it 1s allowed to quote them, but not to believe in them or reject them. They
cannot be relied upon except when they conform with the truth, and Allaah knows

best,”""

In reality, this zafseer is the most useful work for a beginning student of knowledge,
since it discusses and interprets the verses in sufficient detail to benefit from, without
going into extreme details that might bore the reader. Therefore, in this regards, it
would be of more benefit than at-Tabaree’s tafseer. Ibn Katheer successfully summa-
rises the essence of the various interpretations based on tafseer bi al-ma'thoor, and
occasionally adds other aspects of interpretation related to the verse.

709

As-Suyootee said of it, “There is no book that has been written like it!”

The zafseer is available in four average-sized volumes. Work has already been started
by Shaykh Aboo Ishaaq al-Huwaynee to critically edit the hadeeth in this tafseer, but
as of yet only the first volume has been published.

‘Mafaatih al-Ghayb’ of ar-Raazee

The most famous tafseer based upon intellect (tafseer ar-ra'y) is that of Muhammad
ibn 'Umar ar-Raazee, better known as Fakhr ad-Deen ar-Raazee. He was born in 544
A.H., and became well known for his knowledge of Arabic grammar, and philosophy
("tlm al-kalaam). He died of poisoning in 606 A.H.

His tafseer, Mafaatih al-Ghayb, (The Unlocking of the Knowledge of the Unseen),
although apparently seems to be complete, was completed after his death. Therefore,
there is some difference of opinion as to who completed this work, and where he took
over from ar-Raazee’s interpretation. Evidence seems to suggest that ar-Raazee was
able to complete this work until Soorak al-Ambiyaa, and after his death it was fin-
ished by two later scholars.”"” Whatever the case may be, the work is still considered
one of the classics in the realm of tafseer based upon ra'y.

Ar-Raazec was an ardent Ash'aree by faith, and a rigid follower of the Shaafi'ee
madh-hab. Therefore, he does not hesitate to defend his faith against the Mu tazilah
wherever he feels that a particular verse gives him the opportunity to do so. Whenever
a verse of legal implications is come across, he gives the positions of the different
scholars, and invariable ‘proves’ the superiority and correctness of the Shaafi'ee point
of view in every case.

One of the benefits that may be obtained from this zafseer is that ar-Raazee in-
cludes a detailed discussion of the relationship between the various verses and soorahs
in the Qur'aan, and this is a topic that is generally neglected in other zafseers. How-
ever, such relationships are, of course, based upon his personal opinion (ijtthaad), and
therefore cannot be accepted as absolute. Yet another benefit of this zafseer is that he
pays special attention to the grammatical analysis and commentary of the Qur'aan.

708 Ibn Katheer,v. 1, p. 117.
709 adh-Dhahabee, v. 1, p. 257.
710 cf. adh-Dhahabee, v. 1, p. 301,
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The main criticism with regards to this zafseer is the fact that it is full of philo-
sophical discussions and quotes from different philosophers, and in many places the
work seems more like philosophical ramblings than Qur'aanic commentary. In addi-
tion, he does not hesitate to quote the ‘current scientific’ opinions of his day, specifi-
cally whenever he interprets a verse dealing with astronomy and nature. Since the
scientific views of the eleventh century are considered outdated to say the least, these
discussions often seem rather ludicrous and far-fetched. Due to these discussions,
many scholars have strongly criticised this tafseer. Aboo Hayyaan (d. 745 A.H.) said of
it, “Imaam ar-Raazee brought in his zafseer many long discussion of topics that have
absolutely no value to the science of zafseer. This is why some scholars even said of it,
‘In this (tafseer) you will find everything except zafseer!™"!

‘al-Kashaaf” of az-Zamakhsharee

Among the many tafseers of the Mu'tazilah, the most famous one is al-Kashaaf ‘an
Hagaa'iq at-Tanzeel wa "Uyoon al-Aqaaweel fee Wujooh at-Ta'weel (The Unveiling of
the Truths of the Revelation and the Essence of the Opinions Concerning the Per-
spectives of Interpretation), by Mahmood ibn "Umar al-Khawarizmee, better known
as az-Zamakhsharee (467-538 A.H.). He was one of the leading Mu'tazilee scholars
of his time, and due to his great knowledge and eloquence, was able to spread the
doctrines of the Mu'tazilah to a great extent. Far from being hesitant in announcing
his heretical doctrines, he was aggressively outspoken concerning the Mu'tazilee faith.
It is even said that he started his zafseer with the phrase, "All praise is due to Allaah,
who created the Qur'aan.
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Az-Zamakhsharee was extremely proud of his work, and praised it himself on
many occasions. In the introduction to the work, he says, after explaining the reasons
for writing the work, that he completed it *during the time-period of the caliphate of
Aboo Bakr (i.e., two years and a few months), even though it should have taken over
thirty years.”"" In a separate poem, he versified,

The tafseers in this world are infinite,
Yet I swear by my life that none is like my Kashaaf.
If you truly seck guidance, then resolve yourself to read it,

For ignorance is a discase, and the Kashaaf is the cure.”™

In reality, it is difficult to deny the Kashaaf of its merits, and the praise that az-
Zamakhsharee heaped on it. Despite his blatant Mu tazilee bias, and his vehement
and Hery attacks against the AA/l as-Sunnah, az-Zamakhsharee was nonetheless a
scholar of the highest calibre in terms of his knowledge of Arabic vocabulary, gram-

711 adh-Dhahabee, v. 1, p-304.

712 adh-Dhahabee, v 1, p. 438, As was mentioned in Ch. 2, the Mu'tazilah believe that the Qur'aan is
created, contrary to the belief of the A/ as-Sunnah. For reasons as to why this phrase was eventually changed,
see the reference cited.

713 al-Kashaaf,v. 1, p. 18.

714 adh-Dhahabee, v. 1, p. 442,
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mar, rhetoric and manners of eloquence. In his zafseer, he emphasises the grammati-
cal beauty and eloquence of the Qur'aan, and accentuates its literary 7jaaz. He dis-
cusses the wisdom and beauty behind the particular phrasing of verses and passages,
and demonstrates time and time again the literary magnificence and splendour of the
Qur'aan. Even subtle sentence structures that a less discerning eye would pass over
are minutely scrutinised by az-Zamakhsharee to unearth a panorama of meanings
and wisdom that demonstrates over and over again the unrivalled literary miracle of
the Book of Allaah.

All of these merits, however, must be put in perspective. At times, az-Zamakhsharee
secks to prove Mu'tazilee doctrines by confusing the readers with his knowledge of
Arabic. For example, in his tafseer of the verse, “Some faces that day will be radiant,
looking at their Lord,” (75:23) he misinterprets the meaning of the word ‘looking’ to
‘expecting mercy’, and even quotes a line of classical poctry to prove this meaning!™”’
By doing this, he seeks to prove the beliet of the Mu ‘tazilah, who deny that the Mus-
lims will see Allaah on the Day of Judgement and in the Heavens, contrary to clear
verses in the Qur'aan and fhadeeth of the Prophet (2) to this effect. However, given
that the line of poetry quoted is authentic, az-Zamakhsharee has overlooked the prin-
ciple that poetry is used to explain obscure words in the Qur'aan, and is not used to
re-interpret the obvious. The above verse in the Qur'aan is explicit in its meaning, as
is the hadeeth, “Verily, you will see your Lord (as easily) as you see this moon (the full
moon).””"" Therefore, no line of poetry can be used to contradict the explicit mean-
ings of the Qur'aan and Sunnah.

In other places in this tafseer, az-Zamakhsharee defends the doctrine of the eternal
damnation of sinners in the Hellfire, the non-existence of magic, the free-will of hu-
mans over which Allaah has no control, the doctrine that man is the creator of his
actions, and many other Mu'tazilee beliefs.””

Therefore, this tafseer is a dangerous one, since the reader may be convinced by az-
Zamakhsharee's knowledge into believing some of these Mu'tazilee doctrines. It is
precisely for this reason that most scholars warned against this tafseer, such as Shaykh
al-Islaam Ibn Taymiyyah (d. 724 A.H.), Ibn al-Qayyim (d. 758 A.H.), as-Subkee (d.
756 A.H.) and many others.

We quote Shaykh al-Islaam’s stance on the this issue in its entirety, for — as typical
with his writings — it is full of benefit and wisdom:
What I am saying is that people like the M tazilah first form some ideas,
and then interpret the Qur'aan to suit their purpose. None of the carlier

715 ct. al-Kashaaf, v. 2, p. 509,

716 Reported by al-Bukhaarce, Muslim, Aboo Daawood, at-Tirmidhee, an-Nasaa'ee, Ibn Majah and
others.

717 The Ahl as-Sunnah believe that Muslim sinners are not eternally damned to the Hellfire, and all of
mankind who lustit'}' and believe in tawheed will r\'cnma”y enter Paradise, and that magic 1s real, and that
Allaah has control over man’s actions L|L‘5pilc the fact that man has free-will, and that Allaah is the creator
of man’s actions, with the belief that man has free will. For details and proots of these points, the reader is
referred to standard works of theology, such as Sharh ‘Ageedah at-Tahaawiyah, and others.
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generations — the Companions or the scholars of this wmmah — are with
them in what they believe or how they interpret the Qur'aan. Their inter-
pretations of the Qur'aan can easily be shown to be wrong in two ways: by
demonstrating that their views are erroncous, or by showing that their inter-
pretations of the Qur'aan are unjustified...

Some have a lucid and charming stvle of writing, and introduce their
erroncous beliefs so cleverly that many of their readers fail to see them. The
author of the Kashaaf, for instance, (i.c., az-Zamakhsharee), has succeeded
in making his ideas attractive to a great number of people who would hardly
look for erroncous ideas in his commentary. In fact, I know some rafseer
writers and scholars who approvingly quote in their writings and speeches
passages from their (the Mu'tazilee) commentaries that contain ideas which
follow on from the principles which they (the tafseer authors) beheve and
know to be wrong, but are not aware of them (being present in the quote).
Since their language is elegant, their erroncous views have entered (other
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misguided sects) and become much more destructive,

Due to the benefits of this zafseer, certain later scholar of the Ash'arees tried to clear
up the Mu'tazilee doctrines of this tafseer in critical footnotes. The most well known of
these commentaries of the Kashaaf is al-Insaaf min al-Kashaaf by Ahmad ibn
Muhammad al-Iskandaree (d. 683 A.H.). The most widely available edition of the
Kashaaf has the Insaaf as footnotes to the main text.

In conclusion, this zafseer should only be read by one who is firmly grounded in
the knowledge of the fundamentals of beliet (‘ageedah) of both the Ahl as-Sunnah and
the Mu'tazilah if one reads the Kashaaf without its critical commentaries (and of the
Ash'arees if he reads it with one of these commentaries!).

viil. The Dangers of Improper Tafseer

The Prophet (3) forbade arguing over the Qur'aan, and stated that such argu-
mentation leads to disbelief. Once, he (32) passed by a group of people arguing over
the Qur'aan. He commanded them, “Verily the nations before you were destroyed by
this action of yours; they would try to contradict part of the Book of Allaah with other
parts. Indeed, the Book of Allaah came to confirm its verses with each other (and not
to contradict them). Therefore do not reject its verses due to other verses. When you
know something from it (the Qur'aan), say it, and if you do not know it, then leave it
to one who does know!”"” He (5) also said, “Those before you were destroyed be-
cause they argued over their Book.”" In another narration, he () said, “To argue
over the Qur'aan is equivalent to disbelief (4ufr).”' The Prophet (3%) also warned
against people who interpret the Qur'aan improperly when he said, “The thing that I
fear the most for my wummah is the hypocrite with an eloquent tongue who argues

718 Ibn Taymyyah, pps. 47-8, with slight changes.

719 Reported by Ahmad and an-Nasaa'ce; cf. Mishkaar # 237.
720 Reported by Muslim.

721 Reported by Ahmad and Aboo Daawood; ef. Mishkaat # 236,
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with the Qur'aan.”™ In other words, the Prophet (#2) is warning against deviants
who seek to prove their heresies with verses from the Qur'aan.

There are a number of oft-quoted hadeeth on the prohibition of speaking about
the Qur'aan without any knowledge. Although the principles and prohibitions out-
lined in these hadeeth arc correct, the hadeeth themselves are weak. The hadeeth in
question are as follows: It is reported that the Prophet () said, “Whoever speaks
concerning the Qur'aan with his personal reasoning, then even if he is correct, he 1s
mistaken,”” and in another kadeeth, he (32) is reported to have said, “Whoever speaks
concerning the Qur'aan without any knowledge, then let him seek his place in the fire

of Hell!”™

The Companions and early generations were very cautious when it came to inter-
preting the Qur'aan without the proper knowledge. Aboo Mulaykah said, “Ibn "Abbaas
was asked concerning a verse; if some of you were to be asked concerning it, you
would have replied, but he refused to say anything.” And a person asked the Com-
panion Jundub ibn "Abdillaah (d. 90 A.H.) concerning a verse in the Qur'aan. He
responded, “T must request that, if you are a Muslim, please do not sit with me,”
meaning that he was not qualified to interpret the verse. And it is narrated that Sa’eed
ibn al-Musayyib (d. 90 A.H.) would not speak concerning the Qur'aan except with
that which was understood by everyone, without going into any details. And Masrooq
(d. 63 A.H.) said, “Beware of tafseer, for it is as if you are narrating concerning Allaah!”
And Ibraheem an-Nakhaa'ee (d. 96 A.H.) said, “Our companions would be scared of
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tafseer, and fear it out of respect.””

It is no exaggeration to say that every single deviant sect that has sprung forth in
the history of Islaam has misinterpreted verses of the Qur'aan in order to support its
particular beliefs. For example, the very first sect to split from the Muslim nation, the
Khawaarij, believed that "Alee and Mu’aawiyah, and the people who followed them,
had disbelieved, since they had both agreed to allow arbitrators to judge between
them. They felt that 'Alee and Mu'aawiyah had, by accepting the judgement of the
arbitrators, rejected the verse in the Qur'aan, *Verily, Judgement is only for Allaah™
(12:40). However, the proper interpretation of this verse is that all judgement must be
based upon the commands of Allaah (and by extension the commands of the Prophet
(#2)), and not that people are prohibited from judging between themselves.

Without relying on the proper methodology of zafseer, it is possible to interpret the
Qur'aan in any way one desires to. The Qur'aan itself alludes to this when it says,
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«..and as for those in whose hearts 1s a disease, they follow that which 1s
unclear in it (i.e., the Qur'aan), seeking thereby to cause dispute and tur-

moil» [3:7]

Reported by Ahmad and al-Bazzaar; cf. Ibn 'Abd al-Barr, p. 493.
Reported by at-Tirmidhee.
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In other words, those who desire chaos amongst the Muslims will try to twist
Qur'aanic verses that might not be entirely clear to suit whatever concepts and ideas
they wish to prove.

It is even possible to misinterpret verses so that it scems that the Qur'aan itself is
proving some of the most Islaamically heretical ideas possible! An example of this is
the interpretation (or rather misinterpretation) of the Qadianis concerning the final-
ity of the prophethood of Muhammad (38). The Qur'aan says,
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«Muhammad is not the father of any of your men, but he is the Messenger
of Allaah, and the Seal (khaatam) of the prophets» [33:40]

This verse is the most explicit indication of the finality of the prophethood. How-
ever, the Qadianis try to prove that, by using the word khaatam (translated by them as
‘scal’), and not khaatim (‘the last of something’), the Qur'aan is stating that the Prophet
(%) was the best and most perfect of the prophets, but not necessarily the last of
This interpretation can only be accepted by one who is ignorant of the Arabic
language, and of the principles of zafseer. This is because, although fhaatam does
signify ‘seal,” a look at any of the dozen classical Arabic lexicons will show that it also
signifies finality, or the last of something.””” The interpretation of the Qadianis has
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them.

absolutely no basis in the Arabic language. An even more blatant indication of the
ludicrousness of this interpretation is the fact that, of the ten gira'aat, only "Aasim
read the phrase in question as khaatam: the rest of the nine gira'aat read the phrase as
khaatim! This is a stark indication of the ignorance of misguided sects with regards to
the proper methodology required to interpret the Qur'aan. As was mentioned earlier,
itis essential to take a// the gira'aat of a verse into account when interpreting it, and all
the different readings must complement one another. With this in mind, the interpre-
tation of the Qadianis is shown to be baseless, even if their unique interpretation of
the Arabic meaning of khaatam is considered.”

Even more ludicrous are some of the interpretations based on forged narrations
and presumed inner meanings (2afseer al-ishaaree) to a verse. For example, in certain
Soofi tafseers, the verse,
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«And it is He who has spread out the earth, and placed therein firm moun-
tains» [13:3]

726 cf. Muhamamd Ali's footnote to this verse in his The Holy Qur'aan, or any other Qadiani publication
on this topic.

727 ct. Zaheer, Thsan Elahi, Qadiayaniyat (1dara Tarjuman as-Sunnah, Lahore, 1989) for a more detailed
discussion of this point.

728 This is excluding the other verses in the Qur'aan that allude ro the finality of the prophethood, the
numerous authentic fadeeth on this subject, the understanding of the Companions, and the consensus of
the Muslim ammah on this matter. Due to this grossly heretical belief, the Qadianis have been excluded
from the fold of Islaam by all of the scholars of the Islaam.
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is interpreted as follows: “Allaah is the one who has spread out the carth, and placed
in it His azwtaad (one of the highest hierarchial levels in Soofi doctrine), and the Cho-
sen Ones among His servants. Therefore, it is essential to turn to them, and to seck
help from them, and whoever travels in the earth in order to find them, is successtul
and has been saved!”” The verse is clearly referring to the miraculous nature of the
creation of the earth and the mountains, yet, by letting their imaginations free, certain
Soofis have been able to read into this verse the concept of awtaads, and of the neces-
sity of asking them for help and aid instead of Allaah! This belief of these Soofis is a
manifestation of shirk, which Allaah has said in the Qur'aan that He would not for-
give!

These examples prove the necessity of relying upon the proper methodology of
tafseer, and of depending upon classical, authentic zafseers to obtain the proper under-
standing of a particular verse or passage.

