Selected Texts
From

Encyclopedia of Qurc-m
For
Graduate Students
Of

Quranic Sciences and Hadith

Department Of Quranic Sciences and Hadith
Of

Payvame Noor University

-t



N—

Selected Texts
From

Encyclopedia of Quran

For

Quranic Sciences & Hadith

CONTENTS

1. Abrogation
2. Ambiguous
3. Exegesis of the Quran :

Early Modemn and Contemporary

4.Basmala

5.Book

11

70

124

207

242



Abrogation
T



T
-abs.
ggest
2ws
Book
use

he fa-
., ad
early

3t

‘dle of
saac

‘hoice
pre-

one,

one

2bbe,

vols.,
an

2ig
twith
-in the
Museon
the
1.,
-gham-
g, The
1,1in
ry of
3.

380;
970),
mes, in
fartin

-—

P L LI A

R PR TP

R e B A e R TSR & 8y v S

I

M. Plessner, Jerusalem 1975, 3-25; id., al-Hira, in
Arabica 15 (1968}, 143-69; Y. Moubarac, Abraham
dans le Coran, Paris 1958; R. Paret, Ibrihim, in
£ iil, 980-1; A. Rippin, Rahman and the
Hanifls, in W.B. Hallaq and D.F. Little (eds.),
Islamic studies presented to Charles J. Adams, Leiden
igg1; U. Rubin, Hanifiyya and Ka'ba, in jsar13
(1990), 85-112; id., The Ka‘ba, in s5ar 8 (1986),
97-131; J. Wansbrough, ¢s.

Abrogation

A prominent concept in the fields of
qur’inic commentary and Istamic Taw
which allowed the harmonization of ap-
parent contradictions in legal rulings. De-
spite the volurninous literature Muslims
have produced on this topic over the centu-
ries, Western scholars have historically
evinced little interest in analyzing the de-
tails of “abrogation.” Although aware of
these details, T. Néldeke and E. Schwally,
for example, failed to probe adequately the
significant distinction made in applying
theories of abrogation to the Qur'an. To
understand this application, it is important
to distinguish the difference between the
Qur'an as a source and the Qur'an asa
text, the difference being the verses re-
moved from the text, the substance of
which remains a probative source for doc-
trine (J. Burton, Collection, 233). On the
question of the relation between the
Qur’an and sunna (q.v.) — the customary
practice of the Prophet Muhammad as
documented in the hadith — inadequate
information betrayed I. Goldziher (Mu-
hammedanische Studien, ii, 20) into inadver-
tently misrepresenting the importance of
the stance adopted by the classical jurist
al-Shafi'1(d. 204/820). More recently,

J- Schacht’s concentration on “contradic-
uon” (ikhiilaf) as an acknowledged categ-
ory in the hadTth and sunna as well as his
speculation on the origin and nature of
hadith led him to minimize the role of the
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Quran, its interpretation and its perceived
relation to the sunna as factors important
to the evolution of jurisprudence (Origins,
95-7)-

Classical Islamic jurisprudence recog-
nizes two primary sources of legal rulings:
the Qur'an and the sunna. In addition, two
secondary post-prophetic sources were ac-
knowledged: analogy (gipds) derived from
one or other of the primary sources, and
the consensus of qualified legal experts
{ymd’). Abrogation is applicable to neither
of the subsidiary sources, but only to the
documents on which they are based. Since
abrogation is solely the prerogative of the
lawgiver, it may be argued that it must be
indicated before the death of the Prophet
who mediated the laws supplied in the
Qur'an and sunna.

“The cancellation of a legal enactment”
is an inadequate translation of the Arabic
term naskk which includes, when applied to
the Qur’an, reference to “omission,” al-
though it more commonly signifies “substi-
tution.” Abrogation may be external to
Islam or internal. On its appearance,
Christianity deemed itself to have replaced
Judaism, while with its revelation, Istam
saw jtself as dislodging both of its prede-
cessors as an expression of the divine will
(al-Ghazalt, al-Mustasfa, i, 111). For each of
the historical revelations, there was a pre-
ordained duration (Q 13:38), although Is-
lam, intended to be the last of the series,
will endure until judgment day (@ 33:40).
Like Christ, Muhammad came to confirm
the Torah (q.v.) and also to declare lawful
some of what had been previously de-
clared unlawful (@ 2:286; 3:50). For exam-
ple, the Prophet was instructed to declare
the food of Muslims lawful 10 the Jews
(@ 5:5). Indeed, some elements of Jewish
law had been intended as punishment, im-
posed on account of their wrongdoing
(@ 4:160; 6:146).

To Muslim scholars, the abrogation of
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Judaism and Christianity by Islam was
obvious, although internal abrogation
remained less so. The latter had to be Vig-
orously defended by appeal to the analogy
of external abrogation, to verses in the
Qur’an and by reference to alleged in-
stances of abrogation. For example, the
Companion Salama b. al-Akwa" (d.
74/693) is reported to have said, “When
‘and those who can shall feed one of the
poor (Q 2:184)" was revealed, those who
chose to break their fast [during the month
of Ramadan, q.v] fed the poor until the -
verse was abrogated by ‘Whoever is pres-
ent during the month shall fast (g 2:185)"”
(Muslim, Sahih, K al-Sipim). In another in-
stance, when a man inquired about the
night prayer, the Prophet’s widow ‘Alisha
{q.v:) asked him, “Do you not recite ¢ 737
The Prophet and his Companions (see
COMPANIONS OF THE PROPHETS) observed
the night prayer for a whole year during
which God retained in Heaven the closing
of the siira, revealing the alleviation only
twelve months later, whereupon the night
prayer became optional from being obliga-
tory” (Muslim, Safik). In these two in-
stances of alleged abrogation, it is claimed
that one regulation was withdrawn and
replaced with a later one, although the
replaced verses remained in the text.

© 2:180 requires Muslims to make testa-
mentary provision for their parents and
other close kin, while another passage
(@ 4:11-12) stipulates the shares in an estate
which must pass automatically to a Mus-
lim's heirs (see INHERITANCE). In deference
to the legal principle that no one may ben-
efit twice from a single estate, parents and
other close family members now lost the
right to the benefit stipulated in @ 2:180.
Widows, being named in @ 4712, lost the
maintenance and accommodation for
twelve months granted in @ 2:240 (see
MAINTENANGE AND UPKEEP). For some clas-
sical jurists, one verse of the Qur’an here
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abrogated another. Others argue that the
provisions of ¢ 2:180 and @ 4:11-12 were by
no means irreconcilable, but that the ex-
clusion of parents and widows from their
dual entitlement had been settled by the
Prophet’s announcement, “There shall be
no testament in favor of an heir.” Here the
Prophet’s practice was seen as abrogating
the Qur'an.

The words and actions of the Prophet
came to be regarded by many as a second
source of Islamic regulation which, like the
Qur’an, was subject to the same process of
change (al-Hazimi, ['4bar, 23). For exam-
ple, Muhammad announced, “I prohibited
the visiting of graves, but now you may vis-
it them. I had prohibited storing the meat
of your sacrifices for more than three
nights, but now you may store it as long as
you see fit. I had prohibited the keeping of -
hiquor in anything but skin containers, but
now you may use any type of container, so
long as you drink no intoxicant” (Muslim,
Safhih, K al-Fand'’iz). -

The quranic passages concerning the
change of the direction of prayer (gibla,
q.v.) leave unclear which type of abroga-
tion has taken place (@ 2:142-50). Some
scholars argued that the change of direc-
tion indicated was a case of external abro-
gation. They held that the Prophet was
bound by God’s command to ti]c_]ews to
face Jerusalem when praying, until this was
abrogated by the qur'inic verse. Others,
interpreting the words “We appointed the
direction of prayer which you formerly
faced” (g 2:143) as a reference to turning to
Jerusalem, saw the change as internal ab-

‘rogation, with one qur’inic ruling abrogat-

ing the other (al-Nahhas, al-Nasikh, 15).
Noting the silence of the Qur'an on the
earlier direction of prayer, some other
scholars presumed that praying toward
Jerusalem had been introduced by the
Prophet and later changed by the

Qur'an.
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Al-Shafi'ts theory of abrogation
The Prophet’s mission extended over
twenty years. There was therefore nothing
surprismg in the idea that his instructions
to his community should show signs of de-
velopment. Little resistance was expressed
to the notion that one of the Prophet’s
practices could abrogate another. Indeed,
for schalars who undertook the derivation
of the w from its sources in the Qur’'an
and sumna, the simplest means of disposing
of an epponent’s view was the blunt asser-
tion that, although it had been correct at
one time, it has since been abrogated. It
was the need to regularize appeals ta the
sources and especially to the principle of
abrogation that led the scholar al-Shafi't
(d- 204/820) to compose his Contradictory
hadith (Tkhiilaf al-hadith) and Treatise fon Ju-
115, e] (al-Risdla), the earliest surviving
statements on jurisprudential method.

A key leature of al-ShafiT’s work is the
emphasis on redefining the term “sunna”
to restrict it to the words and actions re-
ported from the Prophet alone. Others had
interpreted the term in the older, broader

_sense to include the practice of other au-
r.horitigs, in addition to the Prophet.
Al-ShifiT sought to convince them that
God had singled out the Prophet as alone
qu:hiﬁcd to pronounce on the law. He
amassed from the Qur’in evidence that
God insisted on unquestioning obedience

“to his Prophet (e.g. © 413, 65). Appealing
to a series of verses linking Muhammad’s
commands and prohibitions to the divine
will, and culminating in a verse which
identified Muhammad’s will with the di-
vine will ( 4:80), al-Shafi‘ succeeded in re-
covering the unique prophet-figure central
to and partner in the processes of divine
revelation. )

Those who denied the sunna any role in
the construction of the law did so on the
basis that the Qur’an contains everything
that is needed and that many reports about

-
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the Prophet’s behavior were forged. Al-
ShafiT sought to convince these scholars
that it was the Qur'an itself that enjoined
appeal to the prophetic sunna (a/-Risala,
79-105). The result was not merely his as- -
sertion that the Qur’an required adherence
to the sunna of the Prophet, but also the
elevation of the sunna to the status of an-
other form of revelation (Umm, vii, 271),
elucidating, supplementing and never con-
tradicting the Qur'an. Only a verse of the
Qur'an could abrogate another verse of
the Qur'an and these verses could only ab-
rogate other qur'anic verses. By the same
token, a prescriptive practice of the
Prophet could only be abrogated by his
adoption of another practice. Contrary to
the practice of earlier generations of schol-
ars who were willing to believe that their
doctrines abrogated those of their foes
without any evidence to support the claim,
al-Shiah'7 asserted that the hadith docu-
menting every actual instance of* abroga-
tion have survived. Therefore, one had to
show that one sunna followed the other
chronologically in order to determine
which was abrogated. Although al-Shahi'T
defined “abrogation” as “to abandon”
(taraka, al-Risdla, 122), he added that no rul-
ing is abrogated without a replacement rul-
ing being promulgated in its stead, as had
occurred in the case of the change of the
direction of prayer (al-Risdla, 106-13).
Thus, for him, “abtrogation” actually

meant “substitution.”

Abrogation and divine knowledge
To some minds, the idea that one verse
from the Qur’an abrogated another sug-
gested that divine will changes and divine
knowledge develops and this was held to
contravene basic theological tenets. Those
who allowed that some verses of the
Qur’an abrogated others, responded that
no Muslim ever objected to the notion that
Islam had abrogated Christianity and

5
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Judaism. External abrogation of this type
was an acknowledged reality, one to which
the Qur’'an referred and consequently one
that could be accepted. If God adapts his
regulations to the different circumstances
prevailing in different ages, as is apparent
in the alteration of laws revealed to the dif-
ferent prophets, he may equally adapt reg-
ulations appropriate to the inttial stages of
one revelation to meet the changes
wrought in the course of the revelation
(al-Ghazalt, al-Mustasfa, i, 111). Moreover,
there was historical evidence of this having
happened. For example, the Muslims at
Mecca were bidden to be patient under
the verbal and physical assaults of their
enemies. When the Muslim community
emigrated to Medina, they were ordered to
answer violence with violence. The weak-
ness of Meccan Islam was replaced by the
numerical and economic strength of Medi-
nan Islam. Given these changed condi-
tions, patient forbearance could be re-
placed by defiant retaliation {Q 2:191, 216;
20:130; 30:60; 73:10). o
Muslim theologians maintained that di-
vine will is sovereign and limited by no
power in the universe. God may command
or forbid whatever he wants. In the same
way, divine knowledge is infinite and in-
stantaneous. From all eternity, God has
known what he proposed to command,
when he would command it, the precise
duration intended for each command and
the exact moment when he proposed to
countermand it. There is perfect harmony
between divine will and divine knowledge.
‘Perfect will does not alter and perfect
knowledge does not develop. In the case of
fasting during the month of Ramadan, the
earlier option of fasting was subsequently
made obligatory. In the case of the night
prayer, an obligation was reduced toan op-
tion. In the case of the change in the direc-
tion of prayer, the Muslims were required
to face Mecca after having been required

v
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to turn to Jerusalem. In each instance, the
earlier ruling was viewed to be proper for
its time and the later abrogation was also

viewed to be proper in its time (al-Shafi,

al-Risala, 117-37).

Human circumstances, however, do
change and human knowledge does deve-
lop. When humans command one another
and subsequently become aware of unfore-
seen consequences, they are obliged to with-
draw a command. Their lack of perfect
foresight often obliges them to have second
thoughts (badd;, Qurtubt, Jami! ii, 64), which
according to classical Sunnf theology, may
never by posited of the divine being.

When abrogation occurs people may per-
ceive a change, but this is only a change
from the human perspective. God sends his
prophets with his commands and the true
believer is the one who obeys (9 4:65). Mus-
lims should emulate the ideal attitude
adopted by Abraham and his son, when
both of them with full knowledge — in the
Islamic tradition — were willing to pro-
ceed with the sacrifice.”

The qur'dnic evidence
The claim that abrogation, understood as
the cancellation of a legal ordinance, was
solidly rooted in the revelation was con-
nccted with the appropriation of the qur-
"Anic root n-s-kh as a technical term. The
root occurs in no fewer than four verses
which the’classical excgetes treated as
circumstantially unrelated contexts to be
interpreted independently. That prevented -
scholars from agreeing on an unequivocal
etymology and definition of “naskk” and
led to the consequent emergence of a host
of irreconcilable theories of abrogation.
Q 7:154 (nuskha) and Q 45:29 (nastansikhu),
the first referring to tablets (alwah) and the
second to a book (kit3h), united with the
everyday usage, “nasakha -kitab” (copied a
book), to produce the concept of “duplica-
tion.” The essence of this understanding is
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a plurality of texts. This secular usage was
said to be a synonym for “ragala l-kitab”
(transcnibed the book) which, however,
bears the added sense of “removal” hence
“transfer” or “replace,” as in the phrase ne-
sakhat al-shams al-zill, “the sunlight replaced
the shadow” (an etymology that is rejected
by some, see Qurtubi, Fdmi| ii, 61). “God
abrogates (yansakhu) whatever Satan brings
forth” (Q 22:52) could yield only the sense
of “suppression.” This paralleled the secu-.
lar usage “nasakhat al-rih al-athar” (The
wind obliterated the traces [of an encamp-
ment, etc.]; cf. Qurtubt, Fam: i, 61; al-
Ghazalt, al-Mustasfa, i, 107). In this usage,
abrogation as “removal” carries the con-
notation of “withdrawal.”

“We will make you recite so you will not
forget except what God wills” (@ 87:6-7)
and “We do not abrogate (nansakh) a verse
or cause it to be forgotten without bringing
a better one or one like it” (Q 2:106) intro-
duced the idea that God might cause his
Prophet to forget materials not intended to
appear in the final form of the text (J. Bur-
ton, Collection, 64). This interpretation
could be reinforced by reference to “We _
substitute (baddalrd) one verse in the place
of another” (g 16:101). The concept of
“omission” was added to the growing list of
meéanings assigned to abrogation (Qurtubr,
Jami' ii, 62). According to one report, one
night two men wished to incorporate into
their prayer a verse which they had learned
and had already used, but they found that
they could not recall a syllable. The next
day they reported this to the Prophet, who
replied that the passage had been with-
drawn overnight and they should put it out
of their minds (Qurtubi, 7ami, ii, 63). In
another report, the Companion Ibn
Mas‘nd decided to recite in his prayers one
night a verse he had been taught, had
memorized and had written into his own
copy of the revelations. Failing to recall a
syllable of it, he checked his notes only to
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find the page blank. He reported this to the
Prophet who told him that that passage
had been withdrawn overnight (Noldeke,
CQ, 1, 47, 1, 44).

Irrecoverable forgetting was thus formal-
ized as “withdrawal,” a more satisfactory
explanation for the disappearance of re-
vealed material. Although the majority of
scholars viewed forgetting as one of the
mechanisms of abrogation affecting the
Qur’an, there were those who strove to
keep it separate from abrogation. Accord-
ing to one report, the Prophet omitted a
verse in a prayer and asked one of his
Companions why he had failed to prompt
him. The Companion replied that he
thought the verse had been withdrawn. “It
was not withdrawn,” declared the Prophet,

T ouy merely forgot it” (Sahnan, al-Mudaw-

wana al-kubra, i, 107).

Tkealogical’objectioru to the interpretation
Still some scholars had difficulty, in accept-
ing the mechanism of abrogation as wor-
thy of God. Some went so far 4s to provide
variant readings for the references to abro-
gation in the holy text (Tabari, Tafst, ii,
478). One particular difficulty was “We do
not abrogate a verse or cause it to be for-
gotten without bringing-a better one or
one like it” (@ 2:106). Some objected that
no part of the holy text could be said to be
superior to another so “without bringing a
better one” could not be a reference to the
Qur'an. The same consideration applies to
the Prophet’s sunna abrogating the Quran
since no hadith could be thought superior
or even similar to a divine verse. The pro-
ponents of abrogation claimed that God
was not referring to the text of the Qur'an,
but to the rulings conveyed by the text
(al-Ghazali, al-Mustasfa, i, 125; cf. Tabarf,
Tafsir, ii, 471~2). While in terms of beauty,
no qur’anic verse can be considered supe-
rior to another and certainly no hadith is
more beautiful than a verse from the
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Rur’an, the legal content of one verse —
w cven of a hadith — could be considered
=mperior to the ruling contained in another
mrse. Less easy to explain was the reason
dat in these cases God did not suppress
#e abrogated texts to avoid confusion
Fabari, Tafsiv, i, 472).

&ant readings

That the notion of portions of the holy
mxt being forgotten was repugnant to some
8 shown in two procedures adopted to
woid that interpretation. As an exegetical
dternative, a number of different readings
Pec READINGS OF THE QUR’AN) were pro-
-posed for the troublesome passages. In the
Pssage “We do not abrogate a verse or
guse it to be forgotten (nunsthd) without
mpplying a similar or better one” (g 2:106)
atention focused on the word which the
majority of scholars read as nunsi (cause to
£rget). This reading was supported by
*You will not forget (tansd), except what
God wills™ (g 87:6-7). Also suggested were
“You are caused to forget” (tunsa) which is
© be preferred to “You forget” (lansa,
Yabari, Tafsir, ii, 474-5). Both of the prob-
kms, Muhammad forgetting on his own
and God making him forget, could be cir-
aimvented by reading nansz’, “We defer”
{Tabary, 7afsir, ii, 476-8). ¢ 2:106 would
then be mentoning two revelatory pro-
eesses, naskh and deferment. The defer-
ment of naskh, in the sense of “copying,”
could mean “the deferring of revelation
from the heavenly oniginal (see PRESERVED
TABLET) to its earthly representation in the
Quran,” said to have occurred in the case
of the night prayer which the revelation of
©73:6 changed from obligatory to optional
{al-Shifi, al-Risdla, 108). Or it could mean
deferring the removal of a passage {rom
the Qur’in, by leaving the passage in the
text despite suppression of the ruling it
contained (Tabard, Tafsi, ii, 478). Gener-
ally, the sense of the verb nasa’a (to defer) is
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held to be temporal, although it has also
been said to have a physical connotation,
“driving away,” as men drive strange ani-
mals away from the cistern intended for
their own beasts (Zamakhshari, Kashshaf,
ad @ 2:106; cf. Tasi, Tzbydn, i, 395). Trans-
ferred to the qur'anic context, verses might
be driven away from a text, even from hu-
man memory. Men may be caused to for-
get. In support of this interpretation, re-
ports were cited which claimed that certain
stiras were originally longer than they are
in the present-day text of the Qur’an. Even
verses which had allegedly been revealed
and failed to find a place in the final
text — such as the Ibn Adam and Bi'r
Ma'‘dna verses (see J. Burton, Sources,
49-53) — were cited, supposedly from the
few Companions who had not quite forgot-
ten them (Tabard, 7afsir, ii, 479-80).
Through another approach it is not even
necessary to resort to variant readings be-
cause the Arabic word for “to forget”
(nastya) could be construed to mean “to re-
move something” or its opposite, “to leave
something where it is”.(Tabari, Tafs#, ii,
476). This could mean that the verses were
in the heavenly oniginal, but not revealed,
or the verses were left in the text of the
Qur’an and were neither repealed nor re-
moved. Once replacement is ascertained to
have occurred, it is immaterial whether the
wording of an abandoned ruling is ex-
punged or whether it is left to stand in the

" Qur'an. The passages whose rulings have
been replaced become inoperative or effec-
tively removed (Tabari, Tafst, ii, 472).

Abrogation and the law
Legal scholars appealed to the principle of
abrogation continually to resolve the ap-
parent contradictions between the legal
practice of the various regions of the Is-
lamic world and between all of these and
their putative sources in the revelation.
“Forgetting” and “omission” were of no
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interest to the legal scholars who concen-
trated on “substitution” derived from “We
substitute one verse in the place of an-
other” (@ 16:101) and imposed by them on
“We do not abrogate a verse or cause it to
be forgotten without bringing a better one
or one like it” (@ 2:106). The difficulties
which beset the exegetes and theologians
were of little concern to legal scholars,
who declared that “abrogation” (naskh} was
a technical term with a meaning now clear
to all (al-Jassas, Akkdm, ad @ 2:106). Most
cited “We substitute one verse in the place
of another” (Q 16:101) as evidence that ab-
rogation in the form of “substitution™ had
occurred, an interpretation already men-
tioned by the oldest exegetes (e.g. al-Farra’,
Ma'ani, 1, 64-5). In fact, abrogation as sub-
stitution became the theater of the liveliest
development of the theories of abrogadon.

The third type of abrogation
To the jurisprudent’s interpretation of ab-
rogation as “the replacement of the ruling
but not of the text in which it appears™
and to the exegete’s “the withdrawal of
both the ruling and its wording,” a third
type was added. @ 5:89 mentions “a fast of
three days” as one way to atone for break-
ing an oath. The Companion Ibn Mas‘ad
(d ca. 33/653) was said to have preserved
in his personal notes the original reading of
“a fast of three consecutive days.” His anom-
alous reading was still referred to in the
time of the legal expert Abti Hanifa (d. ca.
150/767). Although the word “consecu-
tive” was not found in the text of the
Qur'an that was in general use, the ruling |
was adopted into Hanafi doctrine (al-
Sarakhst, Usil, ii, 81). This exemplifies the
third type of abrogation in which the text,
but not the riling, of a qur’anic revelation
was cancelled.

Q 4:15-16 introduces a penalty for illicit

sexual behavior (see ADULTERY AND FORNI-
CATION). Both partners are to be punished

ABROGATION

with unspecified violence and the femnale
held under house arrest for life or “until
God makes a way for them.” The pro-
mised way was thought to have been pro-
vided in @ 24:2, which imposed a penalty
of one hundred lashes for male and female
fornicators. Nevertheless, a Companion re-
ported that the Prophet had announced,
“Take it from me! Take it from me! God
has now made the way for women. Virgin
with virgin, one hundred lashes and ban-
ishment for twelve months. Non-virgin
with non-virgin, one hundred lashes and
death by stoning” (al-Shafi'T, al- Risdla, 129).
Reports from other Companions show the
Prophet extending the dual penalties to
males while a number state that he stoned
some offenders without flogging them
(Malik, ai-Muwatta, Hudiid, Hadd al-zing).
On the basis of this material, some con-
cluded that this was a case of the Prophet’s
practice abrogating the Qur’an.

The vast majority of scholars; however,
regarded the imposition of ston"ing as the
penalty for adultery as an instance of a
verse from the holy text being eliminated,
although the ruling it contained remained
in effect. The Medinan scholar Malik b.
Anas (d. 179/795), for instance, had heard
that the penalty of stoning had originated
in “the book of God,” which in this case he
understood to be the Torah. He reported
that the Prophet had consulted the rabbis

and the stoning ruling was indeed found in

the Torah. With explicit reference to “the
book of God,” Muhammad imposed the
ruling. Other scholars interpreted the term
“the book of God” as a reference to the
Qur’an and were puzzled that they could
not find such a ruling within its pages. The
Prophet’s second successor ‘Umar (r. 12/
634-22/644) gravely urged the Muslims not
to overlook “the stoning verse” which, he
maintained, had been revealed to Muham-
mad, taught by him to his Companions
and recited in his company in the ritual
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prayers: “The mature male and female,
stone them outright.” ‘Umar insisted that
the Prophet, his immediate successor Abix
Bakr (r. 11/632-13/634) and he himself had
put this ruling into practice and claimed
that fear of being accused of adding to the
holy text was the only reason that he did
not actually write the “verse” in the
Qur'in. Countless scholars in succeeding
centuries have stated with assurance that

a verse with the same or similar wording
had once stood in the qurianic text. From
this, they concluded that a verse could be
removed from the Qur’an without this viti-
ating the validity of the ruling it contained
(al-Ghazalr, al-Mustasf3, ii, 124).

Al-ShiafiT did not analyze these materials
from the standpoint of those who saw here
the abrogaton of the Qur'an by the sunna,
a claim which he at all times studiously
avoided. Rather he preferred to review the
case on the basis of his theory of exclusion
(takhsis). By imposing on slave women half
the penalty of the free, ¢ 4:25 excluded
slaves from the full brunt of ¢ 24:2 —
which ordered a flogging of one hundred
lashes for male and female adulterers —
and from the stoning penalty, since death
has no definable half. Therefore certain
classes of free Muslims may also be exempt
from some of the penalties. The Prophet’s
practice indicated that married offenders
were not covered by @ 24:2 or, if they had
originally been covered by that provision,
they were subsequently excluded. Their
penalty was to be stoning. The sunna of
stoning had replaced the earlier sunna of
flogging and stoning. In his analysis, al-
Shafi'T maintained that the Prophet’s
words, “God has now made a way for
women,” showed that the qur’anic ruling
“confine [the women] in their home until
they die or until God makes a way for
them” (g 4:15) had been abrogated { J. Bur-
ton, Sources, 143-56). He asserted that the
Prophet had dispensed with flogging those
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who were to be stoned, although earlier he
had applied both penalties. Because fog-
ging was undeniably a qur'anic ruling,
some have mistakenly assumed that al-
ShahT believed that stoning was a qur'anic
ruling as well.

Al-Shafi1did acknowledge a third type of

abrogation in his discussion of a different
question, that of the withdrawal of a
qur'anic verse while the ruling it contained
remained in effect. @ 4:23 lists the women
whom a Muslim male is forbidden to
marry, including his wet-nurse and any fe-
male to whom she has given suck. Scholars
disputed the number of times a child had
to be suckled by a woman to establish this
ban to marriage. For Malik, a single suck-
ling in infancy sufficed to create a barrier
to marriage (Malik, al-Muwatta’, al-Rada‘a,
Rada'at al-saghir). For others even a single
drop of breast-milk initiated the ban. Al-
ShafiT fastened on one report in which the
Prophet’s widow ‘A’isha was said to have
claimed that a verse imposing ten suckling
sessions had been revealed to the Prophet
and it was replaced by a second verse re-
ducing the number of sessions to five,
which was also subsequently lost. Earlier
Malik had curtly dismissed this report (al-
Muwatta’, al-Rada’, al-Rada‘a ba‘d al-kibar),
but al-Shafi'T made it central to his con-
clusions. He accepted this as the one un-
doubted instance of the withdrawal of a
_qur’inic verse while the ruling it expressed
remained valid ({khtilaf al-hadith, vii, 208
margin; see also J. Burton, Seurces, 156-8).

Conclusion
It is clear that the theory of abrogation de-
veloped its own internal dynamic. Al-
Shafi'’s theory that the abrogating verses
of the Qur’'an had once existed was not ac-
cepted by all of his contemporaries, but it
later gained widespread support. MalikTs
and Hanafis had no general need of this
principle while Shafiis had no need what-
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ever to posit that the sunna abrogated the
Qur’an or vice-versa. One nevertheless
finds Maliki and Hanafi scholars claiming
that three forms of abrogation are docu-
mented (al-Sarakhsi, Usaf 11, 8t; Qurtubr,
Jami', ii, 66), just as one also finds Shaf's
adducing occurrences of the sunna abro-
gating the Qur’an and the reverse which,
they claimed, their eponym had over-
looked (al-Ghazali, al-Mustagfd, 1, 124).
See also TRADITIONAL DISCIPLINES OF
QUR’ANIC STUDY.

John Burton
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Abstinence

In the Qur'an abstinence in the sense of
“restraint in or refraining from the indul-
gence of human appetites and impulses” is
connected with words deriving from four

\

ABSTINENCE

different Arabic roots, namely “i-; “5-m,
“f-fand k-j-r.

The paradigmatic event for the qur'anic
notion of abstinence is @ 74:2-5, which re-
counts one of the early examples of Mu-
hammad’s experience of coming close to
God as the revelation descends on him. God
commands, “Anse and warn, your Lord
magnify, your robes purify, and defilement
flee (fa-hyur).” Drawing close to God re-
quires abandoning or flecing from all that
might inhibit the human response to the
divine initiative. This interpretation of an
experience in the life of Muhammad is sup-
ported by a later qur'anic reference — fol-
lowing the chronology of T. Néldeke (see
CHRONOLOGY AND THE QUR’AN) —to an
event in the story of Joseph (q.v.). Potiphar’s
wife admits that she tried to seduce Joseph,
saying, “Yes, I attempted to seduce him,
but he abstained ( fa-sia‘sama)” (Q 12:32).

Humans are continually in need of re-
jecung or fleeing from anything that inter-
feres with the on-going movement of the
spirit in response to God. For instance,
Q4:6 states, “If any man be rich, let him be
abstinent { fal-yasta fyf),” in reference to the
use of the property of orphans (g.v.) by
their guardians, who are enjoined to ab-
stain from misusing their power to exploit
their vulnerable charges.

Abstinence also means refraining from il-
licit sexual activity, as in @ 24:33: “And let
those who find not the means to marry be
abstinent fwal-yasta fif) ull God ennches
them of his bounty.” On the other hand,
marriage entails responsibilities. @ 2:226
forbids a man to carry out an oath of sex-
ual abstinence (#2}} from his wife for longer
than four months: “For those who swear
to abstain (yu fina) from their women, a
wait of four months.” After that, he must
break his oath or she is divorced. See also

FASTING.

Sheila McDonough
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into the way the qur'anic ideals of almsgiv-
ing strengthened communities and amelio-
rated inequities might still serve to aid
Muslims to move beyond mere rhetonic in
their search for continuity. See also GIFT
AND GIVING.

Azim Nanji
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Ambiguous

A concept in qur'anic exegesis which bears
upon the controversial issue of the amount
of interpretive license which may be taken
in commenting on God’s word. The root
sh-b-h is attested several mes in the
Qur’an. In reference to the Qur'an or its
verses, the active participle mutashabih (or
mutashabihdt) appears twice with the sense
of “ambiguous” or “similar.”

© 3:7 states that the Qur’an consists partly
of mufikam verses and partly ol mutashdbih:
“It is he who sent down upon you the book
(q.v.), wherein are verses clear (aydt muhka-
mai} that are the essence of the book fumm
al-kitab), and others ambiguous (mutasha-
bthdt).” Numerous commentators, while
examining Q 3:7, mention two other verses
which seem to contradict it. They are
©39:23, which states that all the verses of
the Qur’an are mutashabih: “God has sent
down the fairest discourse as a book con-
similar (kitaben mutashabihan)” and @ 11:1 in
which all the verses of the Qur'in are
characterized as clear: “A book whose
verses are set clear (uhkimat Gydtuhu).” Al-
ZarkashT (d. 794/1392), on the authonty of
the commentator Tbn Habib al-Ntsabiirt
(d. 406/1015), argues that these passages
present three different statements on the
nature of the Quran: the Quc’sn as clear
(mulkkam), as ambiguous (mutaskabih) and as
a combination of the two. He charac-
terizes the verse that supports the idea of
the compound nature, a Qur’an made up
of clear verses and ambiguous ones (g 3:7),
as the *“correct” one (sahih, Burkan, ii, 68;
cf. Suyntt, lgan, iii, 30).

The relation between the two compo-
nents of the Quran is governed by the
meaning ascribed to the word mutashabih,
for which the exegetical literature offers a
variety of definitions. The meaning of
“similar” is used to document the miracu-
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lous nature of the Qur'an. On the other
hand, the term interpreted as “ambiguous”
has wider implications and bears upon
three central qur’anic issues: 1. The jundi-
cal validity of the Qur'an, where the am-
biguous verses are contrasted with the
clear ones. 2. The question of the validity
of interpreting the Qur'an, where the am-
biguous verses are used to argue the cases
for and against interpretation. 3. The inim-
itability (g.v.) of the Qur'in (1ydz al-Qur'an).

Simtlar verses
Similarity between verses may manifest it-
self either in the wording (lafz) or in the
meaning (ma‘nd) of the verse. Accordingly,
mutashabikdt are sometimes defined as
verses in which the same words are used to
mean different things (Ibn Qutayba, 7a'wil,
74; Tabari, Tafstr, 1, 114, 116) or else as
verses that use different words to express a
similar sense (Tabarf, Tafsir, iii, 115-6; see
L. Kinberg, Muhkamat, 145). In a widely-
rcpcalt_:d.'dcﬁnitioﬁ, wording and meaning
appear together and the similar verses are
presented as those that “resemble one an-
other in rightness and truth (al-kaqq wa-I-
sidg), i.e. meaning, and in beauty (al-fusn),
1.e. wording” (Baghawi, Ma‘alim, i, 426).
Naturally, the resemblance of verses can
occur only in cases of repetition. This ex-
plains why repetition is presented as one of
the characteristic features of the mutashabih
verses. The correlation between the repeti-
tion of the mutashdbih verses and their re-
semblance is treated in one of the defini-
tions adduced by al-TabarT (d. 310/923)
"where mutashabih verses are those in which
the words resemble one another when
repeated in other qur’anic chapters (Tafsir,

iii, 116).

Similar verses and the inimitability of the Qur'an
Each of the definitions dealing with the re-
semblance and the repetition of the muta-

AMBIGUOUS

shabih verses touches upon the inimita-
bility of the Qur’an. The relation between
the inimitability (q.v.) of the Quran and
the mutashabih verses can be understood
through the dichotomy of wording and
meaning mentioned above. In his com-
mentary on “[t is he who sent down upon
you the book, wherein are verses clear that
are the essence of the book, and others
ambiguous” (¢ 3:7), Fakhr al-Din al-Razt
(d. 606/1210) combines the verse under dis-
cussion with two verses already mentioned,
g 11:1 and @ 39:23, as well as “If [the
Quran] had been from other than God,
surely they would have found in it much in-
consistency” (Q 4:82; see DIFFICULT Pas-
saGEes). Based on the four verses, he con-
cludes that the mutaskabik verses are those
which repeat, resemble and confirm each
other, and they prove the miraculous
nature of the text. There are no contra-
dictions in the Qur’an. Rather, its verses
confirm and reinforce one another. Simul-
taneously, the Qur’an is also defined as
consisting of multkam verses, némcly, verses
written in an inimitable way. Thus these
two features, i.e. noncontradictory con-
firmed messages and an inimitable style of
Ianguage which cannot be produced by
mortals, attest to the divine source of the
Qur’an (Razi, Tafsir, vii, 180).

Ibn al-JawzI (d. 597/1200) offers a differ-
ent explanation for the correlation between
the inimitabilty of the Qur'an and the
mutashabih verses. Trying to find a reason
for the existence of the mutashdbth verses in
the Qur’in, he argues that stylistically the
mubkam and the mutashabih verses represent
the two major forms of expression used in
the Arabic language, the concise (mgjaz)
and the allusive {majaz). God has included
both styles in the Qur'an to challenge mor-
tals to choose either style should they at-
tempt to produce a Qur’an similar to that
brought by Muhammad. However, no one
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can ever meet this challenge and the
Qur’an therefore, with its two styles, the
suwhikam and mutashabih, will forever remain
mimitable (Jad, i, 350-1; cf. Ibn Qutayba,
Ta wil, 86).

Butashabih meaning “ambiguous”

& common way to treat the terms mufkam
and mulashdbih is to contrast the clarity of
the first with the ambiguity of the other. As
was mentioned, this contrast bears upon
some of the most prominent qur'anic is- .
sues: the abrogating and abrogated verses
fal-ndstkh wa-I-mansikh, see ABROGATION),
the authority to interpret the Qur’an and
the inimitability of the Qur’an.

Hrbiguous verses and the abrogating and abrogated

amses
Among the definitions that contrast the
smuhkam with the mutashabih, there is to be
found the presentation of the mubkam
verses as abrogating ones (ndsikhdt) and
the mutashdbih as abrogated ones (mansi-
Bhdt). A widely-cited definition represents
the muhkam as the abrogating verses, the
yex:scs that clarify what 1s allowed (faldl),
the verses that clarify what is prohibited
fharam), the verses that define the punish-
ments {(fudid, see BOUNDARIES AND PRE-

- cEPTs) for various offenses, the verses that
define the duties (fara’id) and the verses
that one should believe in and put into
practice. Conversely, the mutashdbih verses
are the abrogated ones, the verses that
cannot be understood without changing
their word order (mugaddamuhu wa-
mu ‘akhkharuhu), the parables (amthdl), the

- oaths {q.v; agsam) and the verses in which
one should believe, but not put into prac-
tice (Ibn ‘Abbas, Tafsir, 124; Abd ‘Ubayd,
Nasikh, 4; Ibn Abr Hatim, 7afs, i, 592-3;
Tabarl, Tafs#, iii, 115; Baghawt, Ma'dlim, i,
426; Ibn ‘Agyya, Muharrar, 1, 400; Qurtubr,
Jami', iv, 10; Ibn Kathir, Tafsir, i, 345;
Suyati, Dur, i1, 5; ShawkanI, Tafsir, 1, 314).
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The mubkkam are presented here as the
verses that deal with essential matters
whereas the mufashabih verses are held to
deal with secondary matters. This is the
way to understand the comparison made
in the qur’anic text itself. ¢ 3:7 defines the
muhkam verses as “the essence of the book”
and the mutashabih as the rest.

Another way to examine tﬁcjun'dical
value of the terms is to consider them as
two kinds of divine commandments {q.v.).
In this case, the muhkam verses contain the
commands that are universal and never
change, whereas the mutashabih verses con-
tain the commands that are limited and do
change. The mukkam contain the basic
commandments, shared by all religions,
such as obeying God and avoiding injus-
tice. The mutashabik versés, on the other
hand, contain the practical aspects of these
commandments and may vary from one
religion to another, e.g. the number of re-
quired prayers and the regulations con-
cerning almsgiving and marriage (RazI,
Tafstr, vii, 183; cf. Mawardi, Nukat, i, 380).
In this interpretation, the distinction be-
tween abrogating and abrogated verses be-
comes meaningless because the chronolog-
ical element is replaced by a question of
universality. This means that the muhkam
verses are defined as those that are univer-
sal to all of the revealed religions and the
mulashabik verses are those that contain
what distinguishes Islam from the other re-
vealed religions.

Ambiguous verses and the authority to interpret the

Qur’dn

Several commentators recognize three
kinds of mutashabih verses: those that can-
not be understood, those that can be ex-
amined and understood by everyone and

_those that only “the experts” (al-rasithiin fi

[-ilm) can comprehend (e.g. Firazabadi,
Basa'ir, i1, 296). The mukkam are defined as
clear verses that require nothing to be un-
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Lord” (@ 6:1) to support their controversial
doctrines. When the Khirijis faced the in-
Justice of a leader, they read these two
verses together and, by assuming correla-
tion between the two, they set forth the fol-
lowing argument: He who does not judge
according to the principles of justice is an
unbeliever. An unbeliever is a polytheist
(mushrik) who ascribes equals to God.
Thus a leader who acts in this manner can
be deemed a polytheist (Dury, ii, 5). The
technique used here joins two verses that
were not necessarily meant to be combined
and draws conclusions from this juxtaposi-
tion. By so doing, the Kharijis were able to
prove that their teachings — such as es-
pousing that a caliph should be deprived
of his position for acting improperly —
are anchored in the Qur’an and thus fully
authorized. c

Another example of the correlation be-
tween the mutashabih verses and dissension
deals with the controversial issue of free
will versus predestination (see FREEDOM
AND PREDESTINATION). The rivals are the
rationalist Mu‘tazills (q.v.) and the conser-
vative Sunnis. Both sides refer to the same
verse, Q 18:2g which states “Say, ‘The truth
is from your Lord.’ So whoever wishes, let
him believe and whoever wishes, let him
disbelieve.” The Mu‘tazilis define the verse
as muhkam, i.e. the kind of verse that should
be followed since it favors the argument for
free will. The Sunnis, who do not accept
the idea of free will, define this verse as
mutashabih, i.e. the kind of verse that should
not be followed. ¢76:30 presents the oppo-
site view: “You cannot will [anything] un-
less God wills it.” The Mu‘tazills define this
verse as mutashabih since it contradicts their
view, but the Sunnis define it as muhkam be-
cause it favors the idea of predestination.
By shifting the terms, it became possible to
endorse or refute an idea according to
one’s needs (Razi, Tafsir, vii, 182; Abdl
Hayyan, Bafr, 1, 382). The same method
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was applied to other verses on topics such
as the disagreements between the propo-
nents of determinism (Jabriyya) and the
proponents of indeterminism (Qadariyya),
or the issue of whether believers will see
God in the afterlife (Razy, Zafsiv, vii, 185;
Abt Hayyan, Bakr, i1, 382; cf. L. Kinberg,
Muhkamat, 159).