729 Quoted from adh-Dhahabee, v. 2, p. 419,



CHAPTER 16

THE TRANSLATION OF THE
QUR'AAN

Among the many miracles and blessings of Allaah is the “..differences of your
languages and colours. Verily in this are indeed signs for men of sound knowledge’
(30:22). Indeed, the differences in human languages is yet another proof of the exist-
ence and power of the Creator. It was Allaah Himself who honoured Aadam by teach-
ing him *...the names of all things...” (2:31), and honoured Adam’s progeny and ‘taught
him eloquent speech’ (55:4).

Therefore, with all of the different languages on the face of the Earth, it becomes
necessary to translate important texts and books written in one language into other
languages so that a greater segment of mankind may benefit from them.

The Arabic word for translation is ‘zarjamah’. This word also has the connotation
of ‘interpretation’; hence Ibn *Abbaas was called the *‘Tarjumaan al-Qur'aan,” meaning
“The Interpreter of the Qur'aan.” However, it is the first meaning of the word ‘tarjamalh’
that we are interested in in this chapter.

I. The Types of Translation

There are two ways of translating a text: a literal, verbatim translation, and a trans-
lation by meaning.

1) Verbatim translation: What is meant by this is the word-for-word translation of
a text, such that each word of the first language is translated into its equivalent in the
other language. In such translations, the word order remains almost the same.

2) Translation by meaning: In this case, the intent or meaning of a text is trans-
lated into a different language.

Those who speak more than one language realise that verbatim translation is not
successful in imparting understanding of a text. This is because the grammar and
syntax of every language is different, and each has its specific procedure and method-
ology of speech. In addition, not every word has an equivalent in another language.
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i. The Ruling on Translations

The Prophet () was sent for all of mankind, as Allaah says,
=z - A L
l—-‘:-f?ré"b:‘lﬁ“"‘-‘r)d'-\._fuué)\—’d’
«Say: 'O Mankind! Verily, I am sent to all of you as the Messenger of
Allaah...’»[7:158].
He (3%) was also given his message in Arabic, the language of his people, con-
forming with Allaah’s practice,

¢A.-)9¢JL..-LJY"J_;M_)U‘ i TL._,

«And We have not sent any Messenger except with the language of his peo-
ple» [14:4].
In fact, the absurdity of the Prophet () giving his message in a language other
than Arabic has also been explained:
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«And 1f We had sent this as a Qur'aan in a foreign language, they would
have said, “What! (A book) not in Arabic and (the Messenger) an Arab?!’
[41:44].

The question then arises: If the Prophet (52) was sent for all of mankind, and the
Qur'aan is in Arabic, is the translation of the Qur'aan allowed so that the Qur'aan
may be spread to all of mankind?

As for verbatim translations, this is forbidden with regards to the Qur'aan. This is
because there is no benefit to be gained out of it.” The Qur'aan is in Arabic, and any
type of translation will not be regarded as the Qur'aan — the Speech of Allaah and the
revelation to the Prophet ().

As for translations of the meaning, this is allowed and in fact fard kifaayah™ for
the ummah, as part of its duty to spread the message of Islaam.”” In fact, there has
been no known difference of opinion on this issue.”” How else can it be expected that
non-Arabs encounter the message of the Qur'aan? It is true that the Qur'aan is not
translatable, for no translation can do justice to its eloquence and beauty, but perhaps,
in the translation, a faint glimmer of the shining splendour of the original may be
seen, enough, maybe, to spark in a curious reader an interest that will lead him closer
to the truth.

730 An exception might be made, however, tor a verbatim translation that 1s meant to help people learn
the Arabic of the Qur'aan. An excellent example of this in English is Jamal-un-Nisa bint Rafai's The Qur'an:
Translation and Study (Abul Qasim Publications). So far, only the first few juz have been completed.

731 See Ch. 2 for proof that the Qur'aan is only in Arabic and is the Speech of Allaah.

732 A wype of obligatory act such that, if part of the wmmah does 1, the rest are not accountable, but if
none does it, then all are accountable.

733 az-Zarqaanee, v.2, p.133.

734 World Bibliography, p. XXII1,
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The Conditions of Translation

However, a translation of the Qur'aan is only allowed if the following conditions
are observed: 7

1) The translator must be a Muslim with correct Islaamic beliets (‘ageedal). This is
because a person who does not believe in the Divine Authorship of the Qur'aan
will never be able to do justice to its translation. This point was elaborated on in
the previous chapter.”™

2)  The translator must be proficient in Arabic and the language that he is translat-
ing in.

3) The translator must be knowledgeable of the grammar and peculiarities of the
Arabic language, and specifically the Qur'aan.

4)  The translator must be familiar with the other Islaamic sciences to a degree with
which he can translate the Qur'aan with the proper interpretation.

5) The translation must conform to the intent of the verse, such that it is a reason-
able rendering of the meanings of the original. For this, the authentic, classical
interpretations of the Qur'aan must be consulted.

6) The translation must be complete, such that the original (i.c., the Qur'aan) is not
needed by the person reading the translation, or else the whole purpose of the
translation is lost.

7) Neither the translator nor his audience may believe that the translation s the
Qur'aan. The translator should include appropriate remarks on this issue, pref-
erably in the introduction. He must clarify to his audience that the Qur'aan is
only in Arabic, and that the translation is only a rendering of the meaning of the
Qur'aan into a different language. He must mention that the translation can
never be substituted for the original (the Qur'aan). It is also incorrect to call such
translations, “The Qur'aan,’ or even, ‘A Translation of the Qur'aan,’ for the Qur'aan
cannot be translated. Such works must be called, ‘A Translation of the Meanings
of the Qur'aan,’ or similar such wordings, so that it is clearly understood by the
audience that the work in their hands is #of the Qur'aan.”” Some scholars have
even stipulated that it is mandatory for the Arabic text to be written along with
the translation — either side-by-side or above it —so that it is mentally understood
that the translation is not the actual Qur'aan.”™

These conditions, especially the first one, make it imperative that the translation
be done by a knowledgeable Muslim. A translation done by a person who excels in
the knowledge of Arabic and English, but is not a Muslim, must be rejected for this

735 az-Zarqaance, v.2, pps. 122-124: Ubaydaat, p. 278.

736 See "The Qualities of a Mufasar', points 2-4.

737 az-Zarqaance, v.2, p.136.

738 ctal-Uthaymeen, p. 33. However, this author asked Shaykh al-"Uthaymeen (on the 1th of Ramadhan,
1418 A.HL, in the Magid al-Haraam) whether the writing of the Arabie seript with a translation was manda-
tory or not. He replied that it was not obligatory to do so, but only encouraged.
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reason, no matter how eloquent the English. (An example of such a translation is
Arthur J. Arberry’s The Koran Interpreted.)

It is also permissible to interpret and explain the Qur'aan in a different language,
as long as the readers can tell the difference between the interpretation and the trans-
lation. For example, in Khan and Hilali’s translation of the Qur'aan, verse 2:4 has
been translated as, “And those who believe in (the Qur'aan and the Sunnah) which
has been sent down...” The phrase ‘the Qur'aan and the Sunnah’ is not in the Arabic,
but it is the intent of the verse. By including it in parentheses, the translators have
indicated that this is not in the Qur'aan but rather it is an interpretation of the verse.
This is allowed, and, according to some, encouraged.

The Translation as the Qur'aan

As was mentioned in the conditions for translation, it is not permissible to believe
that the translation is the actual Qur'aan. The fact that a translation of the Qur'aan
cannot be considered as a substitute for the actual Qur'aan has been agreed upon by
all the major scholars of Islaam, and was never seriously a topic of debate amongst the
scholars.

However, there have been some modern “scholars’ who have stated that a transla-
tion of the Qur'aan may actually be considered as the original! This issuc became the
topic of serious discussion during the late half of the nineteenth century, and reached
its height in the early part of the twentieth century, during which time Kamaal Ata
Turk (d. 1929 CE) ordered that the Arabic Qur'aan be substituted for a Turkish trans-
lation, which would be read during prayer and outside of it! The Egyptian “intellec-
tual’ Fareed Wajdee (d. 1954 CE) and the then Grand Shaykh of al-Azhar, Muhammad
Mustafa al-Maraghee (d. 1945 CE), were also of the opinion that such a translation
could take the place of the Qur'aan.™

The simplest refutation of this view is by recalling the definition of the Qur'aan:
The Qur'aan is the Arabic Speech (kalaam) of Allaah, which He revealed to
Muhammad (#2) in wording and meaning, and which has been preserved in the
mus-hafs, and has reached us by muttarvaatir transmissions, and 1s a challenge to man-
kind to produce something similar to it.

Therefore, the fact that the Qur'aan is in Arabic is an integral part of the defini-
tion. As was mentioned earlier, there are eleven references in the Qur'aan thatitisin
the Arabic language, amongst them the verses, “...this (the Qur'aan) is in a clear Ara-
bic tongue™ (16:103), and, “Verily, We have revealed this as an Arabic Qur'aan”™ (12:2),
and, “And thus We have inspired you with an Arabic Qur'aan™ (42:7).

739 World Bibliography , p. XXVI. What is meant by ‘take the place of the Quriaan’ is that the translation
could be used to derive laws, beliets and be recited in prayer, and not that the Arabic Qur'aan should be
neglected. To see a fuller discussion of their precise views, and a refutation of it, see ar-Roomee, ltejahaat,
pps. 413-441.
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Al-Azhar University, in 1936 CE (1355 A.H.), finally issued a fatwa in which it
stated that the Qur'aan is only in Arabic, and any translation cannot be considered a
substitute for the Qur'aan.™ This fazwa effectively ended the debate that had been
raging on before this time.

Another issue that is related to the above one is the recitation of translations of the
Qur'aan during the prayer.

The recitation of the translation of the Qur'aan during prayer is forbidden accord-
ing to the vast majority of scholars, including the Shaafi ‘ees, Maalikees, and Hambalees.
Ifa person prays with such a translation, his prayer will not be valid. However, Imaam
Aboo Haneefah (d. 150 A.H.) allowed the recitation of the Qur'aan in Persian,”' and
based on this, some of the later Hanafees allowed it in Turkish and Urdu. The two
students of Aboo Haneefah, Imaam Aboo Yoosuf (d. 182 A.H.) and Muhammad
ash-Shaybaanee (d. 189 A.H.), restricted the generality of their teacher’s ruling, and
allowed it only when a person did not know Arabic, and was forced by necessity to
recite it in a foreign language.”” However, all of these opinions go against the major-
ity opinion, and do not have any proof to back them up.

Qaadee Aboo Bakr ibn al-"Arabee (d. 543 A.H.), the famous Maalikee commenta-
tor on the Qur'aan, said in reference to the following verse:

3
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«And if We had sent this Qur'aan in a foreign language other than Arabic,
they would have said, "Why are not its verses explained in detail (in our
language)? What! A (book) not in Arabic and a (Messenger who is) Arab? ™
[41:44]

Our scholars (of the Maalikees) have said that this verse refutes the view
of Aboo Haneefah, may Allaah have mercy on him, that the Qur'aan may
be (recited) in_its translation, such as Persian. This 1s because the verse ne-
gates the attribute of (the Qur'aan) being non-Arabic.

Ibn Hajr al-Asqalaanee ash-Shaafi’ee (d. 852 A.H.), the famous commentator of
Saheeh al-Bukhaaree, wrote,

Ifa person is capable of its recitation in Arabic, then he is not allowed to
change it (to another language), and his prayeris void (il he does this). This
is the case even if he is not capable of this (i.c.. even if he cannot recite the
Qur'aan in Arabic, he is prohibited from reciting it in a different language).

Ibn Hajr then went on to mention that the Law-giver provides certain formulas™ to

recite in the prayer for the one who does not know Arabic, until he memorises the
necessary soorahs.

740 tbid. p. XXVIII

741 It should be mentioned that some scholars say that Aboo Haneetah never made such a statement, or
that he withdrew from this stance later on in his life. cf. az-Zarqaanee, v.2, p.163.

742 Qattaan, p. 318,

743 Such as subhan Allaah, or alhamdulillah. See Syed Sabiq, Figh us-Sunnah, v.1, p.122.
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Shaykh al-Islaam Ibn Taymiyyah (d. 728 A.H.) said, “As for bringing a word (from
another language) to explain the meaning (of another word), such as a word of the
Qur'aan, then this in essence is not possible. This is why the scholars of the religion
held the view that it is impermissible to recite (the Qur'aan) in a language other than
Arabic, whether a person is capable of reading Arabic or not, because this (transla-
tion) removes the fact that the Qur'aan is a revelation from Allaah.” In another place,
he said, “As for the Qur'aan, it is not to be recited in other than Arabic, whether a
person is capable of doing so or not. This is according to the majority opinion, and it

is the correct opinion, without a doubt.™™

Imaam an-Nawawee (d. 676 A.H.) said, “Itis not allowed to recite the Qur'aan in
any language other than Arabic, regardless of whether a person is capable of speaking
Arabic or not, and whether such recitations occur during prayer or not.””"

Therefore, it is concluded by stating that it is necessary to translate the Qur'aan
into different languages, since this is part of the duty of spreading Islaam. Such trans-
lations, however, may never be taken as substitutes of the Qur'aan, nor is it allowed to
recite translations of the Qur'aan in prayer. Such a prayer, if performed, is not valid
and must be repeated.”™

THE IMPORTANCE OF ARABIC

It 1s imperative that the Muslims in particular are familiar with the Arabic lan-
guage to a degree that they can understand the Qur'aan. Arabic is the language of
Islaam — it has been and always will be. The Muslims who do not understand Arabic
must realise the great loss that they are in by not being able to understand and read
the words of their Creator. When they read ‘translations’ they should recognise that
these are the words of a human interpreter, and not the words of the Creator. The
beauty, the eloquence, the rhythm, the ijaaz — all is lost in translation. Instead of
being able to read the Words that Allaah Himself Spoke and revealed to Muhammad
(3%2), a person instead must rely on the words and speech of a mortal. Can there be a
greater loss than this?

The scholars of this ummah, from the Companions to this generation, all realised
the importance of the Arabic language. Ubay ibn Ka’ab said, “Teach Arabic (i.c., Ara-
bic grammar) like you teach the memorisation of the Qur'aan!” Aboo Bakr said, “That
I recite and forget (a portion) is more beloved to me than to make a grammaucal
mistake!” And "Umar once passed by a group of archers who missed their targets. He

74 All quotes taken from Qattaan, p. 319-20.

745 az-Zargaanee, v.2, p.160.

746 Concerning writing the Qur'aanic Arabic in another script (what is known as “transhiteration’), this
should be avoided as much as possible. In fact, the Committee for Religious Verdicts at Azhar even issued a
verdiet (fatwaa) stating that such transliterations were forbidden. They wrote, “There is no doubt that the
Latin seript is devoid of a number of letters present in the Arabie seript, and so it can never give (the sound)
that the Arabic letters give. If the Qur'aan were written in a Latin script...there would occur errors and
mispronunciations in its words, which would invariably lead to changes in its meaning...” az-Zarqaanee,
w2, p.134.
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reprimanded them, and they responded that they were only beginners, but they made
a grammatical mistake in phrasing their response. He told them, “Verily, your mis-
takes in (Arabic) grammar are more difficult for me to bear than your mistakes in

| 2747

archery!

Imaam ash-Shaafi’ee (d. 204 A.H.) said, “Therefore, it is imperative that every
Muslim should strive to learn Arabic as hard as he can, so that he can testify the
shahada, and recite the Book of Allaah, and say the invocations that are mandatory
upon him, such as the takbeer, tasbeeh, tashahud™ and other prayers. And the more he
learns the language that Allaah Himself chose to be the language of him who sealed
the prophets, (%), and to be the language of His Final Revelation, the better it is for
him!™7"

And Shaykh al-Islaam Ibn Taymiyyah (d. 728 A.H.) even went so far as to say that,
“...the Arabic language is a part of the religion, and knowing it is obligatory. This is
because the ability to understand the Qur'aan and Sunnah is obligatory on every
Muslim, and yet they cannot be understood without knowing Arabic, and (the gen-
eral Islaamic principle is that) every act that is an essential prerequisite to perform an
obligatory act is also obligatory.”™"

It is for this precise reason that it is seen that those Muslim societies that are igno-
rant of Arabic are, in general, less Islaamically knowledgeable (and hence more sus-
ceptible to deviation) than those societies which are firmly grounded in Arabic. It is
not surprising, therefore, that one of the goals of the enemies of Islaam is the destruc-
tion of the Arabic language, for they realise that one of the uniting factors of the
Muslims is the language of the Qur'aan.

The orientalist Philip DeTrazy wrote, in 1948 CE,

Due to the power of the Qur'aan, the Muslims have become a united
nation in their language, religion, laws and politics. For the Qur'aan has
combined all the Arabs, and it 1s inconceivable that, were it not for the
Qur'aan, classical Arabic would have spread among them ... And were 1t not
for the Qur'aan, numerous peoples would not have taken up this language,
and learnt how to read and write it, and studied it and worked with it. And
were it not for the Qur'aan, every nation among the nations of Muslims
would have had their own language...So the Qur'aan has been the source of
preserving communication between the Islaamic and Arab nations.”™
Sir Edward Benson wrote, “The basis of Islaam is the Arabic language. If it is lost,

752

Islaam is lost!"” One of the ministers of England, Sir Gladstone, wrote, “As long as

the Muslims have the Qur'aan in their hands, Europe can never prevail over the

747 Quotes taken from Aboo Ubadah, pps. 15-20.

748 The takbeeris w say, ‘Allaahu Akbar, the tasbeeh vo say, 'Subhaan Allaal’ and the tashahud is the prayer
that 1s said in the last portion of the salaar.

749 az-Zarqaance, v.2, p.152.

750 Ibn Taymiyyah, Iqtidaa, p. 469

751 Translated from Aboo Ubaadah, p. 15.

752 ibid. p. 59.
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East.”" During the French occupation of Algeria, the French government was ad-
vised by its consulate in Algeria, “We will never be able to overpower the Algerians as
long as they read the Qur'aan and speak Arabic. Therefore, we must remove the Ara-
bic Qur'aan from their midst, and abolish the Arabic language from their tongues.”
And this is exactly what Kamaal Ataa Turk, the secular leader of Turkey who abol-
ished the Islaamic caliphate in 1921, did. He ordered for the Qur'aan to be recited in
Turkish, even during the prayers, and transposed the Arabic alphabet with the Euro-
pean one, such that even today, the Turkish language, which was once written in
Arabic, is now written in Latn.