The correlation between the mutashibik
verses and dissension was also mentioned
in the discussion of the reasons for the ex-
istence of the mutashdbih in the Qur'an:
God revealed them to test the people.
Those who do not follow the mutashabih
will be rewarded as true believers, while
those who follow them will go astray (Ibn
al-Jawzl, {dd, i, 353). The same idea is
mentioned along with the fact that the
mutashabih can be casil}./ distorted. Although
established and profoundly elaborated, the
negative approach to the interpretation of
the mutashabih was not the only one ad-
duced in the exegetical literature. No less
detailed were the arguments favoring their
interpretation (see EXEGESIS OF THE
QUR’AN; CLASSICAL AND MEDIEVAL).

Ambiguous verses as those that may be interpreted

The perception of the mutashabth as ambig-
uous verses was used to argue, as shown
above, against their interpretation. The
same perception, however, is also used to
support and encourage their interpreta-
ton. Although contradictory, the two ap-
proaches had a common starting point:
Ambiguous vérses are dangerous in the
sense that a wrong interpretation might
mislead the believer. With this idea in
mind, some scholars recommended avoid-
ing any examination of these verses
whereas others encouraged the interpreta-
tion of them, but prescribed caution with
regard to the steps that need to be taken in
this process. One precaution is to check the
mutashabih against the mufkam. This is ex-
pressed in a set of definitions which oppose
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derstood whereas the comprehension of
the mutashabih requires explanation
(Tabari, Tafsi, i, 116-7; ‘Abd al-Jabbar,
Mutashabih, i, 13; Maward, Mukat, 1, 369;
Baghawi, Ma‘alim, i, 428; Ibn ‘Attyya,
Muharrar, 1, 4o01; Razi, Tafstr, vii, 184;
Qurtubi, Jami; iv, 9; Suyud, ltgan, iii, 3;
Shawkani, Tafsi, i, 3t4). A different set of
definitions represents the mukkam as verses
that contain or permit only one interpreta-
tion whereas the mutashabth are those that
may be interpreted in more than one way
(Tabart, Tafstr, iii, 115-6; al-Jassas, Ahkam,
u, 281; Mawardr, Mukas, i, 369; Wiahidi,
Wasit, 1, 413-4; Baghawt, Ma'alim, i, 427;
Tabarst, Mgma; ii, 15; Qurtubi, Jdm:| iv,
10; Suyll, fegan, iii, 4; Shawkini Tafs, 1,
314). While there is no room to doubt the
instructions supplied by the mufitamat, the
ambiguity of the mutashabih verses may
create a situation in which the believers be-
come confused, not knowing which direc-
tion to choose. They may then tenden-
tiously interpret these verses in favor of
their own personal interests.

This raises the queston as to whether any
exegetical effort should be made to elimi-
nate the vagueness of the mutashabth verses
and two contradictory attitudes developed.
Some scholars claimed that the mutaskibih
verses are meant to remain ambiguous and
any attempt to interpret them might lead.
the believers astray. Only God knows their
true meaning and this is the way it should
stay. Others maintained that the mutashabth
are meant to be illuminated. Not only does
God know the meaning of these verses, but

“the scholars of the Qur’an also know it.
Their duty is to supply the interpretation
of them and this may vary among the dif-
ferent scholars since the mutashibih verses
may be interpreted in a variety of ways.
Thesetwo 6pposing views on the validity
of interpreting the mutashabik verses paral-
lel those on the interpretation of the
Qur'an as a whole.

AMBIGUOQUS

Ambiguous verses as those that should not be
interpreted

The basic argument against the interpreta-
tion of the mutashabih is that knowledge of
these verses is limited to God (Tabar,
Tafsy, iii, 116; Mawardr, Mukat, i, 369; Ibn
‘Atiyya, Muharrar, i, 401; Qurtubi, Jam:$ iv,
9; Abt Hayyan, Batr, ii, 381; Alast, Rk, ii,
82). As such, they concern matters about
which no mortal has clear knowledge. To
show that the essence of the mutashabihat
cannot be grasped by human beings, sev-
eral topics defined as mutashabik are men-
tioned: resurrection day (Mawardt, Nukat, i,
369; Baghawt, Ma'dlim, i, 427; Razi, Tafstr,
vii, 184; Qurtubl, fdm:; iv, 10; Abti Hay-
yan, Bakr, 11, 381; Zarkashi, Burhdn, ii, 70),
the appearance of the Antichrist (al-
Dajjal) before the end of days, the return
of Chnst (Tabari, Tafsi, iii, 116) and the
prophesied day the sun will ise in the
west (Mawardi, Nukat, i, 369; Baghawa,
Ma‘alim, i, 427; Aba Hayyan, Bakr, ii, 381),
among others (see ANTICHRIST, APOG-
ALYPSE, RESURRECTION; LAST JUDGMENT).
A different argument contends that the
multashabih are those verses whose meaning
can be easily distorted (Tabari, Zafs, iii,
116; Ibn ‘Atiyya, Muharrar, i, 401; Qurtubi,
Jami', iv, g; Suyatt, Dury, ii, 5; Shawkan;,
Tafsir, i, 314). This should be understood in
light of the second part of the key verse
“As for those in whose hearts is swerving,
they follow the ambiguous part, desiring
dissension and desiring its interpretation”
(@ 3:7). The commentators who correlate
the mutashabih and dissension (q.v.) adduce
a number of qur'anic verses in support of
their position. One such example is pre-
sented by al-Suyatl (d. g11/1505) on the au-
thority of Sa‘ld b. Jubayr (d. 95/714): To
Justify their ideas, the early sect of the
Khanjis (q.v.) employed “Whoever fails to
judge according to what God has sent
down is a wrongdoer” (9 5:47) and “Then
the unbelievers ascribe equals to their
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the multkam and the mutashabih regarding
the dependence of the latter. The muhkam
are defined as independent verses that
need no explanation (Mawardr, Nuka, i,
369; Ibn al-Jawzi, Jad, i, 350; AbG Hayyan,
Bahr, 1, 381) nor reference to other verses
to be understood (al-Nahhas, /7ab, i, 355;
Qurtubi, 7ami’, iv, 11; Shawkani, Tafsi, i,
314). Conversely, the mutashabih are depen-
dent verses that cannot be understood
without consulting or comparnng them to
other verses (Baghawi, Ma ‘alim, i, 427;
Zarkasht, Burhan, ii, 68). The mutashabth’s
dependence on the muftkam derives from
the clarity of the latter and the ambiguity
of the lormer. The mufkam, by interpreting
the mutashabih, clears away any misunder-
standing that might mislead the believer
(Razl, Tafsw, vii, 185). It thus can happen
that when a believer consults a muhkam to
understand an ambiguous muteshabih, he
finds his way to the true faith (Razi, 7afsi,
vil, 185; Ibn Kathir, Tafsir, 1, 345). When a
mutashdbih is not interpreted in accordance
with a muhkam, those who rely on it will go
astray (al-Jassas, Akkdm, 1i, 281). In light of
this argument, the muhkam are regarded as
“the essence of the book” (umm al-kitib,
Q3:7) or “a source to which other verses
are referred for interpretation” (Suyatf,
Iigan, iii, g).

Thus the ambiguity of the mutashabih
verses creates the need to scrutinize them.
Had the Qur’an consisted only of mukkam
verses, there would have been no need for
the science of the interpretation of the
" Qur’an to develop (Razl, Tafsir, vii, 185-6).
Had every verse been clear to everyone,
the difference in people’s abilities would
not come to the fore. The learned (@lim)
and the ignorant (jdhil) would have been
equal and intellectual endeavor would
cease (Ibn Qutayba, Tz 'wil, 86; cf. Razi,
Tafs, vii, 185). Behind this perception is
the notion that the mutashdbih are verses
that make people think when they try to
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identify them and use their own judgment
in interpreting them. Consequently, it can
be said that they are presented as verses
that stimulate people and put them on
their guard. It seems that the mutashabik are
perceived as the conscience of the believer
and indicate the level of his religious
knowledge. Due to their ambiguity, dealing
with them requires a high degree of reli-
gious discernment. The more profound the
person, the better his decisions and thus
the more pleasant his condition in the next
world. This issue is thoroughly discussed in
the commentaries with regard to the status
of “the experts in knowledge” (rasikhiin fi I-
tlm) mentioned in ¢ 3:7.

Ambiguous verses and the inimitability of the

Qur'an S
As indicated ab'ovc, the features of the
mutashabth as “similar verses” are held to
supply proof of the miraculous nature of
the Qur’an. Additional evidence of this
was found in the features of the mutashabih
in the sense of “ambiguous verses.” This
derives from two opposing attitudes toward
the interpretation of these verses, opposi-
tion to interpreting the mutashabth and sup-

. port for their interpretation.

Almost every commentator identifies
the “mysterious letters” { fawatih — or
awd il al-stupar, see LETTERS AND MYSTER-
10us LETTERS) of the Qur’an as mutashabih
(e.g Tabari, Tafst, iii, 116-7). These are the
letters that occur at the beginning of cer-
tain stiras and whose meaning is unclear.
The significance of the mysterious letters,
as well as the other mutashabih verses, is
considered a divine secret known only to
God himself. Both should be regarded as
parts of the book that God has prevented
his people from understanding. Their con-
cealed meaning points to the divine source-
of the Qur'an and thus attests to its mira-
culous nature (‘Abd al-Jabbar, Mutashabik,

i, 17).
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The ambiguity of the mutashabik verses
enables believers to interpret them in more
than one way. This means that the Qur’an
accommodates more than one approach to
a given issue and that different trends in Is-
lam are likely to find their ideas reflected in
the Qur’'an (‘Abd al-Jabbar, Mutashabih, i,
26, 28. See also L. Kinberg, Muhkamat,
158, 168). This allows the holy text to serve
as a source of answers and solutions to any
problem at any time and represents one of
the central aspects of the miraculous na-
ture of the Qur'in

In examining the different attitudes to-
ward the interpretation of the Qur’an,-

H. Birkeland (Opposition, g) states that the
opposition to qur'inic exegesis was never
comprehensive and was aimed at the usage
of human reasoning (7a’y). The validity of
tafsir bi-I- im, i.e. exegesis based on hadith
{the records of the pronouncements and
actions of the prophet Muhammad, see
HADITH AND THE QUR’AN) was, in H. Birke-
land’s view, never disputed. Support for
this theory can be found in the way the
term mutashdbih is treated in the exegetical
literature as well as in its relation to the
term mufkam. The prohibition of inter-
preting the mutashabih verses may be un-
derstood as a reflection of the opposition
to the use of human reason. At the same
time, allowing the interpretation of these
verses seems to be conditional upon the
usage of hadith as a means of interpreta-
tion. Indeed, Muslim scholars have tradi-
tionally not regarded the employment of
hadith to illuminate a qur'anic verse ds in-
terpretation, but rather as a means of con-
firming the message included in the verse.
Consequently, a verse in harmony with a
reliable hadith may be relied upon as a
source of guidance. Such a verse would be
defined as mubkam. The mutashabih, on the
other hand, ¢an never be regarded as au-
thoritative. Both the need of various
streams in Islam to have their distinctive
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ideas anchored in the Qur'an and the jn-
Junction to follow only the mukkam verses
may explain the variance in the identity of
the verses which different groups view as
muhkam and mutashabih. As shown above, a
verse defined by one scholar as mutashabih
may be characterized as mujtkam by an-
other. The flexible way in which the two
terms were used enabled the commenta-
tors to adapt a verse to their needs by de-
fining it as muwhkam. In so doing they were
actually using their own independent rea-
soning presented as hadith, See also
TRADITIONAL DISCIPLINES OF QUR'ANIC
STUDY.

Leah Kinberg
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Exegesis of the Qur'an: Early
Modern and Contemporary

This anicle deals with the exegetical efforts
of Muslim scholars as well as with their
views of exegetical methodology from the
middle of the nineteenth century to the
present.

Aspects and limits of modernily in the exegesis of

the Qurdn
Treating eady modern and contemporary
exegesis of the Qur'an as a disunct subject
implies that there are characteristics by
which this exegesis differs noticeably from
that of previous times. The assumption of
such characteristics, however, is by no
means equally correct for all attempts at
interpreting passages of the Qur'an in the
books and articles of Muslim authors of
the [ate nineteenth and twentieth centuries,
and even where such an assumption holds
true, those authors do not always dewiate
significandy frorm traditional patterns and
approaches (see EXEGESIS OF THE QUR’AN:
CLASSICAL AND MEDIEVAL). Many Qur'an
commentaries of this ume hardiy differ
from older ones in the methods applied
and the kinds of explanations given. The
majority of the authors of such commen-
taries made ample use of classical sources
like al-Zamakhshari (d. 538/1144), Fakhr
al-Din al-Razt{d. 606/1210) and Ibn
Kathir (d. 774/1973) without necessarily
adding anything substantially new to the
already available interpretations. One
should thus always bear in mind that in the
exegesis of the Qur'an there is a broad cur-
rent of unbroken tradition continuing to
this day. Sdill, in what follows attention will
be directed mainly to innov_ativc trends. ¢ 4§
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The majority of the new approaches to
excgesis has so far been developed in the
Arab countries and particularly in Egypt.
Therefore, this part of the Islamic world
will be dealt with most extensively.
Elements of novelty include the content
as well as the methods of interpretation.
When mentioning content, it should be
said, first of all, that new ideas about the
meaning of the qur'anic text emerged
largely in answer to new questions which
arose from the political, social and cultural
changes brought about in Muslim societies
by the impact of western civilization. Of
particular importance among these were
two problems: the compatibility of the
qur'anic world view with the findings of
modern science (see SCIENCE AND THE
QUR'AN); and the question of an appropri-
ate political and socia! order based on
quc’anic principles (see POLITICS AND THE
QUR'AN; COMMUNITY AND SOCIETY IN THE
QUR'AN) which would thus enable Muslims
to throw off the yoke of western domi-
nance, For this purpose the qur'anic mes-
sage had to be interpreted so as to allow
Muslims either to assimilate western mod-
els successfully or to work out alternatives
believed to be superior to them. One of
the problems to be considered in this -
framework was the question of how qur-
"anic provisions referring to the legal status
of women could be understood in view of
modern aspirations towards equal nights
for both sexes (see FEMINISM; GENDER;
WOMEN AND THE QUR’AN). Hitherto un-
known methodological approaches sprang
partly from new developments in the field
of literary studies and communication the-
ory, partly from the need to find practical
ways and theoretical justifications for dis-
carding traditional interpretations in favor
of new ones more easily acceptable to the
contemporary intellect, but without at the
same time denying the authority of the re-
vealed text as such, These approacheswere
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usually based on a new understanding of
the nature of divine revelation and s

mode of action in general.

Kinds of publications containing exegesis of the
Qurdn and discussing exegetical methods
The main place where exegesis of the
Qur'dn can be lound remains the com-
mentanes. Most of them [ollow a verse-
by-verse approach {tafsir musalsal, i.e.
“chained”™ or sequenual commentary). In
the majority of cases such commentaries
start [rom the beginning of the first stra
(q.v,; sce also FATIHA) and continue — un-
less unfinished — without interruption
unnl the last verse of the last sira, An
exception 15 al- Tafsir al-hadith by the Pales-
unian scholar Muhammad ‘Izza Darwaza,
which is based on a chronological arrange-
ment of the sdras {cf. Sulayman, Danwaza).
Some musalsal commentanes are limited 1o
largerportons of the text {known as juz’,
_ pl_-,ty'&c‘) that were already in [ormer times
" looked upoen as units {e.g Mubammad
‘Abduh, Tafsirjuz’ Ammd, 1322/1904-3)-
Some are evored 10 a single stra{e.g.
Muhammad ‘Abdub, Taf5ir al- Fattha,
1319/1901-2}. In a few cases such commen-
taries deal only with a selection of sdras
made by the author [or demonstraung the
usclulness of a new exegetical method
{'A'isha 'Abd al-Rahman, al-Tafsir al-bayéni,
see below) or the $difying purpose that the
exegesis was onginally meant to serve (e.g.
Shawqr Davl, Sirat al-Rahmain wa-suwar
qisar). It should also be said that the radi-
tonal genre of commentaries which treat
verses considered particulady difficulr (see
DIFFICULT PASSAGES) is still being pursued
{c.g Rashid ‘Abdailah Farhan's Tafsir mush-
kil al-Qur an). While it is true that most
commentaries have been written for the
consumption of rcligious scholars, some
are’Exphicitly designed 1o address the
needs of a more gencral public. This is

true, for example, in the case of Maw-
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dadr’s (d. 1979) Tafhim al-Qur dn (see below),
a commentary intended for Indian Mus-
lims of a cerain educauon who, however,
do not possess knowledge of Arabic or
fexpgriise in the qur'anic sciences.

“The last decades of the twentieth century
in particular wiinessed the publication of
an increasing number of commentanes
which classified key passages of the
qur'anic wext according 10 main subjects
and treated verses related 10 the same sub-
jcc;_'sfnopl.ically. The ideas of exegesis
upderlying this “thematic interpretation”
(tafsir mawdi7) and the pertinent theoretcal
statements proclaimed in them can vary
gready from one author to the next, as will
be seen below: also, in such themadc com-
mentarics, the procedures of determining
the meaning of single verses sometimes
differ hardly at all from those applied in
commenuaries of the musalsal kind. There-
fore, this themauc interpretaton can

roscilate between mere rearrangement of
“textual material and a disdnet method of
exegesis with new results. Generally, how-
ever, thematic interpretation concentrates
upon a limited number of qur'anic con-
cepts judged by the author to be particu-
larty important. This effect has also been
achieved by Mahmad Shalidt in his Tafsr

ﬂ:—@”.&' al-karim. al-Ajzd" al-'ashara al-uls,
who steers a middle course berween the
musalsal and thematic approaches in not
commenting upon the text word by word,
but {ocusing attention on key nodons (se¢
Jansen, Egypt, 14).

Where commentaries concentrate on a
single, central qur'anic theme or just a few
{e.g ‘Abd al-‘Aziz b. al-Dardir’s al- Tafsir ol
mawdiT §-dydt al-tawehid fi I-Qur 3n al-karim),
this §enre merges into that of treauses on
basic questions of qur'anic theology (see
THEOLOGY AND THE QUR'AN}, such as
Daud Rahbar’s God of Fustice or — on a
less sophisdcated level — ‘A'isha ‘Abd al-
Rahman's Magdl ff {-insdn. Dirdsa qur Gniypa.
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In additon, books or articles written in the
field of Istamic theolegy or law that argue
from qur'anic texts -— which most of them
do to a great extent — include an element
of exegesis. Printed collections of sermons,
on the other hand, are not as relevant for
exegesis as one might expect, since Islamic
sermons are nowadays primarnily laid out
/ thematically, not exegencally.

Discussions concerning the appropriate
methods of exegesis are often located in
introductions placed at the beginning of
Qur'an commentaries. A remarkable earty
modern case in point is Muhammad
‘Abduh’s introducdon to his Tafsir al-Fatha
(521, actually Muhammad Rashid Rida’s
account of one of Abduh’s lectures). A
small separate treatse about the principles
of exegesis, Sir Savwvid Ahmad Khan's
Takrir fi usit! al-tafsir, was already printed in
t8g2 {Agra, in Urdu). Since that ume quite
a few books and arucles endrely devoted to
methodological problems of interprenng
the Qur’an have been published, most of
them since the late 1960’s.

Main trends in the exegetical methods and thar

protagomists™ '

-1. Interpreting the Qur'an from the perspec-

tive of Enlighienment rationalism
The first significant innovition in the
methods of exegesis, as they had been
practised for many centuries, was intro-
duced by two eminentProtagonists of
Islamic reform: the Indian Sayyid Ahmad
Khan (1817-98) and the Egyptian Muham-
mad ‘Abduh (1849-1905). Both of them.
impressed by the polidcal dominance and
economic prospérity of modern Western
civilizaton in the colohial age, ascribed the
rise of this civilization to the scientifc
achievements of the Europeans and em-
braced a popui'.’aﬁzcd version ol the philos-
ophy of the Entightenment. On this basis
they adopted an essendally rationalistic
approach to the exegesis of the Qur'an,
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working independendy of cach other and
out of somewhat different points of. depar-

-ture and accentuations, but with similar

results all the same. Both were inspired-
with the desire to cnable their fellow Mus-
lims in their own countries and elsewhere -
to share in the blessings of the powerful
modern civilization. i

For Savyid Ahmad Khan, the qaumatc
experience of the Indian mutny (1857), on
the one hand. had roused in him the urge
to prove that there is nothing in the Istamic
religion which could prevent Indian Mus-
lims from coesasung and cooperatng
peacefully with the British in a policty held
together by a reasonable, morally ad-
vanced legal order and founded on scien-
tific thinking, On the other hand, he had
personally turned to a2 modern scienufic
conception of nature and the universe
after many years of expdsure to the impact
of Britsh intellecruals residing in India.
These motives incited him to attempt o
demonstrare that there could not be any
contradiction berween modern natural
science and the holy scripture of the Mus-
lims. (For a fundamental study of his prin-
ciples.of exegesis and the underlying ideas,
scc,'l'.'i't;ﬁ, Sayyid Ahmad Khan, 144-170.)