1. The History of Translation

The first translation of any part of the Qur'aan occurred during the lifetime of the
Prophet (82). The Muslims in Abyssinia, under the leadership of Ja'far ibn Abee Taalib,
recited the first few verses of Soorah Maryam to the Negus, which were translated to
him. These verses led the Negus to convert to Islaam. This incident occurred before
the Aijrah and is probably the first recorded instance of any translation of the Qur'aan.™

After the Airah, the Prophet () sent letters to the emperors of Persia, Rome,
Egypt, and Bahrain, inviting them to Islaam. Most of these letters included some
verses in the Qur'aan, and these verses would had to have been translated along with
the letters. In particular, the Prophet () included verse 3:64:

il e \,..uéﬂdu,suwﬁwt_.&
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«Say: O People of the Seriptures! Come to terms common between us and

you: that we worship none but Allaah...»
These letters were sent out around the sixth year after the hijrah.”™

Reports are also found that state that the Companion Salmaan al-Farsee was re-
quested by some Persian converts to translate some portions of the Qur'aan, which he

then sent them.”” Concerning other carly translations,™
There are Syriac translations made by non-Muslims, in the sccond part
of the first century A.H. in the period of Hajjaaj ibn Yoosuf (d. 95 A.FL).

There is also a possibility of the existence ot a Berber translation written in

33 ar-Roomee, lttijahaat, p. 416.
754 Aboo Ubaadah, p. +4.

55 See Raheeq al-Makhiketoom, p. 113,
756 ibid., pps. 414-23.

757 as-Sarakhsce, al-Mabsoot, v. 1, p. 37. As-Sarakhsee quotes this as prool for the fact that it is permissi-
ble to recite the Qur'aan in another language, as the report mentions that these new Muslims would recite
these translations in their prayer. However, this incident is not found mentioned before this time, in any
other book, nor is its isnaad known. In order to derive any rulings from an incident, it first must be substan-
tiated to have occurred!

738 World Bibliography, p. XXVIIL.
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127 A.H. There was a Persian oral translation made by Moosaa ibn Sayyaar
al-Aswaaree before 225 A.H. and a complete Indian translation before 270
A.H. According to T'W, Arnold, a Chinese translation also possibly existed.

The first written Persian translation was done at the command of the Samaanid
king, Aboo Saalih Mansoor ibn Nooh (d. 364 A.H.). This translation was accompa-
nied by a translation of Imaam at-Tabaree’s (d. 310 A.H.) zafseer, part of which is still
available in manuscript form. The first Turkish translation was completed in the Sth
century of the hzrah, but only the mention of this translation 1s left. The carliest
Turkish translation that is stll extant was completed in 734 A.H.

The earliest Hindi translation is reputed to be the one ordered by the Raja Mahrook,
in 270 A.H., who ordered the Muslim ruler of Sind, "Abdullaah ibn "Umar, to trans-
late the Qur'aan for him.

Urdu translations have all been fairly recent, due to the fact that Urdu 1s itself a
relatively young language. The first complete translation of the Qur'aan into Urdu
was done by Mawlaana Shah Rafee’ ad-Deen (the son of Shah Walee Allaah ad-
Dehlawee), in 1190 A.H. (1776 CE). It was published in Calcutta. This was followed
by a more popular translation by another of Shah Walee Allaah’s sons, Shah "Abd al-
Qaadir. This second translation was completed in 1205 A.H., and published in Delhi.
The first Punjabi translation was attempted by Nuwaan Kootee Shah, and published
in Lahore in 1885 CE (this translation was not complete, however). The first Gujurati
translation was done by "Abd al-Qaadir ibn Lugmaan, and published in Bombay, in
1879 CE. Concerning Bengali translations, it is claimed that the first partial transla-
tion was done by Ghulam Akbar Ali of Mirzapoor, in 1868 A.H., whereas the first
complete translation was done by a Brahman, Garish Chandra Sen, in 1886 CE. The
first translation of the Qur'aan into Malay was done in the middle of the 17th century
by "Abd ar-Ra'oof al-Fansooree, a famous scholar of Singkel. It was published in Cairo
in 1923 CE. The first Swahili translation was printed in 1923 CE, in London. It was
done by the missionary Godfrey Dale, and printed under the auspices of the “Society
for Promoting Christian Knowledge.”

Translations into Western Languages

The first translation of the Qur'aan into a Western language was done in 1143 CE
by Robertus Retenesis, who was helped by Hermannus Dalmata. It was translated
into Latin under the command of Peter the Venerable, Abbot of Cluny. The Abbot's
motive for such an undertaking was to try to defame Islaam, as during this time the
Crusades were being fought. This translation was spread in manuscript form, until it
was approved by Martin Luther, and printed by Bibliander Press in Basle, Switzer-
land in 1543. Martin Luther also wrote an introduction to this edition.

759 All the material of the last few paragraphs has been summarised from World Bibliography, pps. XXVIII-
XXXV
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Alphonse X (1252 - 1284 CE) ordered a certain Abraham of Toledo to translate
portions of the Qur'aan, and thus the first Spanish translation of seventy soorahs was
accomplished.

The first partial translation into English appeared in 1515. It was published in
England, and shows the early interest that existed in that country concerning Islaam.
It was only 61 pages in length, and entitled, “Here begynneth a lytell treatyse of the
Turkes law called alcoran. And also it speketh of Machamet the Nygromancer.” The trans-
lator and other particulars about the translation are unknown.

Perhaps the first ‘modern’ translation of the Qur'aan was the Italian one by Andrea
Arrivabene, published in 1547. This translation served as the basis for the first Ger-
man translation, done by Solomon Schweigger in 1616, and printed in Nuremburg.
This German translation formed the basis for the first Dutch translation, printed in
Hamburg in 1641.

In 1647, Andre du Ryer, who was the French Consul in Egypt for some years,
translated the Qur'aan (from Arabic, for a change!) into French, and it was from this
edition that Alexander Ross translated it into English in 1649. Thus, the first com-
plete English translation was actually a translation from the French, and as such was
highly inaccurate. This was the standard English translation for around a century. In
his introduction, Ross wrote:

...this, his Alcoran (sie) (the Ground-work of the Turkish religion), hath been
already translated into...Latin, Tralian, (and) French, yet never gained any
prosletyte, where the Sword, its most forcible, and strongest arguement, hath
not prevailed... Thou shalt find it of so rude, and incongruous a composure,
so farced with contradictions, blasphemies, obscene speech, and ridiculous
fables...Such asitis, I presentit to thee, having taken the pains only to trans-
late it out of French, not doubting, though it hath been a poyson (sic) that
hath infected a very great, but most unsound part of the Universe, it may

Bl

prove an Anti-dote, to confirm in thee the health of Christianity.”™

Ross” spirit for translating the Qur'aan speaks for itself. In addition, Rev. Zwemer
said of him, "He was utterly unacquainted with Arabic, and not a thorough French
scholar, therefore his translation is faulty in the extreme.”' Similar assessments were

762

made by Savary and Sale.

After Ross, Father Ludovic Maracci, who was a Confessor to Pope Innocent X1,
translated the Qur'aan into Latin in 1698. This was published in Padua, and was to
form the basis of many other English translations. He dedicated his work to the Holy
Roman Emperor Leopold 1, and he introduces it by a one volume introduction enti-
tled a “Refutation of the Koran.™ In his translation, Maracci included °...quotations
from various Arabic Commentaries, carefully selected and garbled, so as to give the

1763

worst possible impression of Islam to Europe.

760 Arberry, p. 8.
761 Kidwai, p. 19.
762 Khalifa, p. 65.
763 Yusuf "Ali, p. xv.



358 An Introduction to the Sciences of the Qur'aan

After him, George Sale, a lawyer who had learnt Arabic from a royal court inter-
preter by the name of Dadichi, completed his famous translation into English in 1734.
Since his Arabic was poor, Sale relied heavily on Maracci's Latin version, in addition
to the Arabic text of the Qur'aan printed in Hamburg in 1694 (which itself was not
free of errors). This translation, though, was undoubtedly the most famous one for
over two centuries. It was translated into Dutch (in 1742), German (in 1764), French
(in 1750), Russian (in 1792), Swedish (in 1814) and Bulgarian (in 1902), and the
original English alone has seen over a hundred and twenty editions.

Sale was no altruist, and he did not hide his intentions for translating the Qur'aan.
He writes in the introduction to his translation:

[ imagine it almost needless to either make an apology for publishing
the following translation, or to go about to prove it a work of use as well as
curiosity. They must have a mean opinion of the Christian religion, or be il
grounded therein, who can apprehend any danger from so manifest a
forgery...I shall not here inquire into the reasons why the law of Muhammad
has met with so unexampled a reception in the world (for they are greatly
deceived who imagine it to have been propagated by the sword alone)...But
whatever use an impartial version of the Koran (sic) may be of in other re-
spects, it 1s absolutely necessary to undeceive those who, from the ignorant
or unfair translations which have appeared, have entertained too favourable
an opinion of the original, and also to enable us effectually to expose the

imposture...

With such blatant antagonism towards Islaam and the Prophet Muhammad (), it
is not surprising that his translation is crude, inaccurate and full of interpolated phrases.

[t1s on the Sale translation that the famous philosopher Thomas Carlyle based his
unfair assessment of the Qur'aan. “It is as toilsome reading as I ever undertook, a
wearisome, confused jumble, crude, incondite. Nothing but a sense of duty could
carry any European through the Qur'aan,”" he wrote. It was also on this translation
that Edward Gibbon based his sarcastic remarks on the beauty of the Qur'aan, “...the
European infidel...will peruse with impatience the endless incoherent rhapsody of
fable, and precept, and declamation, which seldom excites a sentiment or an idea,
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which sometimes crawls in the dust, and is sometimes lost in the clouds.

The next translation that had a major impact in the English language was that of
Reverend J. M. Rodwell, in 1861. More sympathetic then his predecessor, he claimed
that the Prophet (%) ‘...had worked himself up into a belief that he had received a
divine call...”.* He also gives ‘useful advice’ to missionaries so that they can carry out
their proselytism among Muslims.

In his translation, Rodwell was probably the first to even attempt to imitate the
style of the Arabic. Unfortunately, he rearranged the soorahs to, what he thought was,

764 Arberry, p. 12.
765 ibid. p. 12.
766 Arberry, p. 13.
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a chronological order. For this, he relied primarily on Noeldeke’s monumental work,
Geschichte Des Qorans (to be discussed in the next chapter). This meant that, if one
wanted to look up a particular verse, he would first have to go to the table of contents,
and see where Rodwell had placed the translated verse. Rodwell’s unfamiliarity with
the Arabic language, and his ignorance of Islaam in general, is seen throughout his
translation.

This translation was followed by the translation of Edward Henry Palmer in 1880,
which he did for the Oxford University Press’s Sacred Books of the East series, edited
by Max Mueller. He, at least, did not attempt to rearrange the Qur'aan in any bizarre
order. However, in common with all other non-Muslim translations of the Qur'aan,
there exist many instances of incorrect translation and either omissions or additions
into the text.

Richard Bell authored another translation in 1937. He went to measures even
more extreme than any of his predecessors in ‘critically re-arranging the soorahs’, and
as such is perhaps the most difficult translation to read. He gives his unique perspec-
tive on the actual arrangement of the soorahs and verses of the Qur'aan, as he wished
to ‘illustrate alterations, substitutions and derangements”"” of the text of the Qur'aan.
Obviously, the altered arrangement and soorah substitutions are based upon little more
than his own deranged imagination.

One of the better, and perhaps more sympathetic, translations is the one by Arthur
J. Arberry, who completed his translation in 1955. He writes in his Introduction:

In choosing to call the present work The Koran Interpreted 1 have con-
ceded the relevaney of the orthodox Muslim view, of which Pickthall, for
one, was so conscious, that the Koran i1s untranslatable...the rhetoric and
rhythm of the Arabic of the Koran are so characteristic, so powerful, so highly
emotive, that any version whatsoever is bound in the nature of things to be
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but a poor copy of the ghttering splendour of the original.

His translation does not contain any explanatory notes or background informa-
tion on the soorahs. As is typical with such translations, though, it is not free from
omissions and mistranslations.

N. J. Daawood’s translation came out in 1956, in which he also ‘critically rear-
ranged’ the order of the soorahs. He was an Iraqi Jew, and his bias is blatantly shown
throughout his translation. For example, he translates the phrase ‘banee Aadam’ as
‘Children of Allaah’ (instead of *Children of Aadam’).

English Translation by Muslims

Among Muslims, one of the first translations into English was Dr. Muhammad
'Abdul Hakeem Khan's, published in Patiala (India) in 1905. It has short exegetical
footnotes. This was followed by Mirza Hairat Dehlawi’s translation, The Koran: Pre-
pared by Various Oriental Learned Scholars, published in Delhi, in 1912, During the

767 Kidwai, p. 19,
768 Arberry, p. 26.
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same year, Mirza Abul Fadl's translation, The Qur'aan Translated into English from the
Original Arabic, was released in Allaahabad, and dedicated to Sultan Jahan Begum,
ruler of Bhopal.

Mohammed "Ali, the Qadiani,”” came out with his translation, “The Holy Qur'aan’
in 1916. This translation, even though by a Qadiani, was to have a profound impact
on many later translations (in particular, Pickthall’s, Yusuf Ali’s, Sarwar’s, Daryabadi’s
and Shakir’s).

Hafidh Ghulam Sarwar came out with his The Holy Qur'aan in 1929. Tt was pub-
lished in the Indian Sub-Continent, Singapore, and England. The translator also
included some essays about Islaam, and the seeral of the Prophet ().

After this appeared two translations that both gained considerable favour among
Muslims. The first was by Muhammad Marmaduke Pickthall, an Englishman who
had lived in the East, and served the Nizam of Hyderabad. His translation, The Mean-
ing of the Glorious Qur'aan, was released in London, in 1930, and was significant in
that it was the first translation by an Muslim Englishman. Pickthall wrote:

The aim of this work is to present to the English readers what the Mus-
lims the world over hold to be the meaning of the words of the Koran (sic),
and the nature of the Book, in not unworthy language and concisely, with a
view to the requirements of English Muslims... The Koran cannot be trans-
lated. This is the beliet of the old-fashioned Sheykhs and the view of the
present writer... (this) is only an attempt to present the meaning of the Ko-
ran — and peradventure something of the charm — in English. It can never
take the place of the Koran in Arabic, nor is it meant to do so.™

The second one appeared in 1938, when "Abdullaah Yusuf "Ali came out with his
tamous translation, The Holy Qui'aan: Translation and Commentary. This was followed
by a host of others, such as Abdul Majeed Daryabadi’s The Holy Qur'aan with English
Translation and Commentary, in 1941; ’Ali Ahmad Khan Julundur’s Translation of the
Glorious Holy Qur'aan with Commentary, in 1962; and Hashim Amir Ali’s The Mes-
sage of the Qur'aan Presented in Perspective, in 1974. In 1977, Muhammad Taqi al-Din
al-Hilali and Muhammad Muhsin Khan, both of the Islaamic University of Madeenah,
released a translation of the Qur'aan based on classical rafseers, Explanatory English
Translation of the Meaning of the Holy Qur'aan. Muhammad Asad, a Jew who con-
verted to Islaam, wrote his famous translation, The Message of the Qur'aan, in 1980,
Thomas B. Irving, an American Muslim, wrote his The Qur'aan: The First American
Version in 1985.7"!

769 The Qadianis were declared non-Muslims in a conference of world-wide scholars hosted in Pakistan
in the late 70°s, The reason that Mohammed "Ali s mentioned in this group is that he belongs to a pseudo-
Islaamic sect.

770 Pickthall, p. x.

771 The various translations given in this section are not meant to be exhaustive list ot all the translations
available. There are too many translations to talk about in a work of this nature. There have been over
twenty translations (that this author is aware of) by Muslims into English, and another seven by Qadianis,
not to mention the works out by other non-Muslims, For turther details, see The Message, vol. 15, no. 10,
pps. 17-20. The histarical matenal for this section (where not explicitly quoted) was taken from Arberry,
pps- 7-29; Khalifa, pps. 64-68, and World Bibliography.
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1v. The Problems with Translations

The greatest problem with a translation of the Qur'aan is, of course, the fact that it
transforms the Qur'aan as the kalaam of Allaah in Arabic, to the speech of a human in
another language. In this destructive process, the beauty and miraculous nature of
the Qur'aan is almost completely lost, as the very Words of Allaah are replaced by
human substitutions. The perfect choice of wordings, the syntax of the verse, the
powerful rhythm of the passages, the manners of eloquence displayed by the Arabic —
all are destroyed. Even the famous Orientalist, Professor H. R. Gibb, remarked, “An
English translation of the Qur'aan must employ precise and often arbitrary terms for
the many-faceted and jewel-like phrases of the Arabic, and the more literal it is, the
greyer and more colourless it must be.”™” The Arabic language is an extremely rich
and powerful language, and it is simply not possible to convey in another language all
the meanings that are conveyed in Arabic.

Perhaps the following few examples will help illustrate this point better.

In verse 76:3, Allah states,

@b,afm;tfﬁduwtiﬂiiu

«Verily, We have shown him (i.e., mankind) the way; whether he be grateful

or ungrateful (it is up to him)!»
In this verse, Allaah uses two opposite adjectives: grateful (shaakir) and ungrateful
(kafoor).

Arabic nouns are based upon certain roots and structures (known as awzaan).
Typically, two opposites would be mentioned with the same root structure, so that an
aesthetic parallel is achieved. However, the two structures of the nouns used in this
verse are not the same: the first one is based on the root structure *faa’il” whereas the
sccond on ‘fa’ool’. The point that is trying to be made is that the Qur'aan uses two
different root structures for these opposites, whereas it would appear to make more
aesthetic sense to use the same root structure (i.c., either pair ‘shaakir’ with ‘kaafir’, or
‘shakoor’ with *kafoor’. The verse in the Qur'aan pairs “shaakir’ with ‘kafoor’)

In actuality, the choice of these two different root structures adds a depth to the
meaning that would otherwise not be present in the verse. The root structure ‘fa'ool’
is used to indicate a more forcible and efficacious state than the root faa’il’. There-
fore, by using the adjective ‘kafoor’ (which is in the fa'ool’ structure) to describe the
ungrateful, and ‘shaakir’ (which is in the ‘faa'il” structure) to describe the grateful, the
Qur'aan subtly, yet powerfully, conveys the fact that man is easily able to reach a state
of extreme ungratefulness, but when he chooses to thank Allaah, he cannot easily
reach the equivalent extreme in thanking Him, because the blessings of Allaah are
too many and too great to thank. Yet another meaning that is conveyed is that most of
mankind will be in the “4afoor” state. As Allaah says in another verse,

772 Modern Trends in Islaam, p. 4.
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«And (only) a few of My servants are shakoor (grateful).» [34:13]

Therefore, only a small percentage of mankind can reach the level of shakoor,
whereas there will be many who can reach the level of shaakir. This is in contrast to
ungratefulness, for most of those who are ungrateful will reach the depths of ingrati-
tude — the level of kafoor.