Sayyid Ahmad Khan's basic notion for
understanding qur'anic revelation {see
REVELATION AND INSPIRATION) is ex-

‘pounded in his above-mennoned treatse

on the fundamentals of exegesis {usi! al-
tafir) and put into practice in several other
writings published by him: The law of
nature is a practical covehant {q.v.) by
which Geod has bound himsell 1o humaniry
(see NATURAL WORLD AND THE QUR'AN},
while the promise and threat (see REwARD
AND PU!?I]SHMENT) contained in the revela-
tion is a-vetbal one. There can be no con-
tradiction between both covenants; other-
wise God would have contradicted himsell.
which 1s unthinkable. His word, the reve-

lation, cannot contradict his work, t.e.
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* nature (sec CREATION). Sayyid Ahmad

Khan complements this assumption with
a second axiom: Any religion imposed by
God — and hence also [slam, the religion
meant to be the final one for afl human-
kind — must necessarily be within the
grasp of the human intellect. since itis
possible 1o perceive the obligatory charac-
ter of a religion only through the iniellect
{q.v.). Therefore it is impossible that the
qur'anic revelation could contain anything
contradicting scientific reason.

[l some contemporary Muslims believe
the opposite, this does not stem, in Sayyid
Ahmad Khan's opinion, from the qur'inic
text as such, but from an erroneous
direcdon within the exegetical tradition:
The holy book only seems to contradict
modern science in certain places if one has
not noticed that the passage in question
must be undersiood metaphoncally.
According to Sayyid Ahmad Khan this
metaphorical interpretation (ta wil} is, nota
bene, not a secondary reinterpretauon of
an obvious meaning of the text, but a
reconstruction of its onginal meaning:
God himsell had chosen to use certain
metaphoncal expressions in the text only
on account of their currency as common
metaphor {q.v.) in the Arabic usage of the
Prophet’s day, making them comprehen-
sible to his contemporaries, the first
audience for what had been revealed to
him. Exegetes must, therefore, first try 10
understand the text as undersioed by the
ancient Arabs to whom it was adressed in
the tme of the Prophet (sec LANGUAGE
AND STYLE OF THE QUR'AN; PRE-1S5LAMIC
ARABIA AND THE QUR'AN).

The practical result of Sayyid Ahmad
Khan's exegetical endeavor on the basis of
these principles is to eliminate miraculous

events from his understanding of the
qur'anic text as much as possible, as well as
all kinds of supranatural phenomena and

other phenomena incompatibie with his
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own scienufic world view (see MiracLE). In
the case of doubt, the reasoning of mod-
ern science. not the meaning of the text
which was most likely accessible to the an-
cient Arabs. is his criterion of truth (q.v.).
He thus explains the prophet’s night jour-
ney (See ASCENSION: A8 an event that took
place only in a dream {sec DREAMS AND
sLEEP', while the jinn iq.v.) become, in his
interpretation. some sort of primitive sav-

-gges living in the jungle, etc.

.~ Muhammad 'Abdubh, taking over a well-

;

known idea that can be traced back to the
philosophy of the late phase of the Euro-
pean Enlightenment, concerved of the his-
tory of humankind as a process of devel-
opment analogous to that of the individual
and saw in the “heavenly religions” educa-
tional means by which God had directed
this development towards its final stage of
.matunty, the age of science. According to
him, Muslims are perfecdy fit for sharing
in the civilizagon of this age and can even
play a leading part in it, since Islam is
the religton of reason and progress. The
Qur'in was revealed in order 1o draw the
minds of human beings to reasonable con-
ceptions about their happiness in this
world as well as in the hereafier. For
‘Abduh this means not only that the con-
tent of the Qur'an conforms (o the laws
of narture. but also that it informs people
about the laws that are effective in the
historical development of nauons and
societies.

In this sense. the whole qur'anic revela-
tion secks to bestow God's guidance
(hiddya) upon humankind, and hence it has
to be interpreted so as to make it easier for
its audience 10 understand the goals God
desires them 10 atrain. Exegetes should
devote themselves to the service of God’s
enlightening guidance and concentrate
their effors on searching the quranic text
to uncover God's signs (q.v.; dyd?) in nature
and to a;'écrn the moral and legal norms
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of which the text speaks (see ETHICS AND
THE QUR'AN). This is their proper task
rather than digressing into complicated
scholarly discussions about the possible
sense of individual words and phrases or
imr;];jting themselves in a variety of levels
of meaning — whether grammaucal or
mystical (see GRAMMAR AND THE QUR'AN;
$UFISM AND THE QUR'AN] — that might be
€ diséernible in the text, partcularly since
these various understandings were quite
unfamiliar to the Arabs of the Prophet’s
time. In order to grasp that to which God
intends to guide humankind. the text has
to be understood — and here ‘Abduh
agrees once more with Sayyid Ahmad
Khan — according to the meaning its
words had for the Prophet’s contempo-
raries, the first audience 1o which the reve-
lauon was disclosed. Moreover, commenta-
tors must resist the temptation 10 make
qur’anic statements definite where they
have been left indefinite (mubkam) in the
text itself — e¢.g., by idendfying persons
whose proper names have not been
mentoned — as well as the temptation 0
fill gaps in qur'dnic narratives (q.v.) with
Jewish traditons of biblical or apocryphal
ongin (Is7é lyydt) since these were handed
down by previous generatons of scholars
who never stripped them of what contra-
dicted revelaton and reason (7afsir al-
Fattha, 6,7, 11-12, 15, 17).

The charactenisuc features of ‘Abduh’s
own exegencal practce are reflected most
clearly in his voluminous commentary
widely known as Tafsir al-Mandr, which has
become a standard work quoted by many
later authors alongside the classical com-
mentarnies. ‘Abduh’s actual share in 1t con-
sists of the record of a series of lectures
that he gave at al-Azhar University around
the year 1900 which covered the text of the
Qur'an from the beginning to Q 4:124. His
pupil Muhammad Rashid Rida took notes
of these lectures which he afterwards elab-
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orated and showed to his teacher for ap-

- proval or correction. In addiuon, e com-

plemented the passages based on ‘Abduh’s
lectures by inserting explanadons which he
marked as his own — and in which he dis-
played a more tradidonalist attitude than
that of ‘Abduh (cf. Jomier, Commentaire).
After ‘Abduh’s death Rida continued the
commentary on his own 10 @ 12:107.

‘Abduh divides the qur'anic text into
groups of verses eonstitutng logical units
and treats the text of these paragraphs as a
single entity. This corresponds to his view
that single words or phrases are not the
primary subject of interest for the com-
mentator, but rather the didacue aim of
the passage, and that the correct interpre-
taton of an expression can often be
grasped only by considenng its context
(siydg). His interpretations, which he often
enriches with lengthy excursions, do not
always consistenuy foilow his own declared
principles but show a general tendency
towards stressing the rauonaliry of Islam
and its posigve atatude towards science,
while aiming at the same dme 1o eradicate
elements of popular belief and pracdce
which he considers 1o be superstitious. For
‘Abduh, too, in the case of doubt, science
is the decisive criterion for the meaning of
qur'anic wording.

Another Egypuan author, Muhammad
Abi Zayd, who published a commentary
in 1930, can also be ranked among the ex-

ponents of a rauonalistic exegesis inspired

by a popular appropriation of the Europe-
an Enlightenment. His book, al-Hiddya wa-
{- 'trfan ff tafsir al-Qur'an bi-I-Qur dn, created
a considerable stir and was finally confis-
cated by the authorites at the instigation
of al-Azhar University, which condemned
it in an official report ( Jansen, Egypt, 88-9).
The methodological device hinted at in its
tide — namely that of explaining parucu-
lar qur'anic passages by comparing them
10 parallel passages which address the same
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subject in a more detailed way or in simi-
lar, though not identical terms — was not
completely novel even then, and has been
taken up more than once by later commen-
tators, so far without negative reactions on
the part of the guardians of orthodoxy.
What gave offence was apparently not
the methodology so much as the ideas
Muhammad Abt Zavd tned to propagate
by making a very selective use of it: He
argues that a [ar-reaching jtihad is per~
jited with respect to traditional norms of
Tslamic law, and he does his best 1o explain
away any miracles and supranatural occur-
rences in the qur'anic narratives concern-
ing the prophets (see PROPHETS AND
PROPHETHOOD}.

Some commentaries contain elements of
ratuonalistic exegesis in line with the in-
sights o Savyid Ahmad Khan or ‘Abduh,
but use them only 10 a limited extent.
Among these are: Tarjuman al-Quran {1930)
by the Indian author Aba I-Kalam Azad
and Maalts al-tadhkir (1929-39) by the
Algerian reformist leader ‘Abd al-Hamid
Ibn Badis.

§.2 The so-called scientific exegesis of the

Qur'in
Scientific exegesis (tafsiv ‘ilmi} is 10 be un-
derstood in light of the assumption that all
sorts of findings of the modern natural sci-
ences have been anti¢ipated in the Qur'an
and that many unambiguous references to
them can be discovered in its verses (q.v.).
The scientific indings already confirmed
in the Qur’an range from Copernican cos- -
-mology (see cosmoLocY) to the propertes
of electricity, from the regularities of

chemical reactions to the ageéiits of infec-

;tious diseases. The whole method amounts
to reading into the text what normally
would not ordinanly be seen there. Oflten
lra.incd_in medicine, pharmacy or other
natural sciences, even agricultural sciences,
scientific ésc%\ﬂcs are, for the most part,
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not professional theologians. This kind of
excgesis has, however, gained entry into
the Qur'in commentanes of religious
scholars as well.

1t should be menuoned that Muhammad

Abduh’s commentaries are not themselves
devoid of attempts to read discoveries of
modern science into the text. As s well-
known, he considered the possibility that
the jinn mentioned in the Qur'an could be
_equated to microbes. He also considered it
legiumate to understand the-flocks of birds
which, according to @ 103, had thrown
stones on the:Peopie of the Elephant (q.v.),
to beswarms of flies which, by their pol-
luted legs, had transmitted a disease to
them (Tafsir juz ' ‘Ammd. 158). ‘Abduh’s
interest i such interpretations, however,
did not parallel that of the supporters of
scientific exegesis: He wanted to prove to
his public that the qur'anic passages in
question were not contrary o reason by,
modern scicnufic standards, whereas pro-
‘ponents of scientific exegesis hope to prove
that the Qur’an is manv centures ahead of
weslern scientists, since it menuons what
they discovered only in modern umes.
Most enthusiasts of scientific exegesis re-
gard this éssumed chronological priority of
the Qur'an in the field of scienufic knowl-
edge as a particularly splendid instance of
its 1jdz, miraculous inimitability (q.v.), ap-
preciating this aspect of :7dz all the more
as a highly effective apologedcal argument,
in their view, o be directed against the
West.

The basic pattern of scientific exegesis
was not completely new: Several authors of
classical Qur'an commentaries, notably
Fakhr al-Din al-Rizf, had already ex*
pressed the idea that all the sciences were
contained in the Qur'in. Consequendy,
they had tried to detect in its text the astro-
nomical knowledge of their umes, then
largely adopted from the Perso-Indian and
Greco-Hellenistic heritage. Efforts of this
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kind were still carried on by Mahmad
Shihab al-Din al-Alasi {d. 1856) in his Rizk
al-ma‘dni, a commentary which, however,
does not vet show anv familianity with
modern western science.

The first author who attained somcep'ﬁ)-

- licity by practicing scientific exegesis in

the modern sense, i.e. bv finding in the
qur'anic text relerences to modern scien-
ufic discoveries and advances, was the
physician Muhammad b. Ahmad al-
Iskandarant; one of his rwo perunent
books printed around the vear 1880 bears
the Pro;his:ir?g utle Kasaf al-asrar al-nardnivya
al-qur dniyya fi-md yata'allaq bi-{-ajram al-
samdwtyya wa-{-ardiyya wa-{-hayawandt wa-I-
nabat wa-l-jawdhir al-ma‘diniyya (i.¢. “Un-
covering the lumidobs qur'anic secrets,
pertaining to the heavenly and terrestrial
bodies, the amimals, the plants and the
metallic substances,” 1297/1879-80).

The most promtihent represdniative of
this afsir ‘tmi in the early twentieth century
was the Egypuan Shaykh Tantawf Jawhart
author of al-Jawéhtr fi tafsir al-Qur an al-
karim (1341/1922-3). This work is not a
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commentary in the customaty sense, but
rather an encvclopaedic survey of the
modern sciences or, more exacty, of what
the author classes with them — including
such disciplines as ;pin‘tiéiii {‘1lm tahdtr ai-
arwah). Jawhar! claims thart these sciences
were already menuoned in certain qur'inic
verses, passages upon which his lcn—g{hy
didutuc exposifions of, perunent topics are
based. All chis is ittérdpersed with tables,
drawings and photographs. Unlike most
other enthusiasts of scienufic exegesis.
Jawhari did not employ this method pri-
manily for the apologeuc purposes, men-
tioned above, of proming the {74z of the
Qur'an. His main purpose was to convince
his fellow Muslims that in modern times
they should concern themselves much
more with the sciences than with Islamic

faw: only in this way could they regain

130

political independence and power. Other
authors wrote books devoted 1o the'scien-
tific exegesis of qur'inic verses mainly with
apologeuc intentons, among them ‘Abd al-
‘Aziz Isma'n (al-Isidm wa-[-1bb al-hadith,
Cairo 1938. reprint 1957t, Hanaft Ahmad
{Mujizat al-Qur'an fi wasf al-ka’inat, Cairo
1954. two reprints entitled al- Tafsir al-‘ibni
li{-dyat al-kawniyya, 1950 and 1968: and
"Abd al-Razzaq Nawfal ‘al-Qur an wa-I-tim
al-hadith. Cairo 1378/1959).

Some authors of well-known Qur'ap
commentaries who do not'rely exclusively
on the method of scienufic exegesis. but
deal with the qur'anic text as a whole (not
only with verses lending themselves to this
method:. nevertheless pracuice scienufic
exegesis in the explanauon of particular
verses. Thus, clements of tafsir ‘thmi occur,
for example, in Safiwat al-‘irfan (= al-Mushaf
al-mufassar. 1903} by Muhammad Farid
WajdT, in the Majalis al-tadhkir (1929-30)
by ‘Abd ajl-Hamfd Ibn Badis, and in al-
Mizan (1973-85) by the Imamite scholar
Muhammad Husayn Tabawaba't (d. 1982).

The scienufic method of interpretaton
did not find general approval among Mus-
lim authors who wrote Qur’an commentar-
ies or discussed exegetical methods. Quite
a few of them rejected this method out-

,aght, like Muhammad Rash1d Rida, Amin
al-Khalr iwhose detailed-refutation of it
[Manahy wjdid, 287-96] has often been re-
ferred wo by later authors), Mahmuad
Shaltdt and Sayyid Quib {for these and
other criucs of the tafsir 'ifmi and their ar-
guments, see al-Muhtasib, [uyahdt al-tafsiy,
302-13 and Aba Hajar, a/- Tafsir al- Umi,
295-336". Their most important objections
to scientific exegesis can be summarized as
follows: 1! It is iexicographically unten-
able, since it falselv aunrbutes modern
meanings to the qur'anic vocabulary; (2) it
neglects the contexts of words or phrases
within the qur'anic text, and ajso the occa-
sions of revelation (q.v.: asbdb al-nuzdl)

UN
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where these are transmitted; (3} it ignores
the fact that, tor the Qur'an to be compre-
hensible for its first audience. the words of.
the Qur’an had to conform to the language
and the intellectual honzon of the ancient
Arabs at the Prophet's ime — an argu-
ment already used by the Andalusian
Malikite scholar al-Shaubi (d. 790/1388}
against the scientific exegesis of his ume
(al-Muwafagat f usil al-shari'a, ii, 69-82); (4)
it does not take notice of the fact that sci-
entific knowledge and scienufic theones
are always incomplete and provisory by
their very nature; therefore, the derivation
of scientific knowledge and scientific theo-
ries in qur'anic verses is actually tanta-
mount to iimiting the validity of these
verses to the time for which the results of
the science in question are accepted; (35)
most importanuy, it fails to comprehend
that the Qur’in is not a scientific book, but
a religious one designed to guide human
beings by imparting to them a creed and a
set of moral values {or, as Islamists such as
Sayyid Quib prefer to put it, the distinctive
principles of the Islamic svstem; cf. below).
Despite the weight of all these objections,
some authors sull believe that the waf5ir tlmi
can and should be continued — at least as
an additional method particularly useful
for proving the ijdz of the Qur‘an 1o those
who do not know Arabic and are thus un-
able 10 appreciate the miraculous style of
the holy book {see Hind Shalabi, a/- Tafsir
al-'tkmi, esp. 63-6g and 149-164; Ibn ‘Ashar,
Tafsir al-tahriy, i, 104, 128).

3. Interpreting the Qur'an from the

perspective of literary studies
The use of methods of literary swudies for
the exegesis of the Qur'an was initiated
mainly by Amin al-Khalr (d. 1g67). a pro-
fessor of Arabic language and literature at
the Egypuan University (later King Fu'ad
University, now University of Cairo}. He
did not write a Qur'in commentary him-
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self, but devoted a considerable part of his
lectures to exegetical questions and also
dealt with the history and current state of
methodological requirements of exegesis in
his post-rg40’s publications.

Already in 1933. his famous colleague
Taha Husavn had remarked in his booklet
FT l-5ayf that the holy scriptures of the
Jews. Christians and Muslims belong to the
common literary hentage of humankind
{sce RELIGIOUS PLURALISM AND THE QUR-
'AN; SCRIPTURE AND THE QUR'AN} as much
as the works of Homer, Shakespeare and
Goethe, and that Muslims should begin to
study the Qur'an as a work of literary ant
and use methods of modern literary re-
search for its analvsis. just as some Jewish
and Chnstian scholars had done with the
Bible {al-Mami‘a al-kdmila fi-mu allaf3t al-
dukeir Tdhd Husayn, Beirut 19747, xay,
215-g). He had added that such an ap-
proach was not 1o be expected from the
clerics (shuyikn} of al-Azhar, but that there
was no reason to leave the study of holy
scriptures to men of religion alone — why
should people not be entitled to express
their opinions about such books as objects
of research in the field of literary art, “tak-
ing no account of their religious relevance
(bi-gat't [-nazant ‘an makanasthd [-dtniyya)”
‘bd., 216)? He concluded, however, that it
would stll be dangerous in his country to
embark publiclv on an analysis of the
Qur’an as a literary text. Amin al-Khilr
shared the basic idea contained in these re-
marks and developed them into a concrete
program; several of his students, along
with their own students, tried to carry it
our, some of them not without bitter con-
sequences, as foreseen by Taha Husayn.

According to Amin al-Khall, the Qur'an
15 “the greatest book of the Arabic lan-
guage and its most important literary work
tkitab al-'arabtyya al-akbar wa-atharuha [-adabi
af-a'zam)” (Mandhy tgjdtd, 3073; see LITERA-
TURE AND THE QUR'AN]. In his view, the
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adequate methods (or studving this book
as a work of literary art do not differ from
those that apply to any other works of liter-
ature. Two fundamental preliminary steps
have to be taken: (1 The historical back-
ground and the circumstances of its
genesis — or in the case of the Qur’an, iss
entry into this world by revelaion — must
be explored. For this purpose, one has o
study the religious and cultural traditions
and the social situation of the ancient
Arabs, 1o whom the propheuc message was
first adressed, their language {sec aArRaBIC
LANGUAGE} and previous literary achieve-
ments, the chronology of the enunciation
of the qur'anic text by the Prophet (see
CHRONOLOGY AND THE QUR'AN}, the occa-
sions of revelaton fasbab al-nuzil), etc. (2)
Keeping in mind all relevant knowledge
gathered in this way. one has to establish
the exact meaning of the text word by
word as 1t was understood by its first listen-
ers (see FORM AND STRUCTURE OF THE
QUR’AN). In accordance with al-Shagbi, al-
Khalt assumes that God, in order to make
his intention understood by the Arabs of
the Prophet’s time. had to use their lan-
guage and to adapt his speech 1o their
modes of comprehension, which were
themselves determined by their traditional
views and concepts. Hence, before the
divine intention of the text can be deter-
mined, one has first 10 grasp its meaning as
understood by the ancient Arabs — and
this can be done, as al-Khiill emphasizes.
“regardless of any religious consideration
(dina nazarin il ayyi ‘hbérin dini)” (Manihi
tajdid, 304). It then becomes possible to
study the artistic qualities of the Qur'an.
by using the same categories and by keep-
tng to the same rules as are applied in the
study of literary works. The style of the
Qur'an can thus be explored in given pas-
sages by studving the principles which
determine the choice of words, the pecu-
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liarities of the construction of sentences.
ihe figures of speech emploved, etc: (see
RHETORIC OF THE QUR'AN; SEMANTICS OF
THE QUR'AN). Likewise, one can examine
the typical structure of passages belonging
to a parucular literary genre. Since works
of literarv art are characterized by a spe-
cific relation berween content or theme on
the one hand and formal means of expres-
sion on the other, al-Khali attaches partic-
ular importance to the thematic units of
the qur'anic text and stresses that a correct
explanauon requires commentators to con-
sider all verses and passages which speak to
the same subject, instead of confining their
attenton to one single verse or passage
{ibid.. 304-6). At the same time, al-Khalr's
approach is based on a partucular under-
standing of the nature of a literary text:
For him, literature, like art in general, is
primanly a way of appealing to the pub-
lic’s emotions, as a means of directing
them and their decisions. He therefore
argues that the interpreter should also uy
to explain the psychological effects which
the artistic qualites of the qur'anic text,

in particular its language, had on its first
audience.

ShukrT ‘Ayyid, who wrote his M.A. thesis,
Min wasf al-Quran al-karim li-yeum al-din
wa-{-hts@b (n.d., unpublished, although a
critical summary exists in al-Shargawi,
{ityahdt. 213-6) under al-Khail's supervi-
sion. 1s reputed to have been the first to
carry out a research project based on these
principles.

Also among al-Khall's students was
'A’isha ‘Abd al-Rahmin (pen name, Bint
al-Shau’, his wife. Her commentary, ai- -~
Tafsir al-bavant {il-Qur dn al-karim, is de-
signed in conformity with the main fea-
tures of al-Khall’s methodological
conception and in its preface explicitly
refers 10 the suggesuons received from
him. ‘A'isha "Abd al-Rahman consciously



£33

selected a number of shorter stiras to show
in a particularly impressive way the fruits
to be gathered by the application of al-
Khali's method. Each of them constitutes
a thematic unit. and the author gives a
rough indication of the place of the re-
spective sdra in the chronology of the
Prophet’s enunciation of the quriamic text
and expounds the significance ol its theme
during this ime in comparison with other
phases of the Prophet's acuvity. To illus-
trate this point. she hints at other relevant
saras (q.v.) or parts of them, and discusses
questons ol the occasions of revelation
(asbdb al-nuzal). In doing so she attempts to
give at least part of an oudine of the his-
torical background of the sira under con-
sideration (see HISTORY AND THE QUR'AN).
She highlights the most striking stylistic
features of this siira, e.g. relatve length or
shortness of sentences, accumulaton of
certain rhetorical figures, frequent occur-
rence of certain morphological or syntacti-
cal patterns, etc., and tries to demonstrate
the specific relation of these features to the
corresponding theme, citing a host of par-
allel verses from other siiras which treat
the same subject or show the same stylistic
features. She also considers the emotional
effect these peculianities are meant to have
on the listeners and attends to such ques-
tions as the impact of qur’anic rhymes (see
RHYMED PROsSE) on the choice of words
and of the compository structure of the
stiras. Additonally, she gives a careful
verse-by-verse commentary in order to
explain everv single difficult word and
phrase by comparing other qur'lnic verses
which contain the same or similar expres-
sions, quoting verses from ancient Arabic
poetry, referring to classical Arabic diction-
aries and discussing the opinions ol the
authors of — mostly classical — Qur'an
commentanes. [n all this she displays a
high degree of erudition. In general,
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‘Aisha ‘Abd al-Rahmin’s commentary, as
well as her other publications treating
problems of the exegesis of the Qur'an.
have found a favorable reception even
among conscrvative religious scholars, as
she avoids broaching dogmatically sensitive
points and apparenuy does not do any-
thing but prove once more the stvlistic 17dz
of the Qur'dn, now on the level of ad-
vanced philological methods.

Another student of al-Khall. Muham-
mad Ahmad Khalaf Allah. faced constder-
able difficulties in his use of al-Khalf’s ap-
proach and was exposed to the anger of
leading religious scholars {ulama ) at al-
Azhar. In 1947 he submitted his doctoral
thesis al-Fann al-qasasi f I-Qur'dn al-karim 10
the King Fu'ad University {now University
ot Cairo). On the basis of al-Khilr’s idea
of literature as an instrument of appealing
to emotions and directing them according
to the author’s intentions. Khalaf Allah
had set about studying the artistic means
by which, according to his conviction, the
qur inic narratives were 5o uniquely and
effecuvely fashioned (Wiclandt, Qffenbarung,

143?-52).

n order to be psychologically effective,
narrauves need not correspond absolutely
to the historical facts. Khalaf Allah even
considers other requirements o be much
more rclevant for this purpose; They must
refer to the listeners’ customary language.
previous conceptions and narrative
traditions — in line with whart al-Shatibt
and al-Khill had already said about the
importance of undcmandi}xé the original
reception of the message:"They must be
adapted 1o the listeners’ feelings and men-
tal condition. Finally, thev must be well
constructed. He thus arnves at the conclu-
sion that the qur'anic narratives about
prophets of eartier times are, to a large
extent, not historically true: Although
Muhammad’s Arab contemporanies

CA_ . L —
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certainly believed them 1o be true repornts
about what actually happened, God used

* them in the Qur'an not primarily as histor-
ical facts (wdgt’ ta rikhi), but as psvchologi-
cal facis fwdgi' rafst), i.e. as a means of in-
fluencing the listeners’ emotions (al-Fann,
Cairo 19652 50, t11}. In order to achieve
this, God 100k the subject matter of these
qur’inic narratives from stories and ideas
already familiar 1o the ancient Arabs,
Moreover, for the purpose of supporting
Muhammad {g.v:) emotionally during the
latter’s often exhausting confrontation with
the heathen Meccans (see OPPOSITION TO
MUHAMMAD), God reflected the Prophet’s
state of mind in the qur'anic stories about
carlier prophets by shaping these narra-
tves according to Muhammad’s own
expenence.

Obwviously, this interpretadon impiies that
the content of the qur'anic narratives
about prophets corresponds for the most
part to the content of the Prophet’s con-
sciousness as well as that of the onginal
audience of the divine message. This
makes it possible to trace important fea-
tures of these narratives to what Muham-
mad and his Arab conternporanes knew
from local tradittons or what Muhammad
could have said himself on the basis of his
experience. According to Khalaf Allah,
however, this correspondence results from
the fact that God, the only author of the
holy book, had marvellously adapted the
qur’anic narratives to Muhammad’s situa-
tion and that of his audience. Khalaf Allah
never doubts that the entire text of the
Qur’an was inspired literally by God and
that Nuhammad had no share whatsoever
in its production.

Nevertheless Khalaf Allah’s thesis was re-
jected by the examining board of his own
university, one of the arguments being that
its results were religiously questionable.
Moreover, 2 commission of |eading schol-
ars {'ulema ) of al-Azhar issued a memo-

-}
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randum classifving Khalaf Allah as a
criminal because he had denied that the
qur’dnic narragves were historicallv true in
their entrerty. A short time later he was dis-
missed from his position at the university
on another pretext.

Occasional attempts at studying the
Qur'an as a work of literary an were also
made by authors not belonging 10 al-
Khull's school, again, mainly Egvptians
{for details up 0 the 1960, see al-
Bayyumy, Khutuwdt al-tafsir al-baydni, 335-9).
Savyid Quib’s af- Tasuir al-fanni fi {-Qur dn
bears witness to the aesthede sensitivity of
the author — who had previously made his
name as a literary critic — and contains
some cogent observations, but in contrast
to the works of al-KhalT's students it is not
based on the systetnatic application of a
method. The longest chapier of al-Taseir
al-fanni is devoted to the qur’anic narra-
tives; unlike Khalaf Allah, Sayyid Qutb
does not voice any doubts about their his-
torical truth. In shor, itis possible to state
that, since the 19707, an increased interest
in studying the qur’anic narratve art has
emerged (see e.g. ‘Abd al-Karim Khatib,
al-Qasas al-qur @ni fi mantigihi wa-mafhamity;
Ildhamt Nagra, Sikalinyyat al-gissa fi
{-Quran; al-Qasabt Mahmid Zalaty, Qaddyd
{-tiksrdr ft I-qasas al-qur ‘@nt; Muhammad
Khayr Mahmad al-‘Adawi, Ma 'dlim al-qussa
f {-Qur an al-karim). Cognizant of Khallaf
Allah’s fate, however, those authors who
have addressed this topic in more recent
times have tended to draw their conclu-
sions rather cautiously.

4. Endeavors to develop a new theory of
exegesis taking full account of the historiciry
of the Qur’an
The school of al-Khali had already given
much importance to the task of recovenng
the meaning of the Qur’in as understood
at the ume of the Prophet and looked
upon the Qur'an as a literary text which
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had 1o be interpreted, as any other literary
work, in its historical context. Since the
tate 1950's several scholars have come to
the conviction that the qur'anic text 1s re-
lated to history in a much more compre-
hensive wav and that this fact necessitates
a fundamental change of exegetical
methods.

One such scholar ts (Muhammad) Daud
Rahbar, a Pakistani scholar who later
taught in the United States. In a paper
read at the International Islamic Collo-
quium in Lahore in January 1958, he em-
phasized that the eternal word of God
contained int the Qur'an — which 1s ad-
dressed to people today as much as to
Muhammad's contemporanes — “speaks
with reference 10 human situauons and
events of the last 21 vears of the Prophet’s
life in partcuiar,” as “no message can be
sent to men except with reference 1o actual
concrete situadons” (Challenge, 279). Rah-
bar calls urgendy on Muslim exegetes to
consider what this means for the methods
of dealing with the revealed text. In this
framework, he autaches special significance
to the question of the occasions of revela-
ton (esbdb al-nuzal} and to the phenome-
non of the abrogadon (q.v.} of earlier regu-
lations by later oncs (al-ndsikh wa-I-mansikh)
in the qur'anic text. He expresses the ex-
pectadon that exegetes react to the chal-
lenges of modern life more flexibly by tak-
ing notce of the fact that the divine word
had to be adapted to histoncal circum-
stances from the very beginning, and thar
God even modified his word during the
few years of Muhammad’s prophetic activ-
1ty in accordance with the circumstances.

Fazlur Rahman, also of Pakistani origin
and until 1988 professor of Islamic thought
at the .Univcrsity of Chicago, proposed in
his Islam and Modernity: Transformation of an
Intellectual Tradinion (1982) a solution for the
hermeneuucal problem of disentangling
the eternal message of the Qur'an {rom its
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adapration to the histoncal circumstances
of Muhammad’s mission and discovering
us meaning for believers of todav. Accord-
ing to him. the qur inic revelation primar-
ilv “consists of moral. religious, and social
pronouncements that respond 1o specific
problems in concrete historical situations,”
partucularly the problems of Meccan com-
mercial society at the Prophet’s time Isee
MECCaj; hence the process of interpreta-
tiocn nowadavs requires “a double move-
ment, from the present situation to
qur'anic tumes, then back to the present”
(ibid., 5). This approach consists of three
steps: First, “one has to understand the
impon or meaning of a given statement by
studving the histoncal situation or problem
to which it was the answer”; secondly, one
has “to generalize those specific answers
and enunciate them as statements of gen-
eral moral-social objectives that can be
‘distilled’ from specific texts i the light of
the socio-historical background and the...
ratto legrs”; and thirdly, “the general has o
be embodied in the present concrete socio-
historical context” (ibid., 6-7). A method-
ological conception coming close to this
apbroach, although confined to the inter-
pretation of qur'anic legal norms, had al-
ready been evolved since the 1950’s by
‘Allal al-Fas, the famous Malikite scholar
and leader of the Moroccan independence
movement {(cf. al-Vagd al-dhdti, 125, 221;
Magdsid al-shari"a, 190-3, 240-1).

A remarkable recent development in the
arena of theoretical reflecuon on the ap-
propriate methods of interpreting the
Qur’an 1s the plea of the Egvptian scholar
Nagr Hamid Abt Zayd for 2 new exegeti-
cal paradigm, a plea made in several of his
publications, parucularly in his Mafham al-.
nass (19g0). He submitied this book to the
Faculty of Ants of the University of Cairo,
where he was teaching in the Arabic De-
paniment, together with his applicadon for
promotion to the rank of full professor.
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Abi Zayd’s approach to the exegesis of
the Qur’in condnues the traditon of al-
Khalr's school to 2 certain extent, but at
the same time generalizes what had been
the starting point of al-Khal’s methodo-
logy, namely his idea about the form in
which the Qur'an can actually be subjected
1o interpretation. Whereas al-Khali had
stressed that the Qur'an is, above all else. a
literary work and must be analyzed as
such, Aba Zavd simply states that it is a
text fnass) and must be understood accord-
ing to the scientific principles which apply
10 the understanding of texts in general.
His conception of what it means 1o under-
stand a text is based on a model of the pro-
cess of communication first introduced by
the American mathematician and informa-
tion theorist C.E. Shannon (in The mathe-
matical theory of information, published in
1947 in co-authorship with W, Weaver) and
widely accepted since the 1960’s among
experts of linguisuc as well as literary text
theory. The model can be presented in the
following terms: The information con-
tained in a message can be understood
only if the sender transmis it in a code (i.e.
a system of signs) known to the recipient.
According to Aba Zayd this model is nec-
essarily valid also for the process of revela-
tion, in which a divine message is transmit-
ted to human beings: The Prophet, the first
recipient, would not have been able to un-
derstand the revealed text if it had not
been fitted into a code understandable 1o
him, and the same applies to his audience,
the people to which it was sent. The code
which is understandable to a prophet and
to the target group of his message consists
of their common language and the content
of their consciousness, which isto a large
extent determined by their social situation
and their cultural tradivon. Hence God
must have adapted the qur'dnic revelaton
to the language, the social situation and the
cultural tradition of the Arabs of Muham-
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mad’s time. This has far-reaching conse-
quences for the methods of exegesis: In
order to be able 10 understand the divine
message, the exegetes of today have, on the
one hand, to familianze themselves with
the code ued to the specific historical situa-
tion of the Prophet and his Arab contem-
poraries. i.e. those peculianties of lan-
guage. sociery and culture that are not
theirs any more: onlv in that way will thev
be able 1o idenufy in the quriinic text the
elements belonging to this code and to dis-
tinguish them from the immutably valid
substance of the revelanon. On the other
hand, they have to translate the code of
the primary recipients, the Prophet and his
Arab contemporaries, into a code under-
standable to themselves. i.e. into the {an-
guage and the social and cultural situation
of their own tume. This also means that
they cannot relv uncriucally on the long
exegetical tradition from the Prophet’s
ume to their own: The commentators of
past centuries, such as al-Zamakhsharf or
Fakhr al-Din al-Razl, certainly did their
best to translate the divine message into
the codes of their respective umes, but our
time has a code of its own.

Obviously, this methodical paradigm
makes it possible to interpret the qur'inic
text in such a way that conceptions corre-
sponding 1o the social and cultural context
of the Prophet’s preaching, but not tenable
for the interpreter of today, can be classed
as belonging to 2 bygone histoncal situa-
tion and not obligatory anvmore, without
discarding the belief in the literal revela-
tion of the Qur'an and in the everiasting
validity of its message. In fact, Abd Zavd
has always declared unequivocally that he
stays firm in this belief and that it is his
conviction that the historical and cultural
code in the text of the Qur'an has been
used bv God himself, its sole author, and
was not brought into i1 by Muhammad.

Still, Shavkh ‘Abd al-Sabar Shahin, a



137

monber of the promotion board examin-
ingAba Zayd’s publicauons, voted against
hisadvancement to the positon of full pro-
fesor, charging him, among other things,
wifi a lack of orthodoxyv. Several other
sugporters of traditionalist or [slamist
views accused him of heresy (:/had) or un-
beef (kufr). At the instigaton of a mem-
berof an [slamist organizaton, in 1995 a
comrt in Cairo nullified his marriage on
the grounds that he had abandoned the
[skemic religion and thus could not be
marricd to a Muslim woman. The Egyp-
tan Court of Cassation failed to anull this
verdict. As he was in danger of being
“executed” as an apostate (sec APOSTASY)
by Islamist fanadcs, he had to accept an
appointment at a European university.
Mohammed Arkoun, a scholar of Alge-
rian origin who taught in Paris for many
years, arrived at methodological conclu-
sions quite similar, to those of Abn Zayd,
but by a different theoretical approach.
According to Arkoun, the fait coranique, i.c.
the fact to which all actempts at under-
standing the Qur'an have to refer in the
final analysis, is the onginally oral proph-
edc speech (see ORALITY; ISLAM) which the
Prophet himself and his audience believed
to be God’s revelation. This speech, which
is artested in, but not identical with, the
written text of the ‘Uthmanic recension of
the Qur'an (see CODICES OF THE QUR'AN;
COLLECTION OF THE QUR'AN), was per-
formed in a language and in textual genres
tied 1o a specific historical situadon, and in
mythical and symbolic modes of expres-
SION {see SEMIOTICS AND NATURE IN THE
QUR'AN; SYMBOLIC IMAGERY). [t already
contains a theological interpretaton of its
own nature and must be subjected to an
analysis of its structure. The whole exeged-
cal tradition is a process of appropriation
of this fait coranigue by the various [actions
of the Muslim community. The text as
such is open to a potenually infinite range
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of ever new interpretanons as long as his-
tory conunues, although the advocates of
orthodoxy insist on absoluuzing the results
of a parucular interpretation established at
an early stage of this process. Any scientific
study of the Qur'an and of the exegetical
tradition referming to it has to keep in mind
that religious truth, insofar as it ¢can be
understood by Muslims as well as by ad-
herents of other “book religions,” becomes
cfTective provided it exists in a dialectical
rclation between the revealed text and his-
tory. Contemporary scholars must usc the
instruments of historical semiodcs and
sociolinguisacs in order to disanguish par-
tcular traditional interpretadens of the
qur’anic text from the normatdve meaning
which this text might have for present-day
readers.

5. Exegests in search of a new immediacy

to the Qur'in
All exegedcal trends outlined so far — in-
cluding sciendfic exegesis, whose support-
ers claim that the Qur'an is centuries
ahead of modern science — are in one
way or another characterized by a marked
awareness of the cultural distance between
the world in which the qur'anic message
was primanily communicated and the mod-
ern world. In contrast to these approaches,
the Islamist exegesis tends to assume that it
is possible for Muslims today to regain im-
mediate access to the meaning of the
qur'anic text by returning to the belicl of
the first Muslims and actvely struggling for
the restoration of the pristne Islamic so-
cial order. It is in this later form of exegesis
that the author's undertying concepdon of
the revealed text olten finds expression. For
example, Sayyid Quib in his Qur'an com-
mentary, Ft zifdl al- Qur & (1952-65), insists
that the Qur'an in its endrety is God's mes-
sage, and the instrucdons concerning the
“Islamic system” or “method” (nizdm usldmi
or manAg slami) contained in 1t are valid
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iurever. The Qur’sn is thus always con-
temporary, in any age. The task is not pri-
marily that of translaung the onginal
meaning of the qur'anic text into the lan-
guage and world view of modern human
beings, but that of putung it into pracuce,
as done by the Prophet and his first fol-
lowers, who took seriously God’s claim

to absolute sovereignry (hdkrmiyya in Abu
I-A'12' Mawdudt's term) and set up the
perfect “Islamic svstem.”

One of the consequences of this
goal — i.c. achieving the system of the first
Muslirns in the way they followed qur’anic
instructions — is the marked preference
usually shown by [slamist commentators
for hadith matenials in their references o
the exegeuc tradition (see HADITH AND THE
QUR'AN; SIRA AND THE QUR'AN}. This can
be seen in Sayyid Quib’s commentary, in
Mawdudr’s Tafhim al-Qurdn {1949-72) and
also in Sa'ld Hawwa's al-Asds fi [-tafsir
(1405/1985}, the (largely dl-structured and
much less original) commentary of a lead-
ing Syrian Muslim Brother. Although these
authors quote classical commentators such
as al-Zamakhshar, Fakhr al-Din al-Raztor
al-BaydawT (d. 716/1316) here and there,
they suspect them of having succumbed to
the corruptng influences of Greek philoso-
phy and Isrd tyydl. When relying on
“sound” hadith matenials, however, they
feel they are on the firm ground of the
Prophet’s own commentary and hence also
of the intentions of the revealed text as
understood by the first Muslims,

The Islamist ideal of subordinating one-
self to the divine word as immediately as
the first Muslims had done can produce
positive as well as questionable exegetical
results. This becomes clearly visible in
Sayyid Qutb’s F7 zildf al-Qur'dn where the
author generally listens to the qur'anic text
with a great deal of personal attention and
in relative independence of the exegetical
tradition. On the one hand, this atdtude
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of intense and direct listening sometimes
enables him to grasp the onginal meaning
and spint of a given qur'anic passage
more adequatelv than many exegetes since
the medieval period have been able to do.
On the other hand, his presumed imme-
diacy also tends to make him ignore or
plav down points in which the qurianic
text cannot be casily harmonized with
modern ideas.