By using two different root structures, each of which conveys a slightly different
meaning, a whole new meaning is added. This meaning cannot be conveyed into
another language by simple translation, and all translators ignored these extra mean-
ings in their translations.

The addition and deletion of certain letters also adds different meanings to a word.
In the last verse of Soorah al-Bagarah, the Qur'aan states,

R A 1 Pt NIt A i L7 et
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«Allaah does not charge a soul except (with that which is within) its capac-

ity. It will have (the consequence of) what (good) it has gained, and it will

bear (the consequences of) what (evil) it has earned.» [2:286]

The first verb, which has been used to express the gain that a person carns in good,
is kasab, whereas the second verb, which has been used to express the carnings of evil,
is thtasab. The second verb is from the same root as the first (‘hasaba’, meaning, ‘to
carn, or gain’), except that an extra letter has been added (the letter taa). This letter
gives the verb the added connotation of “effort’. In other words, the second verb signi-
fies that some effort must be employed in order to earn evil. This extra meaning is not
present in the first verb.

The resulting change in meaning is that the carning of rewards from Allaah is a
very simple and casy task, whereas the earning of evil is not so easy, and requires
cffort from the person. It also shows that the earning of evil goes against the nature of
man, since he must exert himself in order to *gain’ the consequences of his evil deeds,
whereas no such exertion is required in order to gain the rewards for his pious deeds.
In addition, the verse also implies that evil thoughts which do not lead to any actions
will not be punished; only evil actions will be punished (since thoughts do not require
any cffort, in contrast to acts). On the other hand, good intentions will be rewarded,
even if not followed up by actions. Thus, if a person intended to do evil, but did not do
so, he will not be held accountable for such intentions. On the other hand, if a person
intended to do a good deed, but for some reason did not do so, he will still be rewarded
for his intentions. Yet another meaning that is added is that man is the consequence
of the evil that he has carned, since he must ‘exert” himself in order to obtain it; yet,
the rewards of his good deeds do not emanate from him, but from Allaah, since he
was not responsible in procuring the good. In other words, the evil is his own doing,
whereas the good is from the blessings of Allaah. As Allaah says in another verse,
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«Whatever good reaches you, is from Allaah, but whatever evil befalls you 1s
from yourself» [4:79]

All of these extra meanings were gleaned from the one extra letter in the second
verb! Such subtle meanings can never be conveyed in translation. In fact, it cannot
even be expected of the translators of the Qur'aan to try to express these meanings in
translation!

Another example in which the distinction between two derivatives has a subtle
change in meaning is the difference between the two verbs “nazzala’ and ‘anzala’.
These two verbs were translated by all translators by the same word; no distinction
was made between them. However, the two words have slightly different meanings.
‘Nazzala® signifies the picce-meal revelation (or descent) of something, whereas ‘anzala’
signifies the revelation (or descent) of something all at once. The revelation of the
Qur'aan has been described in different verses by both of these words, thus signifying
the two different revelations of the Qur'aan mentioned carlier: the descent of the
entire Qur'aan to the Bayt al-"Izza on the Night of Decree, and the piece-meal revela-
tion of the Qur'aan after that time. One verse which combines these two verbs is
46:20. The translation given by all translators does not take into account the differ-
ence between these two forms:
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«Those who believe say, "Why is not a soorah revealed (nuzzila) (for us)?’
But when a decisive soorah is revealed (anzala), and fighting (jihaad) is men-
tioned in it, you see those in whose hearts there is a disease (i.c., the hypo-
crites) looking at you with a look of one who has fainted, on the verge of
death...»

The fact that the two different forms are used is significant. In the first half of the
verse, the believers wish that Allaah reveals (nazzala) soorahs, one after the other,
showing that they earnestly desire and cagerly await the revelation of the Qur'aan.
The hypocrites, on the other hand, pretend to share these emotions with the believ-
ers, but when Allaah reveals (enzala) only one soorah which mentions fighting, the
hypocrites show their true colours, and become pale out of fear! In other words, the
hypocrites ask for many revelations (nazzala), but when only one revelation comes
(anzala), they cannot even fulfil its commands! So they boast for a lot, but cannot
fulfil even a little! Once again, this added meaning is absolutely ignored by all trans-

ik

lators, and the two different derivatives are treated as one.

773 See al-Istahaance, p.800, for more discussion of these derivatives.
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An example of where Arabic cloquence (balaagha) is lost in translation is verse
19:4. In it, the Prophet Zakariyyah (Zacharias) is praying to Allaah to bless him with
a child, and describes his old age:
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«He said, ‘O My Lord! Indeed my bones have grown feeble, and grey hair
has spread on my head...»

The Arabic of the last portion of the verse is: ‘ishtha'ala ar-ra'su shayba’. This phrase,
despite its conciseness (only three words), is indicative of the eloquence of the Qur'aan,
and az-Zamakhsharee is able to extract no less than five examples of the usage of
various types of Arabic eloquence (some of which cannot even be explained in Eng-
lish!).””* For example, the primary meaning of the verb ‘ishtha’ala’ which is used in
the verse is to express the sparks that are emitted by a fire. Therefore, Zakariyyah is
comparing the whiteness of his hair to the sparks that emit from a fire, an example of
one type of metaphor. Also, the verse translates as, *...(my) head sparks..”, thus attrib-
uting the sparking effect, not to the hair where it occurs, but to the place and origin of
that hair (the head), thus accentuating the severity of his old age. This phrase also
gives the impression that the sparks are occurring from many places, thus indicating
that, not only are his hairs white, but these white streaks are to be found all over his
head. In essence, this phrase of only three words conveys the image of Zakariyyah's
old age in such graphic detail that the English equivalent would require a few para-
graphs of text! Of course, all such eloquence is completely lost in translation.

[n all of the above examples, the only factor that was involved was the actual Ara-
bic of the verse; no knowledge of asbaab an-nuzool, or the different gira'aat, or any
external information was needed. A person well-grounded in the Arabic language
would have been able to obtain these benefits and interpretations solely from the
wording of the verse. However, in the process of translation, all of these examples,
and countless more, are lost, as the very Speech of Allaah - the most eloquent of all
speech - is re-interpreted and re-phrased by a human, to be transformed into another
language!

As these few paragraphs have illustrated, it is not possible for a perfect translation
of the Qur'aan to exist. Any translation of the Qur'aan is bound to be imperfect due to
the simple fact that it is a human endeavour, and not Divine.

Despite the fact that a perfect translation of the Qur'aan can never exist, it is pos-
sible that a relatively reliable and legitimate translation be produced. Although such a
translation could not take the place of the original, and would never be absolutely
flawless, it would accurately reflect the basic meanings of the Arabic text in a lucid
and clear style. This, then, is the goal of a good translation of the Qur'aan.

English has had its fair share of Qur'aan translations, as the previous section illus-
trated. Yet, despite the ample number of translations, it is still possible to say that
almost all of them are not highly accurate. It is sad to note that most English transla-

774 Scc al-Kashaaf, v. 3, p. 6.
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tions thatare in existence today suffer from very serious flaws and shortcomings. This
is because most of these translations suffer from one very basic flaw: the translators
were not qualified to undertake the monumental task of translating the Qur'aan!

Perhaps the first disqualification is on the basis of ‘ageedah; many translators were
not Muslim, and even of those that were, almost none were actually knowledgeable of
the beliefs of the Akl as-Sunnah. (This is the first condition that was mentioned under
“The Conditions for Translation.’) The second disqualification is that most transla-
tors were not well grounded in Arabic language and grammar, and thus not qualified
to explain or translate the Qur'aan (conditions 2 and 3, above). To further compound
this disqualification, most Muslim translators had not seriously studied Islaam and
the religious sciences to the level necessary for a translator (condition 4 above). On
the contrary, many of them had studied in Western universities, and were greatly
influenced by Western sciences and philosophies. And even the few that had under-
gone rigorous religious training had problems with the language of translation, for
English was not their mother tongue! One of the prerequisites for a translator is that
he must be fluent in both languages: Arabic and the language of translation (condi-
tion 2 above). Examples will be given shortly to substantiate these claims. In addition,
most translators did not avail themselves to authentic tafseers of the Qur'aan in order
to properly understand the intent of the verses. Had they done so, it would have greatly
minimised the errors found in their translations.””

Some researchers have classified the reasons that errors have occurred in these
translations as follows:"

1) Nescience of the Arabic word’s exact meaning. For example, verse 18:26 utilises a
certain tense which signifies amazement and wonder. This tense was apparently
not understood by Sale, who translated the verse as: “Do thou make Him to see
and to hear” thus understanding the tense as implying a question! Rodwell un-
derstood this as a command: “Look thou and hearken to him alone!”, whereas
Palmer apparently missed the whole point, and translated it as a rather dreary,
“He can see and hear.” A more accurate translation of the verse is Pickthall’s,
“How clear of sight is He and keen of hearing!”

2)  Awareness of only one shade of meaning. For example, Jeftery translates 17:60
as, “Verily thy Lord is round about the people,” and Rodwell has a similar, “Verily
thy Lord is round about mankind.” The word that they translated as ‘round about’
in reality means ‘encompassed’, meaning that Allaah has full control over His
creatures and none of them can evade His Judgement.

3) Confusion between different Arabic words. For example, Menezes mistakenly
translated Aboo Bakr (the name of the famous Companion) as, “the father of the
virgin!” Apart from the fact that this is a proper name, and is not meant to be
translated, the word for virgin is ‘bikr’, not ‘bakr’!

775 The only exception to this (from the works that this author has come across) is Khan and Hilali's
translation, as shall be discussed soon.
776 Khalifa, p. 67. The examples and quotes are also from this source.
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4) Limited knowledge of Arabic cked out with figments of imagination. For exam-
ple, Bell understood the ‘Qur'aan’ to be different from the ‘Furgaan’ and the
‘Kitaab'. As was mentioned earlier, these are merely different names of the Qur'aan

5) Mistaking Arabic for Hebrew or Syriac. Watt concluded that the meaning of “ruyz’
in 74:4 was the same as the Syriac “rugza’, which means, ‘wrath’, whereas the real
meaning is ‘pollution” (which is used in the verse to signify idols).

6) Some confusion with Hebrew traditions. For example, Jeffery confused the Ara-
bic ‘sakeenalt’ in 48:4 with the Hebrew ‘shekinalr’.

These six categories are perhaps more applicable to non-Muslim translators. Per-
haps the three most common causes for errors by Muslim translators are:

1) An incorrect understanding of a word.
2) A misunderstanding of the intent of the verse.
3)  Unfamiliarity with the rules of Arabic grammar.

An example of where a particular word was translated incorrectly is verse 21:87. In
it, Allaah mentions the incident of Yoonus, in which he left his people after they had
not responded to his call. The verse uses the word “nagdira” which has a number of
meanings, including: ‘to have power over’ and "to hold responsible for’. Most transla-
tors, including Yusuf Ali and Pickthall, took the first meaning of the word, thus trans-
lating the verse as, “And remember Dhoo an-Noon (Yoonus), when he departed in
anger. He presumed that We had no power over him...” This translation attributes a
type of unbelief (kufr) to a prophet, for how can any believer believe that Allaah has
no power over him? The correct translation, therefore, is: “...and he presumed that
We shall not call him to task...”; in other words, he presumed that the act that he had
done was not a sinful act and he would not be punished for it, and not that Allaah had
no power over him!

Another example is the translation of the word *burooy”. In verse 85:1, Allaah swears
by the skies, full of burooj. Yusuf "Ali translates this as, “By the Sky; (Displaying) the
Zodiacal signs.” In classical Arabic, however, the word *burooy” is used to denote a
constellation of stars. Later Arabic, however, gave it the added meaning of ‘the Zodia-
cal signs’, and this is the meaning by which later dictionaries define it. The Zodiacal
signs are signs from ancient Greek mythology, and play absolutely no role in Islaam.
Thus, the translation of Yusuf "Ali gives a very dangerous and incorrect implication.
The proper translation of the verse is, “(I swear) by the heavens which contain con-
stellations.”

An example where the translator does not understand the intent of the verse is
Muhammad Ali’s translation of verse 32:28: “And they say, when will this victory
come, if you are truthful?” Say: On the day of victory, the faith of those who (now)
disbelieve will not profit them...” In the footnote, he explains the day of victory as the
conquest of Islaam over other religions. What is meant by the verse, however, is the
Day of Judgement, or the day of punishment, for that is the day that the faith of a
disbeliever will not be accepted. Ibn Katheer (d. 774 A.H.) states,
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“Whoever presumes that the intent of this verse is the Conquest of
Makkah has strayed far, and fallen into serious error! For, on the day of the
Conquest of Makkah, the Prophet (32) accepted the Islaam of the dishe-
lievers, and if the intent of this verse was the Conquest of Makkah, the
Prophet (#£) would not have accepted their Islaam...”.”””
Another mistranslation due to an incorrect understanding of a phrase occurs in
verse 37:28. In it, Allaah mentions that the disbelievers will regret the fact that they
did not heed the call of the believers in this life.

PR LS
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«They will say (on the Day of Judgement), *It was vou (i.e., the believers)
who used to come to us ‘an al-yameen.'» [37:28]

Now, the phrase “an al-yameen’ literally translates as *from the right-hand side’,
and this is how a number of translators, such as Ali and Shakir, translated 1t. How-
ever, what is actually intended in the verse, as ash-Shawkaanee (d. 1250 A.H.)” and
others point out, is that the believers used to come to the disbelievers with the truth.
The ‘right-hand side” 1s used to denote the side of truth and justice, and thus the
believers used to approach the disbelievers with the truth, but the disbelievers would
reject it. Some translators, however, did not understand the meaning of this phrase,
and translated it verbatim, without giving any comment or explanation as to its mean-
ing!

An example that demonstrates lack of knowledge of Arabic grammar is the trans-
lation of verse 56:82. The verb ‘taj'aloona’ that is used in the verse comes from a class
of verbs that need two ‘objects’ (maf ool) to them in order to form a complete sen-
tence.””” The first ‘object’ that is mentioned, however (rizgakum), does not form a
comprehensible sentence with the verb unless one adds a noun to it. This fact would
be apparent to any linguist at the first reading of the verse. The noun that is missing
can either be deduced from the context, or from authentic narrations from Ibn "Abbaas
(found in at-Tabaree, Ibn Katheer, and others. The noun is ‘shukr’). However, due to
the fact that most translators were, apparently, not aware of the rules pertaining to
this class of verbs, they ignored the fact that the sentence could not be translated
verbatim. The verse, therefore, was translated as, "And you have made it your means
of livelihood that you should declare it false!™ by almost all translators (Yusuf "Ali,
Muhammad ‘Ali, Pickthall, Shakir, and others). The correct translation of the verse,
however, as done by Khan and Hilali, is, "And instead (of thanking) Allaah for the
provisions He gives you, on the contrary, you deny him (by disbelief)!” (The noun
that was added was ‘thanking’). The difference in meaning between the two transla-

777 Ibn Katheer, v. 3, p. 512

778 Fath al-Qadeer,v. 4, p. 516, An alternate interpretation is that the ‘right hand side” indicates power, or
forcefulness. See the reference for further details.

779 As used in this verse, There are certain cases where it would only need one object, but this case does
not apply to this verse.
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tions is clearly noticeable; in fact, at first glance it seems that the two translations are
absolutely unrelated to one another, despite the fact that they are actually the same
verse!

Yet another example which demonstrates a lack of knowledge of Arabic grammar
is the translation of verses 70:6-7. These verses employ the word, “ra'aa’. This word
has a number of meanings to it, depending on its grammatical actions and context. It
it has one ‘object” after it, it means: ‘to see’, whereas if it has two “objects’, its meaning
changes to: ‘to presume’, or ‘to firmly believe’. In these verses, the word occurs twice,
and each time it has two objects. Most translators (if not all), apparently not aware of
these grammatical rules, translated these verses as, “They (the disbelievers) see it (the
Day of Judgement) as far away. But we see it as near!” This translation, although not
actually incorrect, is at the same time not very accurate. A more accurate translation
of the verse would be: “They presume it as far away. But we know for certain that it is
near!” In other words, the disbelievers are not sure about the occurrence of the Day of
Judgement, and even if it occurs, they think that there is a long time left for it. The
believers, on the other hand, know for certain that it will occur, and with this certain
knowledge, they know that it is very close by! The difference between the two trans-
lations, and the deeper meanings of the second, come only from applying basic Ara-
bic grammar!

As a last, and slightly more complicated, example, let us examine verse 34:28. All
translations reviewed — without any exception — translated the verse, with minor dif-
ferences, as,

(Pt ,é"//

s =
B f,f:- {,f - . ’/,{ -
() SogakaN I A ,'J—r:i-ih/-’ﬂ&-?:‘!

«And We have not sent you (O Muhammad) except as a bearer of glad tid-
ings, and a warner, to all of mankind, but most of mankind know not.»

The phrase, ‘...to all of mankind..." occurs in the Arabic as *...kaafath li naas’. Ac-
cording to this translation, the word ‘kaafath’ means “all of”, and 1s a conditional ad-
jective, known in Arabic as saal, of ‘mankind’ (or, ‘naas’). In this verse, it can be seen
that the conditional adjective occurs before its subject, which is ‘naas’ (mankind).

Now;, according to the majority of classical Arabic grammarians (but not all), it 1s
not allowed for a conditional adjective, or Aaal, to precede its subject in a number of
cases, including the case where its subject was connected to the letter laam (to be
more precise, if the subject were preceded by one of the prepositions known as the
huroof al-jar, one of which is the laam). In this verse, it can be seen that the subject is
indeed connected to the letter laam (i.c., the subject, ‘naas’, is preceded by the letter
laam, which is transliterated above as */i"). Therefore, according to the majority of
Arabic grammarians, it would not be allowed to understand the verse the way that it
has been translated above. In fact, both az-Zajjaaj (d. 311 A.H.), and az-Zamakhsharee
(d. 538 A.H.), two of the most famous scholars of Arabic grammar, called this inter-
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pretation of the verse, ‘a clear error!”™ According to these scholars, the word “kaafath’
must be understood as meaning one of its other derivatives, so that it is not taken to be
a conditional adjective (haal) of ‘mankind’. This alternate meaning is ‘a preventor’
(from the root kaffa, meaning ‘to stop’), and the verse would therefore translate as,
“And we have not sent you (O Muhammad) except as a preventor for mankind (i.e.,
to prevent them from wrongdoing and shirk), a giver of glad tidings, and a warner.”
This second translation offers a totally different understanding of the verse.