6. Conceptions associated with the thematic

interprezation of the Qur'an
As stated above, the thematic interpreta-
ton (tafsir maediz 7) of the Quran is not al-
ways equivalent to a complete break with
the exegeucal methods applied in tradi-
tonal commentaries of the musalsaf kind.
Most authors, however, in reflecting on
thematic interpretation, agree to a large
extent about the advantages of concen-
tratung onc’s excgeucal endeavor on a lim-
ited number of themes dealt with in the
Qur’an. Two main arguments are put for-
ward in favor of thematic interpretadgon: It
enables exegetes to gain a comprehensive
and well-balanced idea of what the divine
book really says about the basic quesuons
of belief, and thus reduces the danger of a
merely selective and biased reading of the
qur'anic text; and commentaries based on
such an interpretaton are more suttable
for practical purposes such as preparing
Friday sermons or religious radio and tele-
vision addresses (sec EVERYDAY LIFE, THE
QUR’AN IN)}, because these kinds of presen-
tations usually have a themadc focus. An
addidonal argument mentoned in support
of thematic interpretaton is that it allows
excgetes to take a more active role in the
process of interpretation, bringing their
own modern perspective to bear in this
process more cffectively than the tradi-
tional verse-bv-verse commentaries, since
in the traditional commentaries the inter-
preter merely reacts to what 1s said in the



139

text as it occurs, whereas in the @fsir
mawdi 't he can start from the applicaton
of his own questions to the text (Sadr,
Mugaddimat, 18-22).

Highly problematic and not representa-
tive of the prevailing views about tafsir
mawdii is the conception of themauc in-
terpretation advocated in 1993 by the
Egvptian philosopher Hasan Hanafi.
According 1o Hanafy, revefation is neither
affirmed nor denied by thematic interpre-
taton, since this method deals with the
qur'anic text without any disunction be-
tween the divine and the human, the rebi-
gilous and the secular (Method, 202, 210).
In contrast to the supporters of the the-
matic interpretaton of the qur'anic text,
he considers the question of the divine ori-
gin of the Qur'an to be largely irrelevant,
but this is only pardy true where Hanafi’s
own interest in the qur’anic text is con-
cerned. Irrespecuve of whether he person-
ally auributes a religious character to the
Qur'an or nat, his interest in interpreting
this book and not any other text stems ex-
clusively from the fact that many millions
of Muslims believe the Qur'an to be
God’s revealed word and can hence be
most effectively influenced by its interpre-
rauon. Moreover, in Hanafl's opinion, it is
one of the “rules” of thematic interpreta-
uon that the commentator should conduct
exegesis on the basis of a socto-politcal
commiument, with the added assumption
that the interpreter is always a revelution-
ary (ibid., 203-4). While it 1s true that every
interpretation comes with prior assump-
uons, there is no reason why they should
only be revolutionary. Finally, according 10
Hanafl, themauc interpretation is based on
the premise that “there is no true or false
interpretadon’” {(ibid., 203) and that “the
validity of an interpretation lies in its
power” {ibid., 210). By professing this prin-
ciple, Hanall actually abandons the noton
of the hermeneutical circle as a model for
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interpretation, and, instead, looks upon
this process as a one-way street whose only
desunation lies in influencing the audience
according to the preconceived intentions of
the interpreter. The notion of the herme-
neutical circle, as analyzed in differing
forms by Schleiermacher, Dilthey, Hei-
degger, Gadamer and others, implies an
interaction between interpreter and text in
which the interpreter puts questions to the
text on the basis of his own prior concep-
tions, which are themselves reshaped by
the text itself. As Gadamer stresses, the text
must “break the speil” of the interpreter’s
presuppositions, and its subject matter
effects the correcuon of his preliminary
understanding. For Hanaff, in contrast,
the text has no significance of its own: In
his idea of thematcal interpretation, the
committed interpreter’s prior understand-
ing ts absolute, and the textis considered
10 be relevant only in so far as its interpre-
tauon can serve the purpose of enhancing
the power of the interpreter’s revoluton-
ary arguments, which are not subject to
criucal review.

Problems of gaining acceptance for new approaches

to the exegesis of the Qurdn
New methodological approaches such as
those of Khalaf Allah, Fazlur Rahman
and Ab@ Zayd sprang from the widely felt
need to extract the permanent tenets of
the qur'anic message from the historical
forms in which they were communicated 10
the Prophet’s contemporaries and to recast
them in terms of a modern intellectual
oudoock. These approaches also showed
that this need can be served without aban-
doning the belief in the divine origin of
every single word of the qur'anic text and
the binding character of its basic precepts.
Nevertheless, thus far, these approaches
have not found wide acceptance among
theologtans and experts of religious law,
and sorne of them have even provoked
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vehement reactions on the part of the reli-
gious élite. Some of the reasons for this
phenomenon can be stated here.

The prevailing traditional exegetical
paradigm has remained nearly unchal-
lenged for centuries. It has thus become
customary among religious scholars to con-
fuse the permanence of their own way of
interpreting the qur'anic text with the ever-
lastng truth of this text itself and, hence,
10 consider any attempt at promoting a
new approach 1o exegesis as an assault on
the authonrty of the divine book as such.
but at the same time as an attack on their
own interpretatve authority. The latter is a
pardcularly sensitive issue, as it concerns
the social position of the ‘wlamd, who have
fost much ground in the fields of jurisdic-
ton, public administration, education and
academic studies since the early 1gth cen-
tury duc to the general seculanzarion of
politcal and cultural siructures. Moreover,
if one allows new exegetical paradigms
based on the acknowledgment of the his-
toricity of the qur'anic text and all its sub-
sequent interpretatons, this leads inevita-
bly to an increasing plurality of compeung
interpretatons. Such a situaton would not
only be contrary to the interests of the
‘wlzmi’, for whom it would then become
more difficult to defend their interpretauve
monopoly, but also to the intentions of the
poorly legitimized present governments of
most Muslim states. These governments
are accustomed to appealing to the Islamic
religion as a unifying ideology in order to
mobilize the loyalry of the masses in their
favor, and for this purpose a largely uni-
form understanding of Islam is most suit-
able. The relationship of mutual depen-
dence of the religious establishment and
the government which is nowadays typical
of many lslamic countries makes the sup-
pression of disagrecable innovatons in the
field of exegetical methodology relauvely
simple. Because of the above-mendoned
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presuppositons of their own exegesis,
Islamists are strongly opposed to permit-
ung a plurality of interpretauons based on
methods differing from their own. The
present situauon is additionally aggravated
by the fact that methods which imply a
more senous considerauon of the histori-
cal dimension of the qur'anic text and of
the exegetical tradition referring to it are
gencrally associated with the kind of re-
search pursued by orientalists, who in their
turn are accused of working for Western
colonialism. This makes it very easyv to
start a massive campaign against any
scholar advocating such methods. Under
these circumstances, the fact that hardly
any Muslim authors have appropriated

the methods and results of modern non-
Mushim qur’anic studies is also quite un-
derstandable. Rare exceptions o this trend
are Amin al-Khalf and Daud Rahbar, both
of whom recognized the value of the pre-
liminary chronology of the qur'anic text
established in Th. Néldcke's Geschichte des
Qorans (G Q). Sull, on the basis of herme-
neutcal conceptions such as those of Abd
Zayd and Faziur Rahman, there will be
conunued attempts to enter into a far-
reaching scienufic exchange with non-
Muslim scholars without questioning the
literal reveladon of the Qur'an. Sec also
CONTEMPORARY CRITICAL PRACTICES AND
THE QUR'AN.

Rotraud Wielandt
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Exhortations

Verbal incitements, usually in the impera-
tive mood, encouraging action on the pan
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of the addressee. “Exhortagon™ (mawiza)
1s attested numerous umes in the Qur’an
(Q 2:275; 3:138: 5:46; 71145, 10:37; 1151208
16:125; 24:34); moreover, much of the
gur'anic rhetonc (see RHETORIC OF THE
QUR’AN; LANGUAGE OF THE QUR’AN) may
be understood as an “exhortation” o
heed God’s message as proclaimed by the
prophet Muhammad. It is explicidy recom-
mended to the Prophet in ¢ 162123, “Call
unto the way of your lord (see PATH OR
way) with wisdom (g.v.) and fair exhora-
tion” (ud'u id sabilt rabbika bi-I-htkmatt wa-I-
mauwiza [-hasanatt), a verse that has served
as a motto for al-Ghazalt's (d. 505/1111)
famous attempt to introduce Arnistotelian
logic into religious apologetics (McAuliffe,
“Debate™; Neuwirth, Ghazzaii's Trakuat).
An earier qur'anic designaton is ladhkirg,
literally “reminder™(Q 20:3; 56:73; 6g:12.
48; 73:19; 74:49, 54; 76:20; 8o:1), pre-
sented as the essence of the early recita-
uons as such (see CHRONOLOGY AND THE
QUR’aN). The strong interest that Mushm
Medieval theonsts took in qur'anic exhor-
tauons and modes of debate (McAuliffe,
“Debate”) — be they divine-human ad-
dresses (God admonishing and encourag-
tng the Prophet and implicidy the commu-
nity [sce COMMUNITY AND SOCIETY IN THE
QUR’AN]) or interactions between humans
(the Prophet being recommended 1o ad-
dress the community or, more often, the
unbelievers [sec BELIEF AND UNBELIEF;
DEBATE AND DISPUTATION]) — is easily ¢x-
plained by the predominance of address
passages over all other kinds of qur'anic
expression (sec LITERARY STRUCTURES OF
THE QUR'AN) such as narratives (q.v.}, es-
chatological descriptions or legislauve reg-
ulations (see LaW AND THE QUR’AN).

The eariest manifestations of qur'anic *
exhortatons are short admonttions that
recommend the fulfillment of nrtal duties
such as prostration before God {Q 33:62;
g6:1g; scc BOWING AND PROSTRATION) and
glorification of God (q.v.; @ 69:52; for
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remings manifest themselves without the
ek of form.

Cosesion
EIklund maintains that barzakh emerges
wdhe eschatological scene free of any in-
fmxce from the People of the Book (af! al-
&& sce PEOPLE OF THE BOOK; SCRIPTURE
= THE QUR’AN) and represents a “genu-
mkslamic product, a rare phenomenon
ache eschatological market” (Lifs, 82).
Bt scholars hesitate to label it as purga-
g preferring the term limbo. Barzakh as
alerrier between this world and the next
amrires a life of its own. The expanded
sliere of the barzakh is exemnplified in later
waks, like that of al-Sha'rinT, where the
dad are depicted as conducting an active
alierlife allowing for a more dynamic inter-
agon with the living. Here barzakh stops
st of being the passive barrier to the
akeriife.

Mona M. Zak
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Basmala

The invocation bi-smi lUaki l-rafmani I-
rahim(i), “In the name of God, the Merci-
ful, the Compassionate,” also known as the
tasmiya, “naming/uttering (God’s name),”
occurs 114 times in the Qur'an: at the head
of every siira except the ninth, which is en-
titled “Repentance” (Sarat al-Tawba or
Siirat al-Bar’a), and also in @ 27:30 as the
opening of Solomon’s (q.v.) letter to the

queen of Sheba (see B1LQTs). Of the 113 oc-

currences at the head of a sQira, only the
first, that before the opening sara, Sarat al-
Fitiha (see FATIHA), is commonly reckoned
as an dvg, i.e. as Q 1:1, although the other
112 unnumbered prefatory occurrences

are still considered part of the sacred text
(Razt, Abkam al-basmala, 21; Suydi, Dury,

i, 20).

Precedents for and parallels to the basmala
The basmala has various historical precé-
dents among invocational formulae in

. C
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other traditions. Al-Zamakhshari (d. 538/
1144} long ago noted the pre-Islamic Arab
use of parallel formulae such as “in the
name of al-Lat [or] al-"Uzza” (Kashshdf i,
29; see IDOLS AND IMAGES; PRE-ISLAMIC
ARABIA AND THE QUR’AN). T. Noéldeke
points out Jewish and Christian parallels
to bi-smi llahi in the recurrence of “in the
name of the Lord” (¢, i, 112, 116-7; cf. 1i,
42; see JEWS AND JUDAISM; CHRISTIANS
AND CHRISTIANITY) in the Hebrew and
Chnstian bibles. Y. Moubarac suggests a
coalescence of Jewish, Christian and pa-
gan south Arabian influences behind the
tripartite Allah al-rahman al-rahim (Les
études d’épigraphie, 58-61). There is

also a parallel in the Mazdean formula
pad nam i yazddn, “in the name of (the)
god(s),” attested as early as the third cen-
tury at Paikuli (P. Gignoux, Pad Nam,
162).

Meaning of the basmala in the Qur'dn
Grammatically bi-smi llahi has the form of
an oath (see 0ATHS) introduced by 4i- but
traditionally it has been construed as an in-
vocation, as opposed to an oath such as bi-
lahy, “by God!” The &i- is held to require
an implied verb expressing the intention of
the one uttering the basmala to act or begin
an action “with the naming [glossing tsm as
tasmiya) of God.” Thus al-Tabarl (d. 310/
g29) cites Ibn ‘Abbas as saying that an ac-
tion following utterance of the dasmala —
be it reciting, standing or sitting down —
implies intent to perform the act “in the
name of ” or “by naming” God, not
“through” God (as agent; Tafsir, i, 114-8).
On the other hand, a modern interpreter,
Rashid Rid3, says that to recite a sira “in
the name of God...” means to “recite it as
a siira coming from him, not from you”
(7afsir al-mandr, i, 44; A. Khoury, Keran, 147).

There are frequent invocations of God’s
name in the Qur’an apart from the bas-
mala. The short formula, “in the name of

¢ <
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God,” occurs only in @ 11:41: “[Noah (q.v.)]
said, ‘Embark in it {the ark (q.v.)]! In the
name of God be its sailing and its moor-
ing!...”” However, bi-smi rabbikd, “in the
name of your Lord,” occurs four times, af-
ter the command to “glorify” (¢ 56:74, 96;
69:52; cf. 87:1) or to “recite” (Q 96:1) ex-
pressing similarly the invoking of God’s
name in performing an action. “Mention-
ing” or “remembering” (@h-k-1) God’s
name occurs 13 imes and @ 55:78 speaks of
blessing God’s name (tabdraka smu rabkika).
These passages have been interpreted spe-
cifically as exhortations to repeat the bas-
mala to declare one’s righteous intention
and to bless and consecrate any act, (rom
drinking water to ritual ablution to marital
intercourse (se¢ BLESSING).

There are two possible grammatical read-
ings of the final three words of the basmala:
(i) with al-rahman and al-rahim taken as par-
allel attributive epithets of Allgk, seen in
modern translations that-replicate the Ara-
bic word order (e.g. M. Henning [tgo1],
“Allah, der Erbarmer, der Barmherzige;”
R. Bell [1937], “Allah, the Merciful, the
Compassionate”) or that emphasize the
emphatic force of two cognate attributives
(e.g. G. Sale [1734], “the most merciful
God”; E.H. Palmer [1880], “the merciful
and compassionate God™; R. Paret [1962],
“der barmherzige und giitige Gott™);

(1) with al-rakmdn construed as a name of
God in apposition to Alldh, modified by the
attributive al-rahim, (e.g. R. Blachére
[1949), “Allah, le Bienfaiteur miséricor-
dieux”; K. Cragg [1988], “God, the merci-
ful Lord of mercy”). Al-Tabari’s discusston
(7afsts; 1, 55f.) supports the former, which
became the standard reading. Most com-
mentators focus on distinguishing the
meanings of rakmdn and rakim, taking the
intensive rafmdn to refer to God’s mercy
(q.v.) generally either (a} in this Worl:d and
the next or (b) to all creatures; and 7a4am
for God’s mercy more specifically, limited
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cither (a}® the next world only or (b) to
the faithfl only. The commentators note
also thatefimadn can only be used of God
while raf& can be applied to humans
(Tabari, &fsi, i, 55; Ibn al-‘Arabi [attr],
Tafsir, i, Zamakhshari, Kashshdf i, 41-5;
M. al-Glrawi, [sm, 148-50).

While Buslim and non-Muslim scholars
have preirred to read al-rahmdn al-rahim as
paired amibutive epithets (see GOD AND
HIS ATTEBUTES), the other instances of
rahmdn ad rehim in the Qur'an could sup-
port reafing rahman as an appositive modi-
fied by s#gn. The two words are paired
only fourtimes (Q 1:3; 2:163; 41:2; 59:22)
apart (rom the basmaiz and can in each
case be mgently construed as a substantive
(al-rahmiw} with a following adjective (al-ra-
him), “the compassionate Merciful [One].”
Rahman eccurs in the Qur’an only with the
definitearticle a/- (57 instances in num-
bered dms). Rahim occurs 81 times without

" the definite article as an adjectival predi-
cate of God, most often paired with and
following ghafir, “lorgiving.” Al-rahim is
found 32 times (including four occurrences
apart from the basmala with al-rafman), all
but onee (Q 34:2: al-rahim al-ghafir) as an at-
tribute bllowing other divine names or at-

 tributes al-‘aziz (“the Mighty”), al-ghafir
(“the Forgiving™), al-fawwab (“the Relent-
ing”) and al-birr (“the Beneficent”). Thus
the qurinic evidence could support the
translation, “God, the compassionate (al-
rahim) Merciful One (al-rahman).” This
would accord also with pre-Islamic use of
a[~raafm1&;: as the name of God in south
Arabia (see ARCHAEOLOGY AND THE
QUR'AN), the pagan Meccans’ aversion to
using it instead of Allgh (G. Ryckmans, Les
religions arabes, 47-8; cf. J. Jomier, Le nom
divin, 2; Y. Moubarac, Les études d’épigra-
phie, 58-g) and its use as God’s name by
Muhammad’s contemporary, the “Arabian
prophet” Musaylima (Tabari, 7a’rikh, iii,
245-6; Zamakhshari, Kashshaf, i, .42; cf.
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Noldeke, ¢, 1, [12-3; S€€ MUSAYLIMA AND
PSEUDQ-PROPHETS).

Place of the basmala in the Qur'an

The question as to whether the basmala is -
to be counted as the first dya in the Fatiha
(@ 1) and the remaining 112 siiras it pre-
cedes has been discussed by Muslim and
non-Muslim scholars alike. The Muslim
consensus is represented in the modern
Cairo text, which counts it as an &a only in
the Fatiha, otherwise as an unnurnbered
line of text (safr} that separates the first gya
of every sira (except @ g, “Repentance”
[Sarat al-Tawba]) from the last dya of the
preceding siira (cf. Suyit, Durg i, 20). The
exception of Sarat al-Tawba is held tradi-
tionally to stem from either (i) its being
originally joined with @ 8, “The g;;oﬂs of
War” (Surat al-Anfil), as a single unit Jater
divided in two before the word bard’s,
which thus became the first word of @ g
(Suyutt, ltgan, i, 60, 65; Tirmidhi, 48:10.1;
cf. Ibn al-‘Arabr, Futuhat, 4, 211-3, 355-6,
who says the basmala of @ 27:30 is the one
missing at the head of Q g) or (ii) its having
as a main theme God’s threats a:gainst the
idolaters which makes the basmala inappro-
prate for it (Raz1, Tafsir, vii, 225; M. al-
Gharawt, Ism, 77; se€ IDOLATRY AND
1IDOLATERS; POLYTHEISM AND ATHEISM).
Whether the dasmala even belongs to the

Qur’an at all has been a live question for
Muslims (cf. M. b. ‘Alf al-Shawkani, Fath
al-gadir, 1, 64-5). According to most reports,
neither Ibn Mas‘id’s nor Ubayy b. Ka‘b’s
Qur'an copy (mushaf, see CODICES OF THE
QUR’AN) included Surat al-Fatiha. Further,
Anas is reported as saying, “I performed
the ritual prayer (5a/dt) with God’s apostle,
Aba Bakr (q.v.), Umar (g.v.) and ‘Uthman
(g.v.) and I did not hear any of them recite
bi-smi lak.. ™ Muslim, Sehifi, 4:50; cf. 4:52;
see PRAYER). However, Anas is also said to
have reported that Muhammad recited

@ 108, “Abundance” (Sarat al-Kawthar),

Lu
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with the basmala (Muslim, Sakih, 4:53) and
al-Suyuti (d. g11/1505) cites traditions that
the basmala belonged to the revelations
from the beginning or sometime dunng the
Prophet’s mission {e.g. it “was sent down
with every stira”); however, he also cites
traditions that the basmala was an opening
or closing benediction given Muhammad
at the institution of the ritual prayer (salat,
Suyatt, Dury, i, 20-3; cf. A. Spitaler, Vers-
ziihlung, 31-2). The reciters (see RECITERS
OF THE QUR’AN) and junsts of Medina,
Basra and Syria did not consider it an aya
at the beginning of a siira, but a stira-
divider and a blessing that one would use
to begin any important act. Abit Ha-nifa
(d. 150/767) agreed, and the Hanafls do
not recite it audibly in the ritual prayer.
However, the Meccan, Kufan and most
Iraqi reciters and jurists recognized itas
an dya whenever it begins a sara, as did al-
'Shafi'T (d. 204/820) and his followers who
recite it aloud in the ritual prayer (salt)
and likewise the Shi'ts who recite it silently
(Zamakhshart, Kashshaf] i, 24-5; Raz1,
Ahkam al-basmala, 20; Shawkani, Fatf al-
qadi, 1, 64-5; H. Algar, Besmellah, 172).
The division of the law schools over the
audible reciting of the basmala likely re-
flects the early tradition’s ambivalence
about both the basmala and the Fiattha: Are
they part of the Word of God (see BooK)
or only invocations used by Muhammad?
(cf. Néldeke, ¢, i, 79). It would also ap-
pear from the earliest extant Qur'an pages
that the basmala is almost always ortho-
graphically integral to the subsequent
siira’s text and not set apart visually in any
way (Dar al-Athar al-Islamiyya, Masdhif
San'a’, 36-61).