Although the widespread English translation of the verse cannot be called incor-
rect (due to the fact that there is a difference of opinion amongst classical Arabic
grammarians over this particular grammatical rule, with a minority of them allowing
such an interpretation), it must be asked, “How many of the translators who trans-
lated this verse were actually even aware of this rule of Arabic grammar, and the
difference of opinion over it, and, based on research and analysis, purposely chose
onc opinion over the other?”

The point that is trying to be made is that it is essential that such detailed rules of
Arabic grammar be known and thoroughly understood by anyone who wishes to trans-
late the Qur'aan. Arabic is a highly complex language, and it is not possible that a
person with a rudimentary knowledge of Arabic, armed with a few dictionaries and
lexicons, can do justice to any translation!

Perhaps the safest and most accurate method to have translated the above verse, as
ash-Shawkaanee (d. 1250 A.H.) interprets in his tafseer, is to have included both pos-
sible translations.™

A Review of Some Translations

These reviews are not intended to be exhaustive, but rather to give the reader an
insight into the translator’s beliefs, and some benefits and faults of the translation.
The purpose of this section is not to find every single fault that has occurred, but
rather to give a general ruling on the translation. The comments that were made in
the previous section must be kept in mind; almost all the translations mentioned here
are demonstrative of the three categories of errors mentioned above.

Only the more popular Muslim translators have been reviewed, since non-Mus-
lim translations cannot be relied on, no matter how superb the English, and Qadiani
translations invariably inject their doctrines into the Qur'aan. (However, an excep-
tion was made for Muhammad Ali’s translation, since it had great influence on both

Pickthall and Yusuf 'Al).

Muhammad Marmaduke Pickthall's The Meaning of the Glorious Qur'aan is one of

the more popular translations. It was released in 1930, and has seen over 27 editions.

780 wl-Kashaaf, v. 3, p. 592
781 For further details on this particular rule and its application on the verse, sec al-Kashaaf, v. 3, p. 592;
Fath al-Ouadeer, v. 4, p. 432; Diyaa as-Saalik, v. 2, p. 205,
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Pickthall was an Englishman who had, in the words of Arberry, ‘achieved a certain
repute as a novelist... and was a man of distinct literary gifts’.™ He had travelled in
the East, and had worked for the Nizam of Hyderabad. For his translation, he relied
quite heavily on Muhammad Ali’s translation (mentioned below).

The translation is quite literal, and therefore is not smooth reading. Also, his use
of Biblical English (thee, thou, etc.) does not suit modern readers. There are very few
notes or explanations, which makes it confusing for those who are not familiar with
the Qur'aan, but at least helps in minimising Ali’s influence on him. Overall, though,
the translation is a generally acceptable, albeit literal, rendering of the Arabic.

It would be no exaggeration to say that the most popular translation of the Qur'aan
in existence today is "Abdullaah Yusuf Ali’s The Holy Quir'aan: Translation and Com-
mentary. It has seen over 35 editions since its release in 1936, not counting the revised
ones.

"Ali had studied in England in the late 19th century, and was of a Sunni Bohri
family. He had learnt Arabic from his father. Although well-versed in English gram-
mar and literature, he was not familiar with Islaamic sciences, and depended mostly
on Mohammad Ali’s translation for his interpretory comments.

The English of his translation is simpler than Pickthall’s — and therefore easier to
read — but could be better. There are ample footnotes, and, in general, the translation
itself is acceptable.

The problem with this translation, however, is Ali’s footnotes. These are indica-
tive of his “Soofi leanings, and smack of apologia and pseudo-rationalism.”™ The
Muslim World League released a pamphlet detailing the errors in these footnotes, but
this pamphlet was not exhaustive. There have been ‘revised’ editions of Yusuf Ali’s
translation published, but even these are not free from error.

Some of the problems of this translation is his idea of “analogy” in the Qur'aan.
Due to a misinterpretation of verse 3:7, he believes that many of the statements of the
Qur'aan are allegorical. According to his footnotes, Heaven and Hell are states of the
mind and do not really exist (notes 44, 50, 168, 452, 499, 579); jinns are not a separate
creation of Allaah but rather an innate force in man (note 929); the Aooris of Heaven
are only for companionship, and not for pleasure (note 44). In addition, "Ali has an
extremely liberal approach to figh, for he states that insurance and interest are al-
lowed (notes 241, 324) and polygamy is discouraged in Islaam (note 509), to note
some examples. Many of these problems have been solved in the ‘revised” addition,
but some work still needs to be done.™ Also, most of these concepts are found in
Muhammad Ali’s translation, and Yusuf Ali’s dependence on it is obvious. In fact, he

782 Arberry, p. 20.

783 Kidwai, p. 17.

784 For further details, sce Al-Busheer, vol. 3, no. 4 & 5, On “Abdullaah Yusuf "Alee and Muhammad Asad's
commentaries.

785 Yusuf "Ali, p. xvi.
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states in his introduction that Muhammad Ali’s translation is ‘a scholarly work, and
equipped with adequate explanatory matter in the notes and the Preface.”™ Yet an-
other aspect of this translation is that Yusuf "Ali continually intersperses his Soofic
thought and philosophy whenever he gets an opportunity to do so.

Also, Yusuf"Ali was clearly influenced by the ‘modernist’ school of thought, which
sought to explain away everything that they felt ‘modern’ science could not explain or
rationalise. For example, concerning the Prophet’s (3%£) night journey (¢/-Israa wa al-
Mi'raaj), he writes, “The majority of Commentators take this Night Journey liter-
ally... Even on the supposition ot a miraculous bodily Journey, it is conceded that the

n780

body was almost transformed into a spiritual fineness.”™ The implied meaning is ob-
vious, and contradicts the belief of Ahl as-Sunnah that the Prophet () was trans-
ported in body and soul during a/-Israa wa al-Mi’raaj. While mentioning the story of
the resurrection of the birds at the call of Ibraaheem (2:260), Yusuf 'Ali has difficulty
believing that the birds were actually killed by Ibraaheem, as is the clear understand-
ing of the verse, and the view of classical commentators.

Apart from these notes, as was mentioned earlier, the translation — in general — is
acceptable, and the English readable.

Taqiuddin Hilali's and Muhammad Muhsin Khan's Interpretation of the Mean-
ings of the Holy Qur'aan was first released in 1977, and has seen a number of editions
since. [t was initally a mutli-volume work, and has lately been re-released in one
summarised volume.

Both of the translators are from the Islaamic University of Madeenah, and per-
haps better qualified than all the previous translators mentioned to undertake such a
task. The translation relies on classical Islaamic tafseers, such as Ibn Katheer’s, al-
Qurtubee’s and at-Tabaree’s works. Therefore, this translation is undoubtedly the
finest in terms of being free of inaccurate interpretations. It has copious notes, taken
mainly from Saheeh al-Bukhaaree, and also many interpolated meanings in brackets
in the text. It perhaps might have been more prudent to place these phrases as foot-
notes, to avoid confusion between the actual text and explanatory notes. It also has
very useful appendi.

The English, however, is not as smooth as other translations. The absence of a
translator whose mother tongue is English 1s noticeable in the translation. Also, the
translation leaves many phrases in Arabic, and then gives an explanation of the phrase
in English. Although this is occasionally useful, at times it makes for tedious reading.

Muhammad Asad’s The Message of the Qur'aan was first released in 1980. The
translator was a very well known figure, and had written two famous works, The Road
to Makkah (a highly readable autobiography), and Islam at the Cross-roads. He had
also translated a portion of Sakeeh al-Bukhaaree, which is a very good translation.

786 ibid, p. 691. Emphasis mine.
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His translation of the Qur'aan, unfortunately, contains many unorthodox ideas. It
is an English translaton with a Mu tazilee perspective. He denies the miracles that
the prophets performed (for example, the resurrection of the birds in the story of
Ibraaheem, 2:260), believes that jinn are not separate creatures, and also has a very
liberal approach to figh (for example, the concept of hrjab varies with time and place,
ct. Soorah Noor).

Apart from problems of this nature — and they are numerous in number — the
English is one of the best that this author has seen; very lucid and readable. However,
it is not to be recommended because of its misinterpretations.

Muhammad "Ali, came out with his The Holy Qur'an: English Translation in 1917,
and it has seen ten editions. The author 1s a Qadiani, and thus this translation is full
of heretical ideas. He does not believe in the finality of the Prophet (322),” and twists
the meaning of those verses that state this (cf. his footnote to 22:40). He also believes
that "Eesaa died on the cross, and was not raised up to the Heavens, as the Qur'aan
clearly states (cf. 3:55 and 4:157, and Ali’s “interpretation” of them). He too denies the
miracles of the prophets, and claims that Heaven and Hell are not real (cf his Intro-
duction, p. xx onwards). In fact, he even goes so far as to say Hell is actually a place for
the ‘treatment of spiritual diseases,” and its ‘punishment not meant for torture but for
purification’! (p. xx). Due to the fact that this was one of the first translations in Eng-
lish by a "Muslim,” it had a great influence on future translations, particularly Yusuf
Ali’s and Muhammad Marmaduke Pickthall’s. In fact, Muhammad "Ali quotes with
pride the famous Christian missionary Rev. Zwemer, who wrote:

A carcful comparison of Mr. Pickthall’s translation with that of the
Ahmadiyya translator, Maulvi Muhammad "Ali, shows conclusively, that Mr.
Pickthall’s work is not very much more than a revision of the Ahmadiyva
version (p. vii).

This translation was also heavily used by Sarwar and Shakir.

M. M. Shakir came out with *his” translation, The Holy Qur'an, in 1982. Actually, it
is based almost completely on Muhammad Ali’s translation, except for minor changes.
A simple comparison between the two translations shows that Shakir merely revised
Ali’s translation. Kidwai calls it, “an example of blatant plagiarism.”™ Also, Shakir is
of the Shee'ite faith, and the index clearly indicates this, as he lists ‘verses’ that refer to
Imaamat, the martyrdom of Hussayn, the caliphate of "Alee, and so on.

787 Although it should be pointed out that he s of the ‘Lahort Qadianis,” who \'{_'rlmny believe in the
ﬁn:llil)’ ot the Prophet (32), but in reality exalt the status of Mirza Ghulam Ahmed to that of a |':mp|lcl. ‘Al
writes in his Introduction, p. vii, while discussing his sources, ‘And, lastly, the greatest religious leader of the
present time, Mirza Ghulam Ahmed of Qadian, has inspired me with all that is best in this work. 1 have
drunk deep at the fountain of knowledge which this great Reformer — Mugaddid of the present century and
tounder of the Ahmadiyyah Movement — has made to Hlow...”

788 Kidwai, p. 18,
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T. B. Irving’s translation, The Qur'an: The First American Version, was released in
1985. It is meant to be in American English. Apart from the Biblical connotations of
the title (there cannot be different ‘versions’ of the Qur'aan), the translation has no
explanatory notes, does not contain the Arabic text, and is not free from translation
errors.”™’

789 Perhaps the reader will feel that the above reviews have been a bit harsh. However, it should be kept
in mind that this is the Qur'aan — the Book of Allaah — that we are dealing with, and thus even ‘minor’
problems should be considered major ones, especially when such problems concern inauthentic interpreta-
tions of the Qur'aan. In reality, despite the more than two-dozen or so translations that exist, there still does
not exist one good translation that combines authentic Qur'aanic interpretation and flawless English. Khan
and Hilalee's 1s, as of yet, the best in terms of interpretation, but, at least in this author's opinion, there still
exists an urgent need to produce a lucid, highly readable and authentic rendering of the meanings of the
Qur'aan in English, and Allaah knows best!

These lines were written based upon the translations that the author had access to at the time of writing.
However, slightly before the final editing of this work, Sahech International released its The C wr'aan: Arabic
Text ewith Corresponding English Meanings. Although 1 have not exhaustively reviewed the work, it is an
impressive translation, distinetly superior to all others that have been reviewed. The English is surprisingly
smooth, and accurately reflects the Arabie meanings. The footnotes are short and to the point, and greatly
aid in the understanding of the verse. This translation clearly shines above the rest with its accuracy and
simplicity. Perhaps the primary criticism that must be made against it 1s the fact that the translator(s) re-
mains shrouded in anonymity! The names and credentials of the translators must be known, so that due
credit (and eriticism) can be given. It has never been the practice of the scholars of Islaam to write under
pseudonyms and hide behind unknown names! Despite this obvious criticism, however, the work is indeed
a commendable eftort in the field of English translatons, and will probably remain unique in its class for
some tme to come.



CHAPTER 17

THE QUR'AAN AND ORIENTALISTS

1. The Authorship of the Qur'aan

Orientalists are non-Muslim scholars who have achieved considerable repute as
authorities on Islaam. They have dedicated their lives to the study of Islaam. As such,
they must be looked at with extreme caution, for when a researcher studies Arabic
and learns more about Islaam than the average Muslim, yet still remains a non-Mus-
lim, his intentions must be questioned. Such people have, by their own testimony,
lifted from themselves the veil of ignorance, and have seen and appreciated the beauty
and authenticity of Islaam. They have removed any possible excuse that might have
existed for not accepting Islaam. For reasons that can only be guessed, they heard and
recognised the call of the Creator, but refused to answer and submit to Him!

For example, Arthur Jeftery, author of "Materials for the History of the Text of the
Qur'an’, studied in Egypt and Damascus for a number of years. During these years,
he went over all the gira'aat, including the shaadh ones, with the scholars of al-Azhar,
and pored over many of the books on the Qur'aan and its sciences — printed copies
and manuscripts. The vast majority of Muslims, even those specialised in the gira'aat,
have not done as much research as Jeffery did. Can it be imagined that he did not see
the jaaz of the Qur'aan through its many facets?

Another Orientalist, Arthur Arberry, also studied in Egypt. His Arabic was fluent,
and he appreciated the beauty of the Qur'aan, “...the rhetoric and rhythm of the Ara-
bic of the Qur'aan are so characteristic, so powerful, so highly emotive, that any ver-
sion whatsoever is bound by the nature of things to be but a poor copy of the glittering
splendour of the original.”™ Elsewhere, he even admitted that the Qur'aan was a
solace and comfort for him:™

During the long months, the dark and light months, of labouring at this
interpretation, eclectic where the ancient commentators differ in their un-
derstanding of a word or phrase... the radiant beauty of the original is not
clouded by such vexing interpolations — all through this welcome task 1
have been reliving those Ramadhan nights of long ago, when I would siton
the veranda of my Gezira house and listen entranced to the old, white-
bearded Sheykh who chanted the Koran for the pious delectation of my

790 Arberry, p. 24.
791 Arberry. p. 28
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neighbour.... It was then that I, the infidel, learnt to understand and react to

the thrilling rhythms of the Koran, only to be apprehended when listened to

at such a nme and in such a place. In humble thankfulness I dedicate this

all too imperfect essay in imitation of those magical Egyptian nights.
Yet, despite all these confessions, Arberry, as did Jeffery, died as a non-Muslim. Why
then, when they realised the beauty of the Qur'aan, did they reject its call?

The topic of the authorship of the Qur'aan has puzzled Orientalists for a long
time. If the Prophet Muhammad (32) was an impostor, then how was one to explain
his austere and magnanimous life? And if he were not an impostor, this would imply
that 'Eesaa and Muhammad (82) were sent by the same God, and this they were not
willing to believe. Therefore, they were in a dilemma, and were forced to concoct
some explanation as to who the author of the Qur'aan was, and why the Prophet (32)
had claimed to be a prophet. As Rodwell wrote,”™

In close connection with the above remarks, stands the question of Mo-
hammed’s sincerity and honesty of purpose in coming forward as a messen-
ger of God. For if he was indeed the illiterate person the Muslims represent
him to have been, then it will be hard to escape their inference that the
Koran is, as they assert it to be, a standing miracle. Butif, on the other hand,
it was a Book caretully concocted from various sources, and with much ex-
trancous aid, and published as a divine oracle, then it would seem that the
author is once open to the charge of the grossest imposture, and even of
impious blasphemy... The more insight we obtain, from undoubted histori-
cal sources, into the actual character of Mohammed, the less reason do we
find to justify the strong vituperative language poured out upon his head...
As Rodwell states, if Muhammad (32) were the author of the Qur'aan, this would
then imply that he was an impostor. But the more one studies the biography (seerah)
of the Prophet (), the less one finds reason to presume this. Material gain; the de-
sire for power and glory; the desire to unify the Arabs; the desire for moral reforma-
tion, all of these possible ‘motives” are immediately eliminated by an unbiased reader
of the Prophet’s (32) seerah. In fact, the entire seerah of the Prophet (3%2) is one of the
strongest proofs of his sincerity.

An Example of the Prophet’s (¥5) Sincerity

Perhaps one of the greatest incidents that demonstrates the truthfulness of the
Prophet (5%) is the story of the death of the Prophet’s () son. Ibraaheem, the last of
the children to be born to the Prophet (322), died when he was less than two years old.
The Prophet (3%) was visibly grieved by this, and tears streamed down his face. Even
the Companions were distressed and saddened to see the Prophet’s (32) state. A few
hours after Ibraahecem’s death, a solar eclipse occured, blocking out the bright light of
the sun. Immediately, word spread amongst the Muslims: Even the sun and moon are
saddened by the Prophet’s () loss!

792 Arberry, p. 15-16.
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What greater opportunity than this?! What more can possibly be asked by an im-
postor?! A charlatan would have seized this moment — this golden opportunity that
would be heard for generations: Even the skies grieve with the Prophet! Muhammad
(32) could have called the people of Madeenah, and told them, “Yes! Even the heav-
ens are atfected by my loss!™ In fact, he did not even have to call them; he merely had
to remain silent, and let the rumours spread. Already all of Madeenah was marvelling
at this clear ‘miracle’.

Yet, the true prophet that he was, Muhammad () could not deceive or lie to his
people. He issued a general summons to the people of Madeenah, and waited until
they all gathered in the mosque. Then, he stood up in front of them, praised Allaah
and thanked Him, and said that ever-so-powerful statement, “Verily, the sun and the
moon are two of the signs and miracles out of the many miracles of Allaah. They do
not eclipse because of the death or birth of any human being.””* So simple the phrase,
yet so full of meaning; so innocent the sentence, yet so powerful in its implications.
Can there be any doubt as to the Prophet’s (#g) truthfulness?

AUTHORSHIP THEORIES

In general, there are four primary ‘explanations’ that Orientalists adopt or have
adopted to explain the phenomenon of the Qur'aan. Some amongst them even by-
pass this question, and state with certainty that the Prophet (3£) was the author of the
Qur'aan, without giving any explanation as to how an illiterate person could write
such a masterpiece, or even the motives behind such an endeavour. Sale wrote, “That
Muhammad was really the author and chief contriver of the Qur'aan is beyond dis-
pute; though it is highly probable that he had no small assistance in his design from

»704

others.

What is the most surprising aspect of these ‘explanations’, however, is how re-
markably similar they are to the claims of the disbelievers of old — claims that the
Qur'aan itself mentions and refutes. The unoriginality of these explanations is a stark
indication in itself of the authenticity of the Qur'aan.

A Poet?

The first ‘explanation’ that 1s given is that the Prophet Muhammad (3£) was a
poet — an extremely eloquent and skilled poet — but a poet nonetheless. This was put
forth by Stobart around a century ago, and echoed by Bell and even Rodinson as late
as the 1970’s. Bell described the Prophet (8) as a poet, “...but not of the ordinary
type’l”” Stobart claims, after reading a translation of the Qur'aan, that anyone who
had some knowledge of Jewish history ‘and possessed of some poetic fire and fancy™
could write the Qur'aan.

793 Reported by al-Bukhaaree, and others.
794 Sale, p. 50.

795 Khalifa, p. 11,

796 Khahfa, p. 1.
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How reminiscent this is from the cry of the pagans of old!
$ 17 ALE
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«Or do they say, "He is a poet!”» [52:30].
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«They say, *(These inspirations are only) muddled dreams; Nay! he has in-
vented it; Nay! he is a poet!” Then let him bring us some miracles like (the

prophets) of old (were given)!’» [21:5]
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«And they said, ‘Are we going to abandon our gods for the sake of a mad
poet?” Nay! Rather (Muhammad) has come with the Truth, and confirmed
37:36]

the Messengers (before him)»
Rather,
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«And it is not the words of a poet! Little faith you havels [69:41]
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«And We have not taught (him) poetry, nor is it befitting for him. Rather,
this is only a Reminder, and a clear Qur'aan» [36:69]

A Madman?

Yet another ‘explanation’ is that he (38) was an epileptic who was possessed by
devils, and thus was able to produce such eloquent speech. This was a common theme
of the Orientalists of the Middle Ages, such as San Pedro. Phillip K. Hitti wrote, “The
Prophet experienced ecstatic seizures as he received the revelations, giving rise to the
»797

charge that he was epileptic.

However, even Orientalists themselves have had to reject these claims as false.
Daniel commented, “...epilepsy as applied to the Prophet was the explanation of those

who sought to amuse rather than to instruct.”

If one looks at the seerah of the Prophet (3), one cannot find any grounds for
these claims. Epilepsy is not found mentioned at all in any of the classical works of
seerah. In addition, the Prophet (32) lived a normal, sane life throughout his sixty-
three years. There are no incidents in the Prophet’s (3) life that can be given as
examples of insanity; on the contrary, his whole seerah is a refutation of it!

797 Njozi, p. 19.
798 Khalifa, p. 13.
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Once again, modern authors merely took these same ideas from the disbelievers of
old.

@uu j.h‘;lld g i,_,_u,.‘..,.pl.,mb )Jﬁ-:pjj

«Do they not reflect and ponder? There 1s no madness in their companion

(Muhammad). He is but a plain warners [7:184]
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«And they said: Are we going to abandon our gods for the sake of a crazy
poet’ Nay! Rather (Muhammad) has come with the Truth, and confirmed
the Messengers (before him)» [37:36-37|
5
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«Or do they say: "There is a madness in him?” Nay! He has brought them

the Truth, but most of them are hostile to the truth» 23:70]

Allaah responds to these accusations, in defence of the Prophet Muhammad (3%,

@uﬁ@;ﬂj'" ’/'I-'l:

«You are not, by the Grace of your Lord, a madman» [68:2]

Taught by Others?

The third ‘explanation’ given by Orientalists is that the Qur'aan was composed by
or with the help of Jews and Christians at the time of the Prophet (8). They differ,
though, as to who these sinister figures were. Some claim that it was Baheerah, the
monk that the Prophet () allegedly met in Syria when he was a teenager.”” This
was the claim of Sir William Muir, Margoliouth and others.™ Even giving that this
incident 1s true, would a meeting of less than a few hours — while the Prophet (#5)
was a teenager — give him the capability to compose the Qur'aan?

Others, such as Menzes and Gardner, allege that the Prophet (3%) was taught the
Qur'aan by Salmaan al-Farsee. Since Salmaan was a Zoroastrian-turned-Christian
before he embraced Islaam, it would make sense, they claim, that he fired the Proph-
ct’s (32) imagination with storics of the Judaco-Christian prophets.”™ In response to
this, from where then did the Prophet (32) get all of this information before Salmaan
came onto the scene? Salmaan, as is well known, came to the Prophet (3%2) years after
the fujrah, whercas most of the Qur'aan was revealed before the Aijrak. In fact, almost

799 Actually, this incident might not be authennie, as Imaam adh-Dhahabee pointed out. In its chain is
"Abd al-Rahmaan ibn Ghazwan, who 1s munkar (rejected). Also, it has other problems: ¢t Numant, p 158,
Despite these Faults, however, some scholars ot hadeeth have authenucated this incident, such as al-Albaance
(et Fagh as-Seerak, p. 06)

800 Khahifa, p. 14.

801 Khalifa, p. 15.
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all the stories of the prophets of old were revealed at Makkah, even before Salmaan
embraced Islaam or met the Prophet (3£)!

Other claims are even more preposterous. Both Bodly and Gibb claimed that the
Prophet (3£) was taught Christanity by Qiss ibn Sa’eedah, an Arab bishop who used
to preach Christianity at the annual Ukadh fairs. Unfortunately, both of them con-
veniently forget to mention that this individual died over a century before the Proph-

et’s () birth!™”

Lastly, since the Orientalists could not find any figure in the lite of the Prophet
(#2) who could have influenced him to such a great extent, they claim an ‘unnamed
source’” who helped Muhammad (#2) concoct the Qur'aan. Rodinson wrote, “The
long rambling accounts of Jewish patriarchs and prophets correspond in so much

detail with the Talmud that of their essentially Jewish origin there can be doubt.™"

What is so surprising concerning these claims is that they are mostly based upon
the stories found in the Qur'aan that are also found in the Bible. This fact, according
to these Orientalists, proves that the Qur'aan is based upon biblical sources, either
oral or written. This can be refuted in a number of ways. Firstly, the stories appearing
in the Qur'aan are always slightly different than their Biblical versions, as any reader
of the two books knows. This shows that the Prophet (3£) did not blindly imitate
Judaco-Christian sources. Secondly, there are numerous stories mentioned in the
Qur'aan that are not found in the Bible, such as the dialogue between Ibraaheem and
his father, and Ibraaheem and the tyrannical king. Likewise, certain prophets are
mentioned in the Qur'aan but not in the Bible, such as Hood and Saalih. Thirdly, the
general similarities between certain stories in the Qur'aan and Bible can also be ex-
plained by saying that they both originated from the same source, namely, divine
inspiration. Fourthly, and this perhaps is the strongest refutation, these stories were
unknown to the people of the Prophet’s (2) time. The Qur'aan states, concerning
these stories,

I N Tl Pu P S s .
a8 N5 CA IS ES T ) (o 5 TG S0 S5
«This is the news of the unseen which We reveal unto you. Neither you nor

your people knew them before this..»|11:49]

This verse claims that the people of the Prophet’s (3) time did not know these
stories, which implies that the Prophet () must have received them from inspira-
tion. Ifany of the claims of the Orientalists were true, and these stories were known to
some of the Arabs, then surely some pagan would have stood up and said, “Nay,
Muhammad! I knew these stories before you. Your claim is not true!” But throughout
the Prophet’s (i) twenty-three years of prophethood, no one claimed this, despite
the fact that the disbelievers tried everything to disparage the Prophet (3). This is a
clear sign that the people of Arabia had had no exposure to these stories, and were
ignorant of them, until the Prophet (82) received his revelation.

802 ibrd. There are very weak reports, however, which state that the Prophet (38) saw Qiss as a young

boy, but did not recall '.11‘1}_-'[[1in_a of what he said. See Thn Katheer, v.2, p.250.

803 1hid.
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Once again, the disbelievers during the Prophet’s (3%) time mimicked that same
call that is heard today by these Orientalists.
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«And indeed We know that they (the pagans) say, ‘It is only a human who
teaches him.” The tongue of the man they refer to is foreign, while this is in
a clear Arabic tongue» [16:103]
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«Then they turned away from him, and said, ‘A (person) taught (by some-
one else), a madman!» [44:14]
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«Those who disbelieve say, “This (Qur'aan) is nothing but a lie that he has
invented, and others have helped him with it.” So they (the disbelievers)
came forth with an unjust evil, and a wicked lie! And they say, *Stories of the
ancient; he has written it, and they are dictated to him (by others) morning
and evening.” Respond (to them): “This has been revealed by He who knows
the secrets of the Heaven and Earth...» [25:4-6]

If that is the case, then let them answer the challenge:
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«Or do they say, "He has forged it!” Say: Then bring a soorah similar to i,
and call whoever you wish, besides Allaah, if you are truthfulls [10:38].

In addition, the first verse alludes to a very important fact: all of these *figures’ are
non-Arabs, yet the Qur'aan is put forth as a literary miracle in Arabic. How could the
Prophet () learn this from a non-Arab?!
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Imagination?

The last ‘explanation’ given is that the Prophet Muhammad (3%) imagined that
he was the prophet of Allaah, and in this imagination, he was able to compose the
Qur'aan. In other words, as Rev. Rodwell put it, he *...had worked himself up into a
belief that he had received a divine call...”.”"

In the 1960°s, Anderson and Watt repeated these claims. Anderson claimed the
Qur'aan was the ‘result of wishful thinking’, and Watt concluded, “What seems to a
man to come from outside himself may actually come from his unconscious.”™"” An-
other modern Orientalist, Kenneth Cragg, wrote, “Such was the ground and mean-
ing of Muhammad’s call, in a brooding wilderness experience, where facts of con-
scious observation in the contemporary scene became articulate in a personal calling
to utterance and warning in the city.”™* R. A. Nicholson also propounded the reli-
gious illusion theory, for he stated, “Whether we regard it as “a pathological case’ or a
grand example of mystical ecstasy, at the outset of his mission a dominating motive
can be discerned in his conviction that the Last Judgement was near and that he must
at all costs warn his countrymen of the doom impending... To say that... the Qur'aan
is, on the whole, uninspired, does not mean that its author was conscious of fraud
when he gave out all sorts of regulations and instructions in the Qur'aan’s name.™"”
Rodinson, recasting these ideas in modern vernacular, insisted that the Qur'aan was

Ltk

an example of ‘auditory visual hallucination’.

In reality, this claim can be considered another example of the claim that the Prophet
(32) was a madman. To claim that the Prophet (8) believed he was a prophet while
he was not is to claim that he was insane. Yet, since these Orientalists knew that the
Prophet’s () seerah clearly disproved any claims of insanity, they brought forth an-
other theme: that the Prophet () was sane in all his affairs, except the fact that he
was a prophet! Can it be imagined that one who ‘works himselfup’ into the belief that
he is a prophet remains sane in all his affairs; as a father and husband; as a political
leader and ruler of state; as a military commander; in fact, in all walks of life?

In addition, the presumption by these Orientalists that the Qur'aan was the prod-
uct of the Prophet’s (i) subconscious mind is, in reality, an indication of their igno-
rance of the Qur'aan. Can it be believed that the Qur'aan, with all its laws, commands
and prohibitions, beliefs, stories and morals, is the result of a person’s subconscious?
Can it be believed that, for twenty-three years, a person ‘imagined’ such a miraculous
book and brought it forth from his fantasy?

Again, the disbelievers of old issued the same explanation as their modern coun-
terparts:

804 Arberry, p. 15.

305 Quotes from Khalifa, p. 12.
806 Njozi, p. 5.

807 Njozi, p. 20,

808 Khalifa, p. 12.
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«Nay, they say, “These (revelations) are muddled dreams — Nay, he has in-
vented 1t! — Nay, he is a poet! Then let him bring us some miracles like (the
prophets) of old (were given)!"s [21:5]

Bryan S. Turner, in summarising these various views, states,™"”

Traditional European biographers of the Prophet have either taken the
position that Muhammad was psychologically normal but insincere about
his supposed message from Allaah, or that Muhammad was insane and be-
lieved in the truth of his prophetic mission.

The Qur'aan states, in refutation of all of these views,
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«Then remind and preach (to them, O Muhammad), for, by the grace of
your Lord, you are not a sorcerer, nor a madman. Or do they say, ‘He is a
poet! We await some calamity to befall him by time!” Respond (to them),
*Wait, for I too will wait with you!" Do their intellects command them with this
(i.e., to invent these lies and explanations against you), or are they a people who
exceed the linits (in disbelief) 7 Or do they say, ‘He has forged it!” Rather, they
do not believe. Then let them produee a speech similiar to this, if they are truth-
Sull » [52:29-34]

Is it not strange how Orientalists try to come up with an explanation for the au-
thorship of the Qur'aan, instead of accepting who the Qur'aan itself claims is its Au-
thor? And is it not even more remarkable that they echo and imitate the same concoc-
tions as their predecessors during the life of the Prophet (%) did?

(ORER AT ”Z’?J;duz

«Verily, in this there is a sign; yet, most of them are not believers!s [26:67]

809 Njozi, p. 21.
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1. Some Books by Orientalists

The topic of the Qur'aan amongst the Orientalists has not attracted as much inter-
est as the topics of hadeeth and figh. This is because it is relatively easier for them to
cast doubts on the authenticity of hadeeth and the flaws of figh. For example, Joseph
Schacht, one of the most famous Orientalists of this century, claimed that all hadeeth
are forgeries of later generations, attributed to the Prophet (i) by them for personal
motives. He even claimed that the more reliable the isnaad, the more later this forgery
occurred!™

With regards to the Qur'aan, it is much more difficult for them to try to find *facts’
that support their claims, and interpret them to suit their needs, as they have done
with other topics. Recently, however, Orientalists have turned their attention to at-
tacking the Qur'aan, and have started trying to cast doubts about its authenticity.

Although much has been written in the field, there are three works that stand out
above the rest, and have gained considerable repute as authorities in the field. Each of
these works will be discussed below.

‘Geschichte des Qorans’ of Noeldeke

The first work is by Theodore Noeldeke, a very famous German Orientalist. He
entitled it ‘Geschichte des Qorans’, or *“History of the Qur'aan’. The work was written
with the help of three other German Orientalists: Pretzl, Schwally and Bergstraesser.
It was published over a period of three decades, in three volumes. The first volume
was published in 1909, and the last in 1938. It won national awards from the Paris
Academy of Inscriptions, and drew great acclaim from Orientalists all over the world.

Von Denfler has a brief, yet superb, review of the work, which is quoted in its
entirety: "'

The *History of the Qur'an’ produced by four German orientalists, deals
in three parts with “The Origin of the Qur'an’, “The Collection of the Qur'an’,
and “The History of the Qur'anic Text’. The complete book naturally re-
flects the different approaches and types of scholarship of the various au-
thors. Nocldeke's bias against Islaam can still be clearly discerned, although
he later renounced some of his views regarding the history of the Qur'an.*”’

The main substance of the first volume is its second part *On the Ori-
gins of the Various Parts of the Qur'an’. Here, on the basis of Noeldeke's
carlier works, the soorahs have been arranged in four periods, three Makkan
and one Madinan, depending heavily on Muslim sources, especially on
Suyootee’s ftgaan and Tabari. Due to this, the material presented 1s, apart

from the usual biased comments, a good cross-section of classical Muslim

810 For a superb refutation of the Orientalist views on hadeeth, sce M. M. Azami, On Schacht’s Origins of
Muhammadan Jurisprudence, John Wiley & Sons, 1985,

811 Since the work is in German, this author was unable to review the work personally. The author is
gratetul 1o The [ddamic Foundation for permission to quote this section. Von Dentler, pps. 158-60

812 He believed, for example, that the mugatta'aat represent the initals for the seribes of the Qur'aan. He
later changed his mind on this point.
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writings on the subject. Incidentally, Pickthall (the well-known Qur'an trans-
lator), relied heavily on this for his remarks on chronology in his transla-

tion.

There is a final discussion on ‘Revelation not included in the Qur'aan’
discussed on the basis of the various afadit/h and other sources.

The second volume, dealing with the collection, is almost completely
based on Muslim sources (again ltgaan dominates) and presents a calm dis-
cussion of the ‘ruling tradition’ vis-a-vis other reports about the collection of
the Qur'an. Schwally, after presenting the material and his reflection on it,
comes to conclusions very close to classical Muslim views, namely that ‘the
shape of the Qur'aan, as we have it now, was completed two to three years
after the death of Muhammad, since the "Uthmanic edition is only a copy of
Hafsa's piece, the editorial work of which had been completed under Aboo
Bakr, or at the latest under "Umar. This editorial work however probably
only concerned the compasitions of the surar and their arrangement. As far
as the various pieces of revelation are concerned, we may be confident that
their text has been generally transmitted exactly as it was found in the Proph-
et's legacy’.

Volume three is mostly concerned with the written text of the Qur'an
and the various readings. It is once more a sober presentation of informa-
tion derived basically from Muslim sources. Bergstraesser has dealt mainly
with the written form of the "Uthmanic Qur'an, the variant readings, as
contained in the masaahif of Tbn Mas'ood and Ubay. He then introduces the
historical development of the gira'aar.