Western scholars have also examined the
question of the basmala’s relationship to the
qur’inic text (see COLLECTION OF THE
QUR’AN). Noldeke suggests that at least as
early as the Qur’an copy (mushaf q.v.) of
Hafsa the basmala was used to separate

b
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saras (¢Q, i1, 46). R. Blachére sees the bas-
mala as a formula used by Muhammad to
introduce letters and pacts which was inau-
gurated at some point to mark the begin-
ning of a stira (/ntroduction, 143-4). R. Paret
says it was likely added later as a seventh
verse to QI to allow “the seven oft-repeated
[verses]” (sab'an mina [-mathani, Q 15:87) to
apply to the Fauha (Kommentay, 11). A. Neu-
wirth argues from Chnstian and Jewish li-
turgical formulae and the Fatiha’s internal
structure and content (¢.g. repetition of
part of the basmala in @ 1:3) that the basmala
of Q11 did not belong onginally to the
Fauha (cf. Noldeke, g, i, 116-7; 11, 41-2).

Place of the basmala in Muslim life and
fradition

The basmala has been z{i:guably the most-
repeated sentence in Muslim usage. It is
axiomatic that a Muslim should begin
every act of any importance with the bas-
mala (Zamakhshari, Kashshaf, i, 26; Bajar,
Tukfat al-murid, 3, Razi, Akkdm al-basmala,
19; M. al-Gharawi, fsm, g1; see RITUAL
AND THE QUR’AN). Muhammad is quoted
as saying that “every important affair that
one does not begin with ‘in the name of
God’ is void” (Zamakhshari, Kashshaf, i, 31;
M. al-Gharawi, fsm, 13; Sabban, Risdla, 21).
Scnptural support is found in @ 6:119
which begins, “Why do you not eat that
over which the name of God has been
mentioned?” Various traditions stress the
basmala’s great power and blessing, e.g.
“Whoever recites bi-smi llah al-rahman al-
rahim enters paradise (¢/-janna [see PARA-
DISE; GARDEN])” (A. Ghaylan, Da'wa, 37;
cf. M. b. ‘Alf al-ShawkanT, Fath al-gadir, i,
67-8).

The use of the basmala is often a legal and
sometimes even political matter of impor-

4

tance. The divergence of the law schools {
concerning the audible recitation of the
basmala in worship (q.v.), based on its status
as an dya in the Fatiha and elsewhere, has
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been espRally subject to considerable
Muslim#bate and discussion (e.g. Razi,
Ahkdam &Easmala, 38-78; Murtada al-
Zabidi, Bdd; cf. Bajari, Tuhfat al-murid,
3-4). Thequestion has even become the
key issudbr differing local interpretations
of Islamm in the case of modernists and
traditicsfists in Gayo society in Acheh
{J. Boveg Muslims, 306-9).

Tradidmally, the basmala carries special
blessingamd power (cf. I. al-Basytint, Bas-
mala, 19m; Tabarsl, Majma$ i, 26-7) and is
used asatalisman in popular magic (see
AMULEM One tradition claims it is “...
an dya dfGod’s scripture not revealed to
anyonesher than the Prophet save for
Solomm{q.v.) the son of David (q.v)”
{Suyad,Burz, i, 20). Especially in mystcal
thougheit is considered the quintessence
of the Qur'in: According to Ibn al-‘Arabt
(d. 638/=40) “the basmala is the key to
every sia” and God says that uttering the
basmala® remembering (dhikr} him (Futuhat,
viii, 345 i, 274-5). An early Isma‘Tit work
studied by W. Ivanov explains its esoteric
meaningin cosmological terms (W. Ivanoy,
Studies, @8). The mysteries of the letters of
the baomla are many, e.g. the popular tra-
dition that all of the scriptures are con-
tained ia the dot of the Arabic letter b@’in
the bi- of the basmala (‘Abd al-Karim al-Jik,
Kahf 4-5 see LETTERS AND MYSTERIOUS
LETTERS). ShIT sources develop a similar
interpretation: According to Ja‘far al-
Sadiq {d 148/765) and others, the greatest
. dyain the Qur'an is the basmala (M. al-
Gharawt, Ism, 77); all the areas of knowl-
édgc (ulim) are contained in *“the four
[Shr'T hadith] books” and their ‘u/am in the
Qur’an and the w%/im of the Qur'an in
the Fitiha and the %/im of the Fitiha in
the basmala and the ‘wlim of the basmala
in the b3’ of the basmala (M. al-Gharawt,
Ism, 64, 98). In a variation on this theme,
Mir Dard (d. 1199/1785) cites ‘AlT b. Abt
Talib (q.v) as saying all mysteries are con-
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tained in the dot beneath the ba’ of the bas-
mala and he, ‘Aly, is that dot (A. Schimmel,
Pain, go).

Orthographically, the basmala is set apart

by the traditional but grammatically ex-

ceptional omission of the prosthetic alif of
tsm (<s-m-w)} connecting the d’ directly to
the sin. One attestation of this is the ab-
sence of mention of the afif from the tradi-
tion that ‘Umar said “Lengthen the b2,
show clearly the teeth [of the sin] and
make round the mim” (Zamakhshari, Kash-

shaf, i, 35).

The calligraphic embellishment of the

basmala has always been a favorite artistic
undertaking in Islam, whether executed in
formal script styles, zoomorphic (bird, lion,
etc.) designs, stylized calligraphic shapes
{tughra) or decorative calligrams (s‘ce ART
AND ARCHITECTURE AND THE QUR’AN;
ARABIC SCRIPT; CALLIGRAPHY). The culmi-
nation of the calligrapher’s art is often
considered to be the famous basmala of the
Ottoman artist Ahmad Qarahisart (d.
963/1520) in which extreme application of

the principle of assimilation of letters (the

letters ra’ and ya’ disappear, ldm is short-

ened and “Allah” becomes symbolic verti-
cal strokes) leads to a basmala crafted into a

single sweeping line of script without lift-

ing the pen.

William A. Graham
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Batin and Zahir see xeGEsis oF THE
QUR’AN: CLASSICAL AND MEDIEVAL

Battles/Warfare see expeDpiTIONS AND

BATTLES
Be see creaTiON; JESUS

Beast of Prey see antMaL LIFg; LawruL
AND UNLAWFUL

Beating see CHASTISEMENT aND
PUNISHMENT

Beauty

A quality in persons or objects that appeals
to the human senses and exalts the spint
At least a dozen terms describe beauty in
the Qur'an, which is more often under-
stood as a moral quality than an aesthetic
one, It is a quality defined by its deep ef-.
fects upon the beholder rather than by its
own properties. Aesthetic terms (e.g. the
various terms related to jamd, ijab, zina,
hilya, zukhruf tayyih, alwén, qurrat ‘ayn, bakij)
signal moral choices to be made or divine
grace rendered (see CONSOLATION), while
moral terms (e.g. the various terms related
to husm, ilgdn, fitna, karim) signal either beau-
ty or the appropriate response to it. Refer-
ence to three kinds of beauty is discernible
in the Qur'an. The first characterizes the
signs (q.v.) of God in creation (q.v.): awe-
some, delightful, instructive or useful, but
ultimately transitory. The second describes
the ornaments produced by human beings:
attractive and enticing but also meaning-
less and even deceptive. This, too, is transi-

tory. The third kind of beauty is not of this -

world but rather is sublime and eternal.
Each of these three categories will be dis-
cussed in sequence. '

The Arabic word most often translated as




Book

(AN
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possessions and satisfactions. But the spe-
cialist of pre-Islamic poetry, Muhammad
al-Nuwayhi, once (in a 1970 exegesis semi-
nar at the American University in Cairo)
interpreted this passage as containing in-
sider information that would have caused
the original listeners to nod in recognition.
It seems that Meccans used to argue and
boast about who had the largest, most illus-
trious family, clan and tnbe (see TRIBES
AND CLANS), to the point that in alterca-

* tions, they would stagger from tavern to
cemetery to tally the departed as well as
the living members of a kinship {q.v)
group.

The Meccan army that attacked the
Muslims at Badr {(q.v.) in 2/624 is charac-
terized most unflatteringly in @ 8:47: “And
do not be like those who came out of their
dwellings boastfully (bataran) and in order
to be seen by people, and to divert [them]
from the path of God.” This and other
passages teach, in one way or another, that
“pride goes before destruction, and a
haughty spinit before a fall” (Prov 16:18). In
a similar vein, @ 28:58 declares that: “And
how many a community that was exulting
(batirat) in its [comfortable] way of living
have We destroyed; now those dwellings of
theirs, after them, except for a few, are de-
serted. And we are their heirs!”

Various hadiths continue the Qur’an’s
condemnation of pride and boastfulness as

is illustrated in the well-known saying from |

Muslim’s Sahth: “He who has in his heart
the weight of a grain of mustard seed of
pride (kibr1yd) shall not enter paradise.”
See also ARROGANCE; PRIDE; VIRTUES AND
VICES.

Frederick Mathewson Denny
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BOdY see ANATOMY; GOD AND HIS
ATTRIBUTES; ANTHROPOMORPHISM

Body Fluids see BLoop anp BLOOD
CLOT; BIOLOGY AS THE CREATION AND
STAGES OF LIFE

Bohoras see sui‘ism AND THE QUR’AN

BOHCS se¢ BIOLOGY AS THE CREATION
AND STAGES OF LIFE; DEATH AND THE
DEAD

Book

There is probably no word more important
to the understanding of the Qur'an than
kitab and yet its meaning 1s far more com-
plex than the simple and almost universal
translation “book” would seem to imply.
The Qur’an uses the word 261 times, not
only in describing itsell but also in refer-
ring to earlier scriptures and to various
other means God employs in dealing with
creation {q.v.). The noun comes from the
verb kataba (to write) and thus can be ap-
plied to written material in any form — it
is used for a letter in @ 27:28-g and for a le-
gal document in @ 24:33 — or to the act of
writing itsell. [t also has extensive meta-
phonical uses which lead to the conclusion

. that in the Qur’an the term kitab operates

on several levels at once. Since it also car-
ries the force of a verbal noun, in order to
understand &b it is necessary to examine
it together with the verb from which it de-
rives. In qur'anic usage the word represents
a quintessentially divine activity and ap-
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plies only rarely to human writing. The
translation “scripture” does some justice to
the connotations of kitdb but runs the nsk
of reading Jewish and Christian under-
standings of scripture into the Qur'an
which has its own unique conception of
the phenomenon of God's writing.

Kitab and divine knowledge
It is a commonplace of Near Eastern reli-
gions that God keeps both an inventory of
everything created as well as a detailed re-
cord of all human deeds. The Qur'an ad-
dresses its hearers as though they are quite
familiar with these ideas. “Did you not
know that God knows all that is in heaven
and on earth? Surely it isin a kitgb. That is
easy for God” (@ 22:70). Nothing is too
small-or too great to be comprehended by
God’s knowledge (@ 10:61) and nothing of
the unseen remains unaccounted for in the
kitab (Q 27:75). The birds and beasts, no less
than humanity, have been recorded and
nothing has been neglected in this inven-
tory (@ 6:38), not even their sustenance or
habitation (Q 11:6). The important thing to
note in these verses about the inventory 1s
the close connection between kb and
knowledge. The kitdb represents what God
alone knows: “And with him are the keys of
the unseen (see HIDDEN AND THE HIDDEN).
No one but he knows them, and he knows
what 1s in the land and the sea. Not a leaf
falls without his knowing it, not a grain in
the darkness of the earth, nothing either
wet or dry but it 1s in a kitzb that makes
things clear” (g 6:59). This inventory is
characterized as kafiz (guarding, watchful,
remembering, @ 50:4) like God (Q 11:57;
34:21; see GOD AND HI$ ATTRIBUTES). It is
also said to be mubin (clear or clarifying,
Q 6:59; 10:61; 11:6; 27:75; 34:3), echoing a
term that the Qur'an uses of itself (Q 12:1;
27:1). This adjective is not only very com-
mon (119 uses) but also very significant in
the Qur'an: true clarity is somcti'ling only
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God is able to provide, since only God has
full knowledge of all things.

Closely related to this inventory is the di-
vine recording of human dezds and
thoughts, both good (Q 3:53; 5:83; g:120-1;
21:94) and bad (@ 3:181; 4:81; 10:21; 19:7G;
43:19, 80; 78:29). Everything said and done
by human beings is recorded (Q 10:61;
54:52; 82:11) in order that retribution and
recompense may be made on the day of
judgment (see LAST JUDGMENT): “And the
ktdb is put in place, and you see the guilty
fearful of what is in it. They say, ‘What
kind of a kitdb is this that passes over no
matter either small or great without taking
account of it?” And they find all that they
did confronting them. Your Lord treats no
one unjustly” (Q 18:49). “And each soul
(q.v.) will be recompensed in full for What it
has done” (@ 39:70). Good deeds are said to
be written “to people’s credit” (lahum,

Q 9:121; 21:94). This register is sometimes
referred to as an imdm (leader, example, au-
thority): “Surely it is we who bring the
dead to life. We record (rakiub) what they
send before, and the traces [they leave be-

hind]. And everything we have kept ac-

count of in an tmdm that makes things
clear” (@ 36:12; see also Q 17:71; 36:12). On
one occasion (Q 54:52) it is called zubur, a
word often translated as “psalms” although
it is actually a more general word for
books, writings or scriptures. It is most of-
ten God who is depicted as recording

(@ 3:181; 4:81; 19:79: 21:94; 36:12; 45:29),
but there is also talk of “envoys” (rusul,

Q 10:21; 43:80; see MESSENGER) who write
and of “guardians, noble scribes” (kafizin
kiraman katibin, @ 82:10-1) who know all that
is done. _

Although the record of deeds is often
spoken of as a single entity, the final judg-
ment is pictured as one in which each per-
son will be handed the £itdb detailing his or
her deeds. “On the day when we shall
summon all people with their record
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@dm), whoever is given his kitab in his

xht hand — those wilt read thetr kiab and
#y will not be wronged a shred” (g 17:71;
® also 69:19; 84:7). Anyone to be pun-
#ied will be given the 436 in the left hand
$69:25) or behind the back (Q 84:10). In
aother place, there seems to be a separate
£ for each nation (Q 45:29). The image

d judgment is a commercial one — a final
sling of accounts. Like the inventory of
seation the record of deeds is character-
md as mubin (Q 10:61; 34:4; 36:12) in that it
makes clear precisely the recompense or
pnishment to be apportioned (see RE-
WARD AND PUNISHMENT). [t is intimately
mdated to God’s knowledge in that it re-
Eects the fact that God is “most aware
§am) of what they have done” (g 39:70)
md s a witness (shuhid) to all actions in
which people are cﬁgaged (Q10:61). Taken
mgether, these two activities of recording
=xpresent the completeness of God’s
kowledge of all that exists and all that
takes place.

Kxzb and dwine authonity

The idea of writing is also very much asso-
gated in qur'3nic usage with the exercise
of divine authority (q.v; see also FATE).
The length of one’s life is “in a kitdh” and
an neither be shortened nor lengthened

{2 35:11). One can neither escape death
when it has been “written” (Q 3:154) nor
hasten it since it comes by God’s permis-
sion “as a writ to be carried out later” (kitd-
ban mu‘ajjalan, ¢ 3:145). No city (q.v.) is pun-
shed by destruction without there having
been a “known decree” (kitzb ma‘lim,

Q 15:¢4; se€ PUNISHMENT STORIES). Such sen-
tences of punishment are said to be “in the
kiab” (@ 17:58), as are those meted out to
individuals (bi-imam mubin, ¢ 15:79). “No ca-
lamity strikes either on the earth or among
yourselves which is not already in a kitab
before we bring it into being — surely that

A
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is easy for God” (@ 57:22; see also @ g:51).

It might seem that the use of the word
kiab in connection with these acts of divine
authority indicates that they are envisaged
as being recorded in some kind of book of
decrees. However, the word is also used to
apply independently to the decrees them-
selves (Q 2:235; 4:103; 8:68; 13:38; 30:56)
suggesting that the usage of the root £-¢-4
(to write) is largely metaphorical. The verb
kutiba (it has been written) is used when
speaking of various aspects of law (see LAW
AND THE QUR’AN): retaliation (q.v.; Q 2:178),
inheritance (q.v; @ 2:180), fasting (q.v;

Q 2:183) and warfare (@ 2:216, 246; see
waR). God writes to determine obligations
on various individuals and groups (Q 4:24,
66, 77; 5:32, 45; 57:27)- In an unusual con-
struction God is also said to have written
mercy (q.v.) as an obligation for himself

(Q 6:12, 54); this in effect expresses an ele-
ment of the divine nature. In several uses
of the verb “to write” there is a very close
relationship between the decree and the re-
cord of people’s deeds. God writes punish-
ments (Q 22:4; 59:3; see GHASTISEMENT AND
PUNISHMENT), entitlernents (Q 2:187; 4:127)
and rewards (Q 5:21;.7:156; 21:105). Indeed,
it 1s sometimes difficult to make any sepa-
ration at all between the recording of
deeds and the determinaton of judgment:
“This kudb of ours pronounces against you
truly. Surely we caused to be recorded
(kunnd nastansikh) whatever you used to do”
(@ 45:29). The definitive divine judgment
against evildoers is inseparable from God’s
knowledge of all that they have done. Sim-
ilarly, the recording of the time of each
‘perso.n’s death is presented both as a mat-
ter of knowledge and also as an act of
determination — foreknowledge and fore-
ordaining are somehow inseparable. This
very ambiguity suggests that the Qur’an
does not so much contain a reference to a
heavenly archive with separate registers
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and inventones as it does, in a more
amorphous sense, to the overarching
knowledge and authonty of God.

It is common, of course, for qur'anic
commentators to gloss occurrences of the
verb kataba with such verbs as amara, hafiza,
hastba or farade and, stmilarly, for transla-
tors to render them “command,” “remem-
ber,” “keep account of,” “enjoin,” “pre-
scribe” or “decree.” They are surely nght
in detecting here a metaphoncal usage of
the verb “to write.” The question then
arises whether the use of the noun kitdb is
not likewise more metaphorical than con-
crete. As long as the kitab operates only in
the heavenly realm it makes little differ-
ence. However, the issue becomes more
acute when an effort is made to try to un-
derstand what the Qur’an means when it
refers to itsell as kitab and when it speaks of
the itdb being “sent down” and given to
other peoples through the prophets (see
PROPHETS AND PROPHETHQOD). )

Kitab and revelation
One of the most important concepts used
in connection with revelation in the
Qur’an is kitdb (see REVELATION AND IN-
SPIRATION). [t is several times stated in gen-
eral terms that whenever God sent proph-
ets and messengers to give good tidings
and to warn of judgment, he sent down
with them the kitdb (Q 2:213; 3:81; 35:25;
40:70; 57:25). The kitdh comes with the
truth so that the Prophet may judge ac-
cording to it (Q 2:213). It is specifically men-
tioned as having been given to Moses (q.v;
Q2:53, 87; 17:2; 23:49; 25:35), to Jesus (q.v;
Q 3:48; 5:110; 19:30) and most often, of
course, to Muhammad {e.g. ¢ 5:48; 7:2;
14:1) . The Qur’an also mentions b); name
several of those to whom God has given
revelation: “Indeed we communicate to
you just as we communicated (awhaynd) to
Noah {q.v.) and the prophets after him, as
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we communicated to Abraham (q.v.) and
Ishmael (gq.v.) and Isaac (q.v.) and Jacob
(g.v.) and the tribes, and Jesus and Job (q.v.)
and Jonah (g.v.) and Aaron (q.v) and Solo-
mon (q.v.), and as we granted to David  ~
(g.v.) the zabir (see psarms)” (Q 4:163). This
listing marks out one feature of the Qur-
’an’s understanding of kutab: It is thought
to have a particularly close association
with the lineage of Noah, Abraham and
Israel (q.v;; Q 4:54; 40:53; 57:26; see also
CHILDREN OF iSRAEL). Although attempts
have sometimes been made to distinguish
between messengers (rusuf) and prophets
(anbiyd’) on the basis of whether they were
given a canonical text or merely an oral
message, there appears to be no such con-
sistent distinction in the Qur’an itself]
Some canons resulting from God’s s}:nding
of the kitab are mentioned by name: Torah
(tawrdt, 18 times; see TorAH) and Gospel
(injil, twelve times; see GOSPEL); the generic
al-suhuf al-ila (“the former pages,” ¢ 5.:;0:133;
87:18) are specified as belonging to Moses
and Abraham (g 53:36-7; 87:19). [t is not
clear that Moses’ “pages” are thought of
as identical to the tawrat. Although the
Qur’an understands tawrdt to be the reve-
lation given to the Jews, it is most often
paired with Injil and mentioned in connec:
tion not with Moses but with Jesus.