Pretzl presents the vanous readings, emphasising the famous ‘seven read-
ings’, describes the Muslim literature on the gira'at and finally deals very
briefly with the palacography and decorative designs of old Qur'anic manu-
scripts. As in volume two, the main sources are classical Mushim authors,
especially as-Suyootee, al-Mabanee, al-Jazaree and various writers on gira'at.
Until today, Noeldeke/Schwally is the most comprehensive —if not the sole
— serious attempt by Orientalists to deal with the Qur'an — at least in a de-
seriptive manner. For this is what the later authors — not so much Noeldeke
— had in view: to collect the available material on the subject and to present
it. While some of the authors” comments and conclusions would not be
welcomed by Muslims, the vast area that has been covered and the presen-
tation based on the classical Muslim literature on the topic are of a merit
that has to be acknowledged. Especially in the latter two volumes, there is
surprisingly little that Muslims might find derogatory in style, and indeed
the basic presentation is not unlike classical Muslim literature on the sub-
ject.”

‘Materials for the History of the Text of the Qur'an’ by Arthur Jeffery

The next book that is of great importance is that of Arthur Jeffery, entitled Mater:-
als for the History of the Text of the Qur'an: The Old Codices. This book also includes in
its entirety the Arabic original of Kitaab al-Masaahif by Ibn Abee Daawood (d. 316
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A.H.). It was first published in 1937, in Leiden, and reprinted a number of times
since. Jeffery bases his edition of Kitaab al-Masaahif on the only available manuscript
copy in the famous Zahiriyah Library of Damascus, which he came across by chance.

Therefore the work is actually two books; the firstis Jeftery’s Material for the His-
tory af!fr(’ Text r)_f‘ff:-'c Owr'an. and the second is Ibn Abee Daawood’s book, edited b}-‘
Jeftery.

Jettery’'s own work is an almost four-hundred page long compilation of the differ-
ent recitations of certain Companions and Successors who were known to have writ-
ten mus-hafs. He compiled information regarding fifteen codexes from the Compan-
ions, and thirteen from the Successors. By a ‘codex” he meant a mus-haf. He lists all
the readings in these mus-hafs that do not conform to the present day mus-haf (al-
though in reality many of them do conform with the mus-haf of 'Uthmaan; they are
merely different from the mus-haf written in the giraa'a of Hafs).

Jettery divides the work based on each codex, and under each codex, he lists, in
order, all the verses where a different recitation occurs. The most important and long-
est of them are the codexes of Ibn Mas’ood and Ubay ibn Ka'ab.

Jeffery compiled this information from over thirty classical Islaamic texts, some
authentic and some not. The sources range from classical lexicons, to the famous
works of tafseer, to the works on the gira'aar. Unfortunately, for each variant recitation,
he did not list the exact reference work that it was obtained from.

To give an example of what Jeffery compiled, we will quote from Ibn Mas’ood’s
Soorah Faatihah. He read, according to Jeftery, with the following differences

) Cmalik’ as ‘maalik’

2)  Cihdina as-siraat al-mustageen’ as ‘arshidna as-siraat al-mustageen’
3)  Csiraat alladheen an'amta ‘alayhim’ as “siraat man an’amta ‘alayhim’
1) ‘ghayril maghdoobi’ as ‘ghayral maghdoobi’.

Jeffery continues in a similar fashion for the rest of the Qur'aan.

Obviously, what Jeffery 1s trying to prove is that there are variant readings to the
Qur'aan which were not preserved. He writes, “...it is quite clear that the text which
"'Uthmaan canonised was only one out of many rival texts...”; therefore the purpose of
Jeffery’s book is to, “..investigate what went before the canonical texts.™ His suppo-
sition is that the ‘original” text was tampered with by the Companions, and only one
chosen.

There are three points to be made concerning this.

1) On the supposition that Jeffery’s theory is absolutely correct — that the text of
the Qur'aan as "Uthmaan preserved it was chosen by him from amongst many variant
texts — what are the implications of this from Jeftery’s work? Even if we allow for all
these readings that Jeffery compiled to be authentic, and representing legitimate vari-

813 Jeftery. p. X.
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ants from the text of "Uthmaan, not a single reading actually contradicts another one
in meaning. No verse is added, no ruling contradicted, no law repealed. There are
literally thousands of differences mentioned in this book, each one of which merely
" Therefore, the question must be asked,
what is gained by substantiating these ‘variant’ texts? Agreed, if what Jeftery claims is

- ~ '
rephrases a certain verse of the Quraan.

true, this would imply that the actual zext of the Qur'aan that is present is only one of
a number of authentic texts, but what presumption or theory can be advanced based
on this claim? Of course, this is supposing that Jeffery’s basic premise is true, and to
this we do not agree.

2) More importantly — and this is the greatest flaw of the book — the authenticity of
these recitations has to be established. In other words, how can the reader be assured
that these recitations were actually recited? Jeftery himself admits, “The question
arises, of course, as to the authenticity of the readings ascribed to these Old Codices.
In some cases it must be confessed there is a suspicion of readings later invented by
the grammarians and theologians being fathered on these early authorities in order to
gain prestige of their name. The suspicion is perhaps strongest in the case of distinetly

Shee'ite readings...™"”

From a Muslim standpoint, we have recourse to the isnaad. Jeffery, however, be-
licves the snaads to hold very little, if any, value. Due to this opinion, he does not
quote isnaads for each variant reading. Therefore, in order to find the authenticity of
a certain reading, it is necessary to go back to the thirty works from which Jeffery
compiled his work, verify which one of them mentions this reading, and then check
its ssnaad for authenticity. (This is supposing that the original work even mentions an
isnaad, for some of these recitations are merely referenced in later works without any
isnaad.)

However, from Jeffery’s own position on the concept and reliability of isnaad, he
contradicts himself. If he does not believe in the authenticity of the isnaad system,
then from where are all of these readings obtained? After all, it is through isnaads that
all of the readings of the Companions and Successors has been handed down to us. If
Jeftery were to apply his standards and implement his belief of the isnaad system, all
of these readings should be doubted, just like their hadeeth counterparts! But, not
surprisingly, Jeffery concludes, *On the whole, however, one may feel confident that
the majority of readings quoted from any reader really go back to early authority’.*""
This clear double standard on Jeftery’s part is not surprising; whenever an Orientalist
finds some information that he feels can be used to discredit Islaam and cast doubts
on it, then he will use it, no matter what the context, authenticity or actual implica-
tions of the text may be. As Jeffery so clearly and unabashedly states, “Much of the

814 Actually, this author looked over most of the entries in the book, and could only find one instance
where the variant ‘reading’ clearly goes against the beliefs of Muslim. The ‘verse” in QUESLION occurs as an
addition to 26:215, and mentions that the true believers are only from the family of the Prophet (322). This
is obviously a Shee'ire forgery, as Jeftery himselt hints. ef. p. 189 of the book

815 Jeftery, p. 15.

816 Both quotes are from Jeffery, p. 13
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material given by Ibn Abee Daawood regarding the history of the text of the Qur'aan,
though extremely unorthodox, yet agrees so closely with conclusions one had reached
from quite other directions that one feels confident in making use of it, however weak
orthodoxy may consider its snaad to be.”™'" Therefore the reason that these narrations
are authentic, according to Jeffery, is because they agree with preconceived conclu-
sions that were arrived at from “quite other directions’; unnamed and unknown di-
rections, it should be pointed out!

3) The question obviously arises as to the valid interpretation of these variant read-
ings. After all, Jeffery compiled these readings from various books of tafseer and gira'aat.
How, then, are they to be explained?

The explanation of these variant readings is very simple, and relies upon the un-
derstanding of the afruf and gira'aat of the Qur'aan, as was explained previously. It is
noticed that many of these variant readings are found in the gira'aat of today — the
saheeh, da’eef and shaadh ones. If anything, this actually further strengthens the belief
of the Muslims regarding the gira'aat, since these differences have come down to this
generation from the Companions, who all learnt from the Prophet (3%). The exist-
ence of the saheeh gira'aat at the time of the Companions is something that does not
need to be proven, but in doing so, Jeffery has ‘confirmed’ that the ten gira'aat origi-
nated from the Companions (and hence the Prophet (32£)) and not from later au-
thorities. An example of this is Ibn Mas’ood’s recitation of ‘maliki” as ‘maaliki’. As was
quoted earlier, this difference is still existent in the authentic gira'aaz, thus merely
proving their origin. As for those variants which are considered da’eef gira'aat, they
cannot be accepted as the Qur'aan, and as such there is no use in quoting such mate-
rial as ‘variant” to the text of the Qur'aan, since the authenticity of these da'eef gira'aat
is not established. As for the shaadh gira'aat, they used to be recited by the Compan-
ions before their recitation had been abrogated. These cannot be considered as part of
the Qur'aan anymore, as was mentioned earlier, and thus to quote them as having
been left out of the Qur'aan is true, but they were left out at the command of the
Prophet (#5). Likewise, those recitations that are shown to be authentic but are nota
part of the gira'aat, such as Ibn Mas’ood’s reading of ‘thdina’ as ‘arshidna’, are only
examples of the ahruf of the Qur'aan that were not preserved by the command of the
Prophet ().

In conclusion, from a Muslim’s perspective, Jeffery’s collection 1s only useful inso-
far as it lists many of the variant readings — the authentic and inauthentic ones. A
critical analysis of the authenticity of each and every variant reading must be estab-
lished before the book can be of any great value. Also, the variant readings quoted in
Jeffery’s book (at least the authentic ones) are all part of the ahruf of the Qur'aan,
some of which still exist in the gira'aat, and some of which have been abrogated by the
Prophet (£2). Obviously, Jeffery absolutely ignores the concept of the ahruf and gira'aat,
for if he were to take this into account, then these readings would be explained with-
out recourse to his theory that the Qur'aan is incomplete. In other words, Jeffery’s

817 Jeffery, p. VII
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work is an example of an Orientalist taking a concept (the concept of the @hruf and
gira'aat), distorting it, and then presenting it in a sinister light in order to cast doubts
upon Islaam. Had he only understood the correct interpretation of this concept — an

K1N

interpretation that is claimed by him to be largely fictitious™" without any explana-

tion why — it would have saved him the trouble of compiling his work.

The second book in Jeffery’s collection is his editing of "Abdullaah Tbn Abee
Daawood’s (d. 316 A.H.) Kitaab al-Masaahif. The author is none other that the son of
the famous collector of the Sunan, Aboo Daawood as-Sijistaani (d. 275 A.H.). How-
ever, he did not enjoy the same prestige as his father, and he has mixed reviews from
the scholars of hadeeth. Nonetheless, the book is an excellent reference, and it con-
tains the necessary isnaads for each narration, so the authenticity of each narration
may be ascertained. It deals, as its ttle indicates, with the mus-haf; it discusses the
writing of the wahy, the various mus-hafs of the Companions and their differences; the
compilations of Aboo Bakr and "Uthmaan; the division of the Qur'aan; the writing of
the mus-haf, and certain aspects of figh related o the mus-haf.

“The Collection of the Qur'aan’ by John Burton

The last work that shall be discussed is a relatively recent one: The Collection of the
Qur'an by John Burton. It was first published in 1977 by Cambridge University Press.

What Burton did was to take the theories of Schacht concerning the validity of
hadeeth and apply them to the history of the compilation of the Qur'aan. As was men-
tioned earlier, Schacht (and before him Goldziher) claimed and popularised the theory
that all hadeeth literature are forgeries of the scholars of the second and third century
of the hzprah. Burton writes in his introduction that his work, “..seeks to re-open the
question of the collection of the Qur'aan as seen by Muslims. Their accounts will be

re-examined in the light of studies by Goldziher and Schacht...”.”

For Burton’s honesty, at least, he must be given greater credit than Jeffery. He
states, ‘...one must either accept all hadeeth impartially with uncritical trust, or one
must regard each and every Aadeeth as at least potentially guilty of a greater or lesser

LN

degree ofinherent bias™...We cannot in our arrogance continue to presume that, guided

by mere literary intuition, we can safely pick our way, selecting or rejecting hadeeths...”"'

Actually, Burton has some very interesting and unique theories. He dismisses all
the narrations concerning the collection of the Qur'aan, since all these stories, accord-
ing to Schacht’s principles, must be inventions by later generations. Therefore, since
he has rejected all these narrations, he is forced to bring forth a totally unique and
bizarre history of the compilation of the Qur'aan.

818 Jettery, p. 5.

519 Burton, p. 5.

820 It is amusing how Burton gives an either-or argument here concerning fadeeth; either naively accept
everything or critically reject everything. He does not even bother to mention the fact that there are strict
rules of the mahadeetheen that enable a scholar to detect what is authentic from what is weak.

821 Burton, p. 234
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According to Burton, it was Muhammad (§2) himself who compiled the Qur'aan.
However, "Amid his manifold state responsibilities Muhammad could not always him-
self remember the precise wording in which he had given out certain revelations.
This is how different Companions received their slightly ditfering versions, although
all were received direct from the Prophet himself. Certain verses Muhammad forgot
outright, others he summarily altered. With his own hand he had cancelled yet other

R

verses.”™ This is Burton’s understanding of the concept of the ahruf!

In trying to explain why later Muslim authorities claimed that the Companions
were the ones who compiled the Qur'aan (since, according to him, these authorites
forged the narrations pertaining to the collection of the Qur'aan), Burton comes out
with another bizarre theory. After the Prophet’s (#2) death, argues Burton, later Mus-
lim jurists forged the concept of naskh, so that they could justify certain figh positions
that they held (such as the stoning of the adulterer). These jurists wished to somehow
support these positions of figh, so they decided, according to Burton, to forge certain
‘verses’ that used to be a part of the Qur'aan. As it was well known what the Qur'aan
was, these verses could not be added into the present mus-haf, so, somehow, a means
of proving that these verses had once formed a part of the mus-haf but now no longer
did had to be theorised. This was the concept of naskh.

In order to justify this theory, Burton continues, these jurists claimed that the
Prophet (32) could not have compiled the Qur'aan in his lifetime, since naskh could
occur at any time during his life. This, according to Burton, led these jurists to de-
velop the concept of naskh, and invent ‘verses™ that had been left out of the present
mus-haf that dealt with the figh positions that they wished to prove. Since the Prophet
() could not have compiled the Qur'aan, it must have been the Companions who
had done so, and this explains the ‘forged’ narrations concerning the history of the
compilation of the Qur'aan.

Burton states, “This motive (i.c., that of proving the validity of nask/) induced the
Muslims to exclude their Prophet from the history of the collection of their Qur'aan

»823

text. It was a compelling motive. It was their only motive.

Initially, according to Burton, the role of compiling the Qur'aan was given to
"Uthmaan. However, when the popularity of "Uthmaan declined amongst the masses,
the people had to transfer the honour of the inital compilation to Aboo Bakr and
"Umar, and to give "Uthmaan a lesser role. With all of these jumbled reports appear-
ing on the scene,

This led to the attempts to harmonise these conflicting attribution: Abu
Bakr had initated the sacred undertaking, "Umar acquiring the merit of
having completed it; "Umar is credited with initiating the undertaking,
"Uthman 1s grudgingly allowed the lesser merit of completing the work of
his pious and energetic predecessor,™

822 Burton, p. 234
823 Burton, p. 232
824 Burton, p. 230
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This, then, is the summary of Burton’s version of the compilation of the Qur'aan.
It is an amusing story, if nothing else. The scholars of Islaam were in a dilemma to
explain their stance on certain figh issues. Therefore, they had to invent the concept
of naskh in the Qur'aan, and back it up by forging ‘verses’ that were supposed to have
been mansookh.

If these scholars had so little sincerity that they had no qualms forging verses from
the Qur'aan, then why not just forge hadeeth to support their points? In other words,
why go through the nuisance of inventing the concept of naskh and then trying to
prove it by backing it up with false narrations, when they could have just as casily
concocted a hadeeth to prove their positions? After all, this is the whole theory of
Schacht and modern Orientalists — that later jurists concocted hadeeth as they de-
sired!

In reality, Burton does not substantiate his claims with any strong proof. For ex-
ample, he only brings two verses to prove his thesis that later scholars invented the
concept of naskh: the *verse of stoning” and the ‘verse of suckling”.™ Throughout the
whole work, the primary example that is reiterated is the ‘verse of stoning’. If what
Burton states is true, then there should exist a large quantity of verses which give figh
rulings but were left out of the mus-haf. In other words, if the whole concept of naskh
was propagated with the sole purpose of supporting certain figh positions that a jurist
might hold, then certainly these jurists would have used this concept regularly, and
attributed many of their views to *verses’ that had been abrogated. However, as is well
known, there exist very few verses of this nature, and Burton can only quote two
examples throughout his work. In addition, he gives a very weak interpretation of the
Qur'aanic verses that explicitly mention the concept of naskh, and of the occurrences
of naskh during the Prophet’s () lifetime.

Another point that Burton absolutely ignores is that the Prophet () was illiter-
ate. The indisputablity of this fact is well-known, and beyond the need for any isnaad.
Even the Qur'aan refers to the Prophet’s (3) illiteracy a number of times. How is it
possible, then, that the Prophet (£2) secretly authored the Qur'aan, edited it, and
distributed it amongst the people?

Throughout the work, Burton constantly re-emphasises one theme: that all the
narrations concerning the compilation of the Qur'aan are forgeries of later genera-
tions. With this presumption in mind, Burton goes to excessive (and in fact ludi-
crous) extremes in trying to determine the motives for these forgeries. It never occurs
to Burton that the early scholars of Islaam (the salaf) were not so depraved or unscru-
pulous that they would forge narrations and attribute them to the Prophet () at
whim. If Burton’s theory (based on Schacht and Goldziher) are true, this implies that
the salaf were busy propagating lies and forgeries throughout their lives; all the time
well aware that these narrations were all forgeries (since they themselves were doing
the forging!), but naively studying them; travelling great distances to obtain them;
honouring those that had memorised them; and codifying them with great care! The

825 Both of these verses were discussed in Ch. 13 Abrogation in the Qur'aan’
f=)
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theory that all these narrations are forgeries that occurred on such mass-scales, and
the silent approval of all the scholars of that ime concerning them, seems so naive
and absurd that only one who is blinded in his animosity of Islaam can believe it.

Actually, Burton’s whole theory rests, as was stated carlier, on Schacht’s concep-
tion of hadeeth literature. This view has been aptly refuted by M. M. Azami in his
superb work ‘On Schacht’s Origins of Muhammadan Jurisprudence’.