'The kiab is said to come to the prophets
by wakhy (inspiration, revelation or com-
munication; e.g. @ 18:27; 29:45; 35:31).
However, more commonly God is said to
“send it down” (nazzala, anzala, e.g. Q 2:174,
176, 213, 231) or simply to “give” it {atd, e.g.
Q 2:53, 87, 121, 146). God teaches the kiab
to Jesus (Q 3:48; 5:110), gives it as an inhern-
tance to the Children of Israel (¢ 40:53)
and to some chosen servants (Q 35:32). The
messenger who brings the kitab (g 3:184,
6:91) in his turn teaches it to the people
(@ 2:129; 2:151; 3:164; 62:2). The people re-
cite it {gara’a, Q 2:44, 113, 121; 10:94; 69:19),

S0
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larn it (‘alima, @ 2:78, 144, 146), study it
(&rasa, @ 3:79; 34:44; 68:37) and teach it
(dllama, © 3:7Q; see KNOWLEDGE AND
LEARNING).

In order fully to understand what the
Qur'an means when it speaks of kitab in
ke context of revelation, it is necessary to
wiew the word within the whole field of vo-
abulary with which it is used. The word
acts as the focus for some of the most sig-
sficant concepts in the Quran. Two key
xrms in this respect (dya and fikma) appear
with 4tab in something like a credal for-
mula that occurs four umes (Q 2:129, 151;
3164; 62:2). The role of the messenger
frasil) is to recite to the people God’s signs
or revelations (@yal, see SIGNs), to purify
them and to make known to them the ktdb
and the Aikma. This latter term is often
translated “wisdom” but such a rendering
fails to take account of the ongins of the
word in the verb hakama (to judge, to rule,
to decide). To the extent that hikmna is wis-
dom at all, it is not to be mistaken for the
esoteric wisdom of the gnostic but should
be understood as the practical wisdom or
the wise authority of the experienced ruler
(see wisDoM; JUDGMENT). Kitdd and fekma
appear ten times together and form a vir-
tual hendiadys. The term dya (pl. dya) is
used to refer to everything that reveals
God'’s will and ways, whether in nature
{e.g. ©2:266; 16:11-3; 30:46; see ANIMAL
LiFE), history {e.g. @ 46:27), legislation {e.g.
Q 24:61) or in revelation {e.g. @ 24:1). The
ayat of God are intended to prompt people
to reason (“agala), to learn (‘alima), to pon-
der (tafakkara, tadhakkara) and so to come to
faith (dmana). The coming of the Aitab with
its gydt provides insight into what God
knows and what God commands. There-
fore, far from being clearly distinguished
from the above-mentioned registers, the
kitah of revelation is intirnately linked with
the same divine knowledge and authonty
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that they symbolize. The fundamental pat-
tern (with associated verbal roots) is this:
(a) As creator God knows (*-{-m) the truth
{h-g-¢) of all things and is in command
(h-k-m) of all things. The symbol for this
knowledge and authority 1s kitab. (b) Given
close attention and reflection (-¢-L _f-k-r,
etc.), it is possible for people to learn (*-f-m)
from the ayat of nature and history much
of the truth of what God knows and com-
mands. Yet, they rarely do so. {c) In order
to call humanity to such attentiveness and
reflection, God sends prophetic messengers
(r-s-L, n-b-) who bring their communities
guidance {k-d-y), a privileged insight into
God’s knowledge and authoritative decree.
They recite (g-r-), t-I-w) God’s dyat in order
to remind (dh-k-7) the people of them, to
make quite clear (bj'—n,_'h:--w-r, f-5-1) pre-
cisely what God requires (k-k-m) and to
warn (n-di-r, see WARNING) of the coming
Judgment (f~s-L h-k-m, d-y-n). (d) The sym-
bol of this guidance is the kitah — God’s
sending down (r-z-}) through the Prophet
of an authoritative word (q-w-{ k-I-m) t0
address the current situation and the pre-
vailing issue. This divine/prophetic ad-
dress bears the name kitdb not because of
its form {which remains oral and respon-
sive) but because of its origin and its nature
as a communication (r-z-, w-A-y) of God’s
knowledge (*-/-m) and a clear statement
(b-y-n) of God’s commands (h-k-m). (¢) The
community (see COMMUNITY AND SOCIETY
IN THE QUR’AN) addressed by God accepts
the relationship of guidance first by ac-
cepting (-m-n} that what the Prophet re-
cites has a divine origin, then by commit-
ting themselves (s-I-m) to following (t-5-
¢t~w-‘) the divine will manifested in the pro-
phetic word and, finally, by reciting (g-r-) it
in their turn. In this way, they become a
people who are identified and defined by
their having been granted the kitab.

It is the phenomenon of the kitdh that
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unifies this whole schema while itself re-
maining somewhat elusive. It is often re-
ferred to in the plural, the indefinite or the
partitive form so it remains unclear from
the Qur'an whether anyone can be under-
stood to be fully in possession of the kuab.
In this respect, the Qur'an does not present
the kitab as a closed and definable corpus of
text, but rather as an ongoing relationship
of guidance.

Ahl al-kitab — the people of the kitab
It is the kitab relationship that defines the
Christians {nasara), the Jews (yahiid, Bani
Isrda1l) and the Sabians {sdb:'in). All of
these groups are referred to-in the Qur’an
as ah! al-kitab or alladhing it l-kitdb (those
who.have been granted the kiab; see
PEOPLE OF THE BOOK; CHRISTIANS AND
CHRISTIANITY; JEWS AND JUDAISM;
SABIANS; MAGIANS). The Qur’an calls for
belief not only in the kitah sent down to
Muhammad but also in the kb (or the

plural kutub) sent down before him (Q 2:285; .

4:136). It is precisely because they have al-
ready been recipients of God’s revelation
that the ahl al-kitab are expected to recog-
nize in Muhammad a genuine messenger
of God and to acknowledge in what he
brings the same kitab (Q 5:83; 13:43;

29:47) — not precisely the same text but
the same message of God, the same guid-
ance to hurnankind. _

It is recognized that the Jews put “the
kitab that Moses brought as a light and a
guidance for humanity” on papyri (garafts,
sing. qirtds, @ 6:91) yet it is not their posses-
sion of physical books that constitutes the
ahl al-kitab. If it had been, one might have
expected an earlier attempt to have a writ-
ten version of the Qur'an. As it was, a
standardized written text was not pro-
duced, accordi-ng to Muslim tradition, until
perhaps as late as twenty years after the
death of the Prophet during the caliphate
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of “Uthmain (r. 23-35/644-56; see coLLEC-
TION OF THE QUR'AN). The ak! al-katdh seem
to be thought of primanily as — like Mus-
lims — reciters of the word of God rather
than as writers and readers of books (see
RECITATION OF THE QUR'AN; READINGS OF
THE QUR’AN). AAl al-katab should probably
be understood as those who have been
given not possession of but rather access to
and insight into the knowledge, wisdom and
sovercignty of God for which the very fluid
term kuiab serves as a symbol. “Those who
have been given the kitzh” are also called
“those who have been given knowledge”
(alladhina ‘it I-ilm, e.g. Q 16:27; 17:f07;
22:54). They have learned to read the
“signs” (cf. @ 45:2-7), yet it is clear that they
do not actually possess all knowledge. They
have rather been given access to theidivine
knowledge through God’s initiative in ad-
dressing humanity through the prophets
(cf. @ 20i110-114).

Umm al-kitab — the “mother” of the kitib
Three times the Qur'an refers to the umm
(literally “mother” hence “essence” or
“source”) of the ktdb (Q 3:7; 13:39; 43:4)-
The latter two cases are traditionally read
as referring to a heavenly archetype of the
kitab, a text that constitutes the source of
all the particular versions given through
Mubammad and the other prophets. The
commentary literature has developed what
might be termed a “topography” of revela-
tion that begins with the archetypal kitah
on the Preserved Tablet ({awh mahfiz,

Q 85:22; see PRESERVED TABLET) and in-
volves the noble scribes (safarat kirdm,

Q 8o:15-6) who are said to have revealed
the text to Gabriel (q.v.) over twenty nights
and who, in his turn, revealed it to Mu-
hammad over twenty years. Yet the term
umm al-kitdb can just as well be read in the
symbolic way that has been suggested
above. To God alone belongs the essence
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of authority and knowledge, so whatever
auhoritative guidance is given through
Gad’s messengers comes from that source.
Ing 3:7 this term seems clearly to refer to
past of the text of the Qur’an: “Itis he
who has sent down to you the kitab, some
of whose verses are decisive — they are the
essence (umm, lit. “mother™) of the kitzb —
and others that are ambiguous.” In this fa-
mously controversial verse the Qur'an dis-
timguishes between those verses that are
cansidered mufkamdt (defined, fixed, firm,
decisive, straightforward) and those that
are mutashabihat (lit. “resembling one an-
other” possibly meaning “ambiguous” or
“metaphorical”; see AMBIGUOUs). Since the
Qur’an does not specify which verses are
which, this pair of terms has been inter-
preted in many different ways. It is the
meikamdt that are said to constitute the es-
sence or substance of the kitgh. Qur’anic
eommentators often understand this to
mean that such verses lay down the princi-
ples of Islam; they contain the basis of
aeed and law; they outline all the duties,
punishments and commandments (g.v.}
that are essential to Islam (see BOUNDARIES
AND PRECEPTS). The muhikamat are some-
times thought to be the abrogating (ndstki)
verses because they remain firm and fixed
whereas the mutashabihat, although they re-
semble the others, are in fact without legal
force due to their having been abrogated
(mansikh, see aABROGATION). Other com-
mentators distinguish the muhkamdt, those
verses that can stand alone and so require
little or no interpretation, from the muta-
shabihat, those that can only be fully un-
derstood in relationship to other verses
treating the same matter. The exegetical
tradition has often identified the first sira
of the Qur’an (Sarat al-Fatiha; see FATIHA)
as umm al-kitdb since it is thought to contain
the essential content of the Qur’an. So also
‘the so-called mysterious letters { fawatih)
at the beginning of some stras have chn
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thought to contain in some mystical way
the essence of the Qur'an. (See LETTERS
AND MYSTERIOUS LETTERS.)

The Qur'an as kitab

One of the most complex questions about
the Qur’an is what it means when it refers
to itself as &itab. Western scholars have, by
and large, taken the use of the word kb
as an indication that Muhammad intended
to provide his community with a written
canon of scripture parallel to those pos-
sessed by the Christians and the Jews. G.
Widengren draws on Near Eastern reli-
gious history to propose that the Prophet
saw himself primanly as the bringer of a
written corpus. Noldeke-Schwally (¢, i,
1-3} argue that, given Muhammad’s under-
standing that his revelatiéis were to serve
in place of the Bible as the definitive docu-
ment of the divine will, he must also have
intended to safeguard them in written
form. R. Bell takes al-kitdb.to refer to a
document originally conceived of as dis-
tinct from al-qur’dn and which ultimately
replaced it. He suggests that what the text
calls al-qur’&r'l is a collection of recitations
that was probably closed about the time of
the batte of Badr (2/624; see BADR). The
kitah was never actually completed and if it
ever had any logical framework its organi-
zation was constantly intruded upon by the
vicissitudes, both internal and external, of
communal hfe. Bell understands the &itab
to have been intended to be the complete
record of revelation; it was to comprise, in
a slightly re-worked form, all the e¢lements
Bell previously distinguished as character-
izing the stages in the development of the
Prophet’s revelations: “sighs” passages,
stories of punishment, Qur’an. It was also
intended to include the material — the ap-~
peals, regulations and exhortations de-
manded of him as a leader — unsuitable
for a collection meant for recitation. Bell is
largely followed in this approach by WM.
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Watt and A.T. Welch. For A. Neuwirth, the
term kigbfunctions as a symbol of the
shared prephetic heritage, the common
memory of salvation history which Mus-
lims now share with the Christtans and
Jews. Neuwirth believes that only certain
parts of the Qur’an are to be understood
as belonging to the kitab — the pencopes
excerpted from the heavenly book, 1.e. the
dhikr or recalling of prophetic history.

Perhaps the weakest part of all these sce-
narios is the idea that the task of produc-
ing a book of scripture was left undone
because of other responsibilities and de-
mands which pressed upon Muhammad. If
one understands the verses about the kitab
to indicate that it was the Prophet’s defin-
ing function to produce such a canonical
text, then it becomes difficult to see how
Muhammad could have placed any duty
above this one.

Muslim tradition has long understood
that the Prophet intended the written codi-
fication of the Qur’an,; yet, the traditons
about the collection and writng down of
the text are at cross purposes (see CODICES
OF THE QUR’AN). On the one hand, some
traditions seek to assure those who trust
written texts that there exists an unbroken
manuscript tradition, authenucated not
only by the Prophet but by the angel Ga-
briel. On the other, many traditions repre-
sent the writing down of the text as an act
of doubtful piety and they portray the
manuscript tradition as in some respects
deficient and as dependent on an oral tra-
dition codified only after the Prophet’s

"death. Neither strand of the tradition rep-
resents the text at the time of the Prophet’s
death as having existed in a physical form
that would indicate that Muhammad had
all but finished preparing the definitive doc-
ument of revelation. The scraps of wood,
leather and pottery, the bones and the bark
on which the revelations were apparently
written down seem to indicate that the
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Prophet did not have in mind producing
the kind of scroll or codex that was charac-
teristic of Jewish and Christian use in other
places. Furthermore, given the limitations
of the Arabic scnpt (q.v.) at the time, such
written material as did exist could serve as
not much more than an awde-memotre to those
who knew that part of the text by heart.
Given all this, there remains considerable
doubt as to whether the Prophet thought
of the word kit3b as defining either the
form in which the Qur’an was revealed or
the form 1n which it was to be propagated
and perpetuated. Both Western and Mus-
lim approaches seem to read into the
Quran what they know of the Christian
and Jewish use of scripture in other con-,
texts outside Arabia. However, in order to
understand the meaning of the qu:}’anjc
kitab as fully as possible, such preconcep-
tions must not become the sole basis for its
interpretatgon. ) .
At the beginning of what might bé called
the text proper (@ 2:1-2) the Qur’an speaks
of the kitab: “Alif. Lam. Mim. That Is the
kitab about which there is no doubt, guid-
ance for the God-fearing.” Qur'anic com-
mentators were rather puzzled to find
dhalika (“that”) rather than hddha (“this”) in
Q 2:2, but the majority of exegetical tradi-
tions opted to equate the two and in this
they are generally followed by translators.
Others, recognizing that dhalika logically
refers to something absent or aiready com-
plete, took it to refer variously to the mys-
terious letters of @ 2:1 or to the siiras of the
Qur’an that had thus far been revealed or
even to the Gospel and the Torah. The
issue was in effect side-stepped at this point
yet the question remains: what is this 4tz
that the &itab is always talking about? What
is the recitation (Qur’an) about which
verses are constantly being recited? The
abiding enigma of the text is that, along
with verses that are to be construed as
timeless divine pronouncements, it also
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caains a large amount of commentary

um and analysis of the processes of its

omrevelation and the vicissitudes of its
omreception in time. One wonders how
theswo genres can exist not just side by
sikbut interwoven within a single docu-
mut; how the Qur’an can so constantly
rdr to itself in the third person and at the
samr time be considered a unity; how it
amdefine and defend itself even as it is
huirg revealed. )

The Qur'an is both itself and about itself;
tmth 4ddhd and dhilika. Even in its final
B it seems still a work-in-process, care-
&y observing and commenting upon it-
oK This is what makes it so enigmatic as a
cmonized, codified text. What is to be
Bend “between the two covers” remains a
mprise because it does not behave as
though it were a completed volume nor,
mdeed, as the copy of a pre-existent heav-
ady document.

The Qur’an actually rejects certain com-
mon conceptions of kitab. It is reiterated
mveral times that in the ministry of the
Prophet there comes to the Arabs (g.v.) “a
kiib from God” {e.g. ¢ 6:19, 114). However,
#is also clear that Muhammad does not
consider that the lack of any written text
nvalidates this claim in any way. When the
Prophet is challenged to produce a writing
from heaven as proof (q.v.) of his authen-
ticity (Q 17:93; se¢ BELIEF AND UNBELIEF),
he is told to reply that he is merely a hu-
man messenger. In @ 6:7 God says, “Even if
we had sent down a k@b on papyrus and
they were to touch it with their hands,
those who disbelieve would have said,
“This is clearly nothing but sorcery.”” So
when the Qur’an speaks of itself as kitab, it
seems to be talking not about the form in
which it is sent down but rather about the
authority it carries as a manifestation of
the knowledge and command of God.

This is borne out in another situation of
challenge where the Prophet’s critics de-
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mand to know why the recitation he claims
is from God is being given to him only
piecemeal rather than “as a single com-
plete pronouncement” (jumlatan wahidatan,
0 25:32). To Muhammad’s interlocutors, a
divine pronouncement must, almost by
definition, be complete. Yet the Qur'an
comes only, as the commentators like to
say, responsively (jawdban li-gawlhim),
installments (munagjaman) according to situ-
ations and events in order that the Prophet
will be able to address God’s response to
whatever objection is being raised, what-
ever question is being asked (g 25:33). In
this context they quote ¢ 17:106: “... and in
the form of a recitauon that we have di-
vided up (faragnahx) that you might recite
it to the people at intervals (‘ala mukthin),
and we have indeed sent it down.” In re-
jecting the claim that it should be sent
down “as a single complete pronounce-
ment” the Qur’an is asserting its fluidity
and its responsiveness to situations. It is
refusing to behave as an al;rcady closed
and canonized text but insists on being
the authoritatuve voice of God in the
present. ’

This immediate and responsive quality of
the Quran is illustrated again and again in
one of its most characteristic rhetorical de-
vices: the imperauve, “Say!” (quf, the singu-
lar addressed to the Prophet is used 323
umes, and it appears in other forms 26
times). This is not merely one among sev-
eral literary forms (see LANGUAGE AND
STYLE OF THE QUR’AN) but rather demon-
strates the Qur'an’s fundamental sense
of itself: it “comes down” as the divine
response placed on the lips of God’s
Prophet. In the ministry of Muhammad,
the k&tab comes not as a finished tome in
which to search for the divine wisdom and
will but as a wise and commanding voice
to bF heeded.

The term kb, then, does not indicate
that the Qur’an is to be understood as a
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dmed corpus of text, codified in writing; it
vd that language of itseif long before it
waeither closed or written. The Muslim
ammunity used the same term while at
thesame time preserving the text primarily
in#ral form. The word kitdb rather ex-
psses a claim as to the ongin of the
wards on the Prophet’s lips: they are kitdb
brause they come from God, from the
ralm of God’s knowledge and authonty,
xsthese are symbolized by writing. Writing,
ofcourse, is a process of engagement with
aaudience. It involves re-writing and re-
pirasing, emendation and development.
Thas is what the Muslim interpretative tra-
dsion has recognized in the phenomenon
d abrogation (naskh): that elements of
.God’s word are conditioned by time and
arcumstance and so God exercises the pre-
rgative of amending the text, removing
the force of some earlier pronouncements
aad perhaps even their wording as well.
The Qur'an is Ged’s writing in the sense
that it is God’s definitive and authoritative
word. Yet it is not the sum total of God's
word but rather a token of it and a guaran-
tee of continuing guidance. See also sCRIP-
. TURE AND THE QUR’AN.

Daniel Madigan
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Book of David see psaLus

Booty

SYAN

Plunder taken in war (q.v.). The Qur'an
does not mention the words ghanima or fay,
which became the technical terms for
booty in Islamic law, but refers explicitly
only to the plural noun maghdntm (Q 4:94;
48:15, 19, 20); the verb ghanima, to take
booty (@ 8:41, 69); and the verb gf2’a (from
the same root as fay’), to give as booty
(233:50; 59:6-7). In pre-Islamic imes the
terms were synonymous. There are indica-
tions that in @ 59:6-7, referring to the sur-
render of the Bani 1-Nadlir, afa’a denotes
booty acquired not by actual fighting but
as a result of the surrender of the enemy.

Q 48:15, 19 and 20 suggest that taking booty
is considered a normal element of warfare
and ¢ 8:6g confirms that booty taken from
the enemy is lawful property. A specific rule
is given in Q 8:41 where the pre-Islamic
custom of assigning one-fifth of the booty
(ghanima) to the leader is upheld. The verse
mentions that this share belongs to God
and is to be spent on the Messenger, i.¢.