26

In this work,
Azami demonstrates the inconsistencies in Schacht’s theories and source material;
his unwarranted assumptions and unscientific research methods; his ignorance of the
political situation of the time; and his misunderstandings and distortions of the quo-
tations of early scholars.*” Therefore, with the refutation of Schacht, Burton’s theo-
ries are automatically disproved.

Burton’s conclusion, though, is unusual, coming from an Orientalist. He claims
that the “mus-haf that we have in our hands today is the mus-haf of Muhammad’,
meaning that Muhammad (3%) had written the whole Qur'aan in one book before his
death.

In conclusion, Burton's work represents a very bizarre and highly contradictory
account of the collection of the Qur'aan. Burton scems to take a few examples and
draw extraordinary conclusions and sweeping generalities with them, absolutely 1g-
noring all other narrations and factors related to the topic. In this author’s opinion, in
order to come forth with something totally unique, Burton outdid himself.

826 Published by John Wiley and Sons, New York, 1985,
827 cf. pps. 115-154. No student of knowledge can be without this work, especially it he wishes to re-

spond to the elaims of Orientalists.
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1. The ‘Return’ of the Qur'aan

The statement of "Amr ibn Deenar (d. 126 A.H.) was quoted earlier in which he
said, "I have met the Companions of the Prophet (), and those that came after
them for seventy years, all of them said, ‘Allaah is the Creator, and everything besides
Him is created, and the Qur'aan is the kalaam of Allaah, from Him it came, and to

1828

Him it will return.

This statement, which was used in the section concerning the kalaam of Allaah,
mentions the fact that the Qur'aan will ‘return’ to Allaah. What is the meaning of this
phrase which was said by so many Companions and Successors?

Among the signs of the Day of Judgement is the increase of ignorance, and the
disappearance of knowledge. The Prophet (32) said, “Before the Day of Judgement,
there will be a time (or ‘days’) in which Ignorance will be sent down, and Knowledge
will be raised up.”™ The ‘raising up of Knowledge” has been interpreted by the Prophet
(#2) himself to mean the death of scholars. The Prophet (2) said, “Allaah does not
snatch away knowledge from the chests of His servants, but He takes away knowl-
edge by the death of scholars, until, when there are no more scholars remaining, the
people take ignorant leaders (i.c., as scholars). And these leaders will be asked (by the
people), and they will respond without any knowledge, and they will be misguided,

kb 11

and misguide others.

And as the Day of Judgement comes closer, more and more ignorance will appear,
and knowledge will lessen, until, in the very last of time, the Qur'aan itself will be
taken away, and raised up from amongst mankind. This will occur after the time of
"Eesaa, when the only people remaining will be the worst of all of mankind; the gen-
eration upon whom the Trumpet of the Day of Judgement will be blown while they
are still alive.

The Prophet () said, “Islaam will disappear just like the colours of a dress fade
away, until people will not even know what fasting, prayer, the rites (of Hayj) and
charity are. And the Book of Allaah will be lifted up one night, so that not even one

verse will remain. And a group of old people will remain, who will say, "We found our

828 Reported by al-Bayhagee in his Sunan.
829 Reported by al-Bukhaaree.
830 Reported by al-Bukhaaree.
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forefathers on this kalimah: Laa ilaaha tla Allaah, so we too say it.”"*" [bn Mas’ood
said, “Indeed, the Qur'aan will be taken away from your midst; one night it will be
raised up, and it will leave from the chests of men, and nothing will remain of it on
the earth.”™ "Abdullaah ibn "Amr stated, “The Day of Judgement will not come until
the Qur'aan returns from whence it was revealed. It will have a sound like the buzz-
ing of bees and it will say, "O my Lord! From you I came and to you I am returning. 1

R

am recited, but not acted upon; I am recited, but not acted upon.

Shaykh al-Islaam Ibn Taymiyyah (d. 728 A.H.) stated, in explanation of these
narrations, “It will be raised up one night, towards the very end of time, from the
mus-haf and the chests of men, so not a single word will remain in the hearts, nor will
a single letter remain in the mus-haf.” ™ It appears, therefore, that although knowl-
edge in general will not be taken away from the chests of men, the Qur'aan, towards
the end of time, will, and Allaah knows best.

In any case, the hadeeth are explicit that the Qur'aan will be raised up from the
carth, and this is the meaning of the phrase of the salaf: *...and to Him it will return’.
The time when this ‘raising up” occurs will be the end of time, the time in which the
Qur'aan has been abandoned by the people; when they leave the Qur'aan, it is only
befitting that the Qur'aan is taken away from them.

1. An Appeal

The present work has been an attempt to present to the reader a glimpse of the
power and beauty of the Qur'aan. There can be no doubt that the Qur'aan is the
greatest miracle of the Prophet (32) — a miracle that can be appreciated by all of
mankind. Yet, despite the power and status of the Qur'aan, many Muslims are heed-
less of it.

It is distressing to see that the Muslims of today have turned away from this great
treasure that has been revealed to them — the very Speech of Allaah. They have made
the Qur'aan a sacred family heirloom; to be treasured in exotic and expensive covers,
yet to be uninhabited by the best of all covers — their hearts; to be recited and listened
to in the best and most melodious of voices, yet to ignore its meanings; to be placed
high above all other objects in any room, yet to occupy the lowest station in their daily
lives; to be read when a death has occurred, yet to be ignored by the living; to be
written in the fanciest of scripts and on the most expensive of papers, yet to be heed-
less of its commandments and prohibitions.

I S5 A

«What is the matter with them, that they have turned away from the Re-
membrancers [74:49]

831 Reported by Ibn Maajah; authenticated in Saheeh al-Jaami’.
832 Reported by at-Tabaraance.

833 ad-Darimee, ar- Radd, p- 189.

834 Majmoo’ al-Fatawaa, v. 3, p. 198. Also see Waabil, p. 135.
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«0 Mankind! What has made you careless concerning your Lord, the Most

Generous?» [82:6]

O Muslims! O Believers of the Qur'aan! Beware that you do not fall into those whom
the Prophet () will complain about to his Lord on the Day of Judgement:
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«And the Messenger (will) say: O My Lord, indeed my people took this
Qur'aan as something worthy of being abandoned!»

The scholar Ibn al-Qayyim al-Jawziyyvah (d. 758 A.H.) said,

There are various types of “abandonment’ of the Qur'aan:

1) To abandon listening to it and believing in it.

2) To abandon :,u_‘ling upon i, and ig:‘luring is lawful and pr[_lhibitcd ordi-
nances (halaal and haraam), even it one believes in it and recites it.

3) To abandon judging by it. and resorting to it as a judge when there are
differences in the essence of the religion or other matters.

4) To abandon pondering over it, and understanding it, and secking the
explanation of it.

5) To abandon using it as a cure in all types of discases of the heart, and
instead to seek to cure these diseases by other means.

And all of these categories are included in the statement of Allaah,

prms AR Y P
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«And the Messenger (will) say: O My Lord, indeed my people took this
Qur'aan as something worthy of being abandoned! [25:30],

L

even though some of these types of abandonment are worse than others.™"
How many of these types of abandonments are we guilty of?

O Muslims! Have you not read the outcome of the one who turns away from the
! -
Qur'aan?
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835 Ibn al-Qayyim, p. 113. The five categories have been translated in meaning, not verbatim,
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«And whoever turns away from My Remembrance (the Qur'aan), for him is
a life of hardship, and We shall raise him up, on the Day of Judgement,
blind. He will say, O My Lord! Why have vou resurrected me blind, when 1
used to see (in this world) #* (Allaah) will respond, “Likewise (in this man-
ner), Our verses came to you, but you ignored them. And, likewise, today
you shall be ignored’s [20:124-126].

The one who was blessed with sight, but turned away from the light and guidance
of the Qur'aan, deserves that his sight to be snatched away from him, for of what use
was it? If his sight was blind to the light of the Qur'aan, then, on the Day of Judge-
ment, it shall be blind to all else.

7 adeg. s e A P
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«And whoever is blind in this world (to the Qur'aan), then he will be blind
on the Day of Judgement, and even more astray!s [17:72]

The Prophet () said, “Indeed, Allaah will honour people (i.c., in this world and
the Hereafter) by this Book, and He will debase others by it.” There are only two
categories of people when it comes to the Qur'aan; those that will be honoured be-
cause of it, and those that will be humiliated because of it. The Prophet (32) also said,
“Whoever puts (the Qur'aan) ahead of him, it will lead him to Paradise; and whoever
throws it behind him, it will drag him into Hell.™"

Which of these two categories do you wish to be in?

836 Reported by Muslim.
837 Reported by ar-Tabaraani.
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Prate ONE

Soorah Noor, last portion of verse 31 to end of verse 36. This is one of the oldest extant manuscripts
of the Qur'aan, written in the e century of the hijrah (around 150 A.H.), probably in Makkah or
Madeenah. It is written on vellum, in an old and rare script known as maa'il. It is devoid of dia-
critical marks (taskheel) and dots (nugat). There are circular marks to indicate the endings of the
verses. A characteristic that is typical of extremely carly manuscripts such as this one is the fact
that, at the end of a line, the writer might break a single word into two parts, with a portion of it on
the first line, and the rest on the second. (For example, see the end of the first line and the begin-
ning of the second. The word ‘tooboo’ is split up, with the first part 700" written on the first line,
and the rest of it, ‘boo’, on the second line.) Later, as the art of writing evolved, each word was
written together, and not split up at the end of a line,

(British Library, London)
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Prare Two

Soorah as-Shu'araa, last word of verse 193 to middle of verse 205. This manuscript dates back to the
3™ century of the Aigrah, and is a classic example of early Kufic seript. Small dots are present to
distinguish between similar letters. The rashkeel system is that of Aboo al-Aswad’s. Not all letters
have a diacritical mark on them (unlike later mus-hafs). Instead, only those letters which would
typically be problematic to a new reader are marked with zashkeel. This phenomenon is character-
istic of the mus-hafs of the first few centuries of the Agrah. In this plate, the rashkeel/ markings are in
red, and the nugat written with a finer pen in black, so that the actual text of the Qur'aan can casily
be distinguished from the other additions. Each verse ending is marked by three dots in a triangle,
and the large circular design that can be seen on this plate is used to indicate the passage of ten
verses. There are no hamzahs, shaddahs, sukoons, or signs indicating stopping places (seugoof). All

words are written together, and not split between lines. The mus-haf is written on vellum, in Iraq.

(British Library, London)
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Prate THREE

Soorah al-Israa, verse 67 to verse 70. Another example of Early Kufic, from the 4 century. Notice
that more letters have the tashkeel on them (compared with plate two). However, the letters are not
dotted (nugat). This disparity between manuscripts is common, for cach writer would take into
account the purpose (and sometimes even person) for which the Qur'aan was written, and cater to
the specific situation. More “advanced’ reciters of the Qur'aan would not need as much sashkeel
and nugat as others might. This manuseript is written on vellum, probably in North Africa.

(Chester Beawy Library, Dublin)
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Prart Four

Soorah al-Anfaal, verse 41, This manuscript is written by "Uthmaan ibn Husayn al-Warraaq (d.
466 A.H.), in Iraq. Itis written in Eastern RKufic script, on paper (all later plates are also on paper).
[t is noticed that all the letters have the appropriate rashkeel on them, all letters are dotted, and
hamzahs, shaddahs and sukoons can be seen. In addition, the raskheel system of Aboo al-Aswad has
been replaced with the ‘modern’ version. However, all these signs, along with the dots, are written
with gold-coloured ink, and the taskheel in red, so that the Qur'aanic script is clearly difterentiable
from other additions. The top of the page has written on it “The Tenth fuz', since at this verse the
tenth juz starts.

(Mashhad Shrine Library, Iran)
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PraTe Five

The first three verses of Soorah at-Tawbah. Another example of Eastern Kufic, written in Persia, in
the 6™ century. Once again, all letters have appropriate nugat and tashkeel marks, and hamzahs,
stkoons, and shaddahs can be seen. However, only the taskheel (in Aboo al-Aswad’s system) is in a
difterent colour than the text; the rest of the nugar and additions are in black, as is the text. The top
line, which is in golden ink, states, “Sooral at-Tawwbah, One hundred and thirty ayaalis”, and the
word ‘Madaneeyah’ is seen in the right column, before the beginning of the soorah, signifying that
this soorah is a madanee soorah. Earlier manuscripts did not mention these details.

(Chester Beatty Library, Dublin)
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Prare Six

Soorah Ibraaheem, verse 27 to the middle of verse 37 Another ex: imple of Eastern Kufic, written by
"Alee ibn Muhammad ibn Muhammad (d. 620 A.H.), in Persia. Not only are all the tashkheel and

nugat present, along with hamzahs, sukoons, and shaddahs, but occasional symbols indicating stop-

ping places (wuqoof) can be seen. The tashkeel system used is the ‘modern’ one. The verse endings

are indicated by four dots in a square structure; after every five verses, a circle with a triangle is

drawn, and, after every ten verses, an ornate circle. Almost all extra m: irkings are in the same
colour as the text,

(Mashhad Shrine Library)
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PLATE SEVEN

Soorah an-Naml, verse 43 to 66. A classic example of the Naskhee script. This is probably the only
extant manuscript written by the famous 'Alee ibn Hilaal, otherwise known as Ibn al-Bawwaab
(d. 413 A.H.). This manuscript was written in 391 A.H., in Baghdad. Although it was Ibn Muglah
(d. 327 A.H.) who introduced the Naskhee seript with which this Qur'aan is written, it was Ibn al-
Bawwaab who aided in popularising it. Unfortunately, none of Ibn Muglah’s writings have been
preserved, and this plate is one of the earliest examples of Naskhee. Ibn al-Bawwaab also helped
popularise the ‘modern’ version of taskheel, dropping the older system of Aboo al-Aswad. All taskheel,
nugat and other punctuation signs are written in the same colour as the text. The bottom of the left
column indicates the start of the ninth juz. The two lines of text in the upper portion of the right
column is the ending of verse 45, the beginning portion of which is in the main text. It seems as if
the writer accidentally forgot to complete the verse and moved on to the next one; by the time he
realised his error, it was too late to do anything about it except write the remaining portion in the
column (typos were not that easily rid of as they are today!) Even the greatest of calligraphers are
only human!

(Chester Beartty Library, Dublin)
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Prare Eicur

The last verse of Soorah al-Hijr and the first five of Soorah 1braakeem. This is one of the works of
Yaqoot al-Musta’simee (d. ~ 700 A.H.), one of the most famous calligraphers of Islaamic history.
He was nicknamed “The Sultan of the Calligraphers’; this plate shows us why. This script, known
as Rayhaanee, is an off-shoot of Nashkee. T'he soorah heading is written in Eastern Kufic.

(Tran Bastam Muscum, Tehran)
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Prare Nine

Soorah an-Nahl, the last portion of verse 8 to the middle of verse 21. Another example of Nuskhee,
by Yaqoot al-Musta'simee, written in 693 A.H. in Iraq. The signs for stopping (zwuqoof) are more
numerous and detailed than in carlier manuscripts. The large circle in the upper left column
indicates the completion of ten verses; after every five verses appears the symbol in the middle of
the column. After vet another five, the same circular symbol appears, but written inside is the verse
number, “Twenty’, which is the number of verses since the beginning of the soorah. A common
feature of many mus-hafs of this era is the fact that alternate gira'aat of the verse would be written
in the margin. Typically, the Qur'aan would be written in the common giraa'a of the locality, while
other gira'aat, less commonly recited than the primary one, would be written in the margin. In this
example, the Qur'aan is written in Hafs, and the alternate readings (three examples of which can
be seen in the margin) are for the giraa'a of Shu'bah.

(Istanbul, Topkapi Saray Library)
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Hamd Allaah Ibn ash-

Soorah al-Maa'idah, verse 34 to 41. This Naskhee example is written by

in Turkey. The

o

markings indicating five and ten verses are present in the margin, as well as an indication for half

Shaykh, one of the teachers of the Ottoman Sultan Bayazeed II, in 897 A
of the fizb.

{Istanbul, Topkapi Saray Library)
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Soorah Saafaat, verses 8 to 30. This example of the Muhaggag script was written by "Umar ibn "Alee
ibn Muhammad in 600 A.FL, in Iraq. Of particular interest is the fact that the margins contain the
variant readings of all ten gira'aar.

(Turkish and Islamic Museum, Tstanbul)
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Prare TwELVE

Soorah ash-Shu'araa, verses 59 to 63. This is a classic example of the Maghribee script. Written in
the 6" century in Spain, it is in the giraa’a of Warsh. Notice the slightly different system of nugat;in
the second verse, the first letter is a faa (written with one dot below the letter), and the second word
in the same verse has a gaaf in it, represented by one dot above the circle. The system of rashkeel is

also slightly different.

(Turkish and Islamic Museum, Istanbul)
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The last ten verses of Soorah ar-Rahmaan, along with the first few of Soorah al-Waagi'ah. Another
example of Mughribee senipt. This particular manuscriprwas written for the Shareefee Sultan Moolay
Zaydaan, in 1008 A.H. However, it was captured along with the rest of his library by looting
Spanish pirates in 1611 CE (1020 A.H.).

(San Lorenzo del Esconal Library, Spain)
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An example of an jjaaza, or sanad, which is awarded to a student of the gira'aar by a Shaykh. The
ijaaza signifies the fact that the Shaykh is satisfied with the student’s recitation of the Qur'aan, and
that the student has perfected the recitation of the giraa'a that the jjaaza was awarded it, (ljaazahs
are awarded in all ten gira'aar through all of their rurugs). This one was awarded in 1419 A.H., in
the Prophet’s (32) Masjid in Madecnah. It is for the giraa'a of "Aasim, through his two students
Shu’bah and Hafs. This simple list of names represents one of the most powerful proofs of the
complete preservation of the Qur'aan. It is a continuous, direct and unbroken chain of narrators,
tfrom the present day to the Prophet (32), to Jibreel, to Allaah, all Praise and Glory be to Him. This
in essence implies the fact that the correct transmission of the Qur'aan is guaranteed and docu-
mented; every single person whose name is present in an faaza was awarded the jjaaza by his
Shaykh (the name before him), all the way back to the age of the famous Qaaris, who studied
under the taabi'een, who studied under the Companions, who learnt the Qur'aan directly from the
Prophet (). This particular fjaaza contains 34 people between the recipient and the Prophet
(32); higher rjaazas are available, though, and in all ten gira‘aat. Can any other religious book

zlaim such a rigorous proot of preservation?
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