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Preface

It was Miss J. Watson of India Office library who drew my
attention in December 1963 to a mystical commentary from QushairT’s
pen which exists in the Arabic collection of the India Office library.
Subsequently I read the following remark by Professor A.J. Arberry
in his book: Sifism, ‘al-Qushairl also wrote a commentary On the
Koran which has similarly not yet been studied.” In 1964 he agreed
that I should start my research with him on the subject of ‘Tafsir in
siifi literature, with particular reference to Qushair?’. When I started
my work, I found it necessary to survey the science of Tafsir and its

development from the earliest days in order to assess the real value

~of QushaiT's commentary. In doing this I tried to be objective. The

opinions appearing in the book therefore may appear strange to SOme

readers.

During the research I received much help both from my

supervisor and from my friends. It would have been difficult for me

iX
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to continue my research if I had not been fortunate enough to receive
their help.

Professor A.J. Arberry was very kind and generous to me

whenever I asked for his help. I should not want to express my thanks

merely because 1t 1s the custom on these occasions. In fact it is admiration
which forces me to record here the deep debt which I bwe to him, ‘I : 1
am’, as a sUfI poet says, ‘not one of those who betray the secret, but

it was she whose love 1lluminated my heart and the secret was no longer I

secret.’
o (6 s Ul 4n Ly s o B LT SURCRC

b Ll o Yot s B ed] e e el
I shall always remember him with deep respect and gratitude .

I am also deeply indebted to Dr. A Palmer of Sir John Cass
College, London and Mr. M. Sardar-al-Din who went through the
manuscript very carefully and made many useful corrections and
suggestions. Malik Ram Baveja of Sahitya Academy, Delhi,
provided me with microﬁlh-ls‘and-books I needed. I very rﬁuch
appreciated his help. A. Majid, editor of the Islami(‘; Review,
London, was also kind enough to put his valu.able library at my
disposal. My thanks are also due to Dr, K.H. Qadiri, I.ondon, Dr. LA.
Syyed, and Dr. H. M. Ja‘fart for their help. Dr. Martin Lings, Head

of the Oriental Department at the British Museum and Dr, B.A., Awad

—r— — ——— .
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of the Azhar University in Cairo were my referees when I was admitted to

Cambridge University. I am extremely grateful for their help.

. This study was published m parts in the Islamic Quam‘erly
(London) in 1ts 1ssues of June 1968 and March 1969. Its second part ‘Abu
al-Qasim al—Qushal_rl As a Theologian and Commentator’ was also

published by the Islamic Cultural Centre (London) in a book form. Its

first part ‘Quranic Exegesis and Classical Tafsir’ was translated 1n

Urdu, Sindhi, Bengali and Malay languages. The present edition 1s

| an extensive revision of the first edition.

Rashid Ahmad (Jullundhry)
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QUR’ANIC EXEGESIS IN CLASSICAL TAFSIR

Introduction

It is an irony of the history of the Qur anic exegesis, that a’

large number of its commentaries became themselves a barrier between

the Qur'an and its readers. The reason for this tragedy was that the age of
compilation which gave rise to the commentaries was deeply influenced
by Persian and Greek thought. These foreign ideas put the simple faith
of Islam on trial. Theologians, particularly dialecticians, defending the
faith, made the matter more complicated and tried to explain the Qur ‘an
in the light of technical terms which had developed in the course of time.
The commentators unconsciously tried to find an authority for their own
ideas in the pages of the Qur 'an, and at the same time to use it to refute
ideas of their opponents. It is said that Abul Hasan Ash‘ari wrote a
commentary (al-Mukhtazan) in which he explained every Verse,

employed by his opponents (Jubba'1 or Balkht), in such a way that his

1
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with Particular Reference to Abu Al-Qasim Al-Qushairi o .
i

new interpretation supported his own views.' This kind of approach ];
was practiced by traditionalists and free-thinkers alike.” A

On the other hand some scholars tried to avoid the new ideas.

In their opinion the traditional heritage handed down to them by the |
|

earlier scholars was the only medium through which the Qur’an could  §

be interpreted. The trouble was that their traditional knowledge was

m— AR o
— e

deeply atfected by stories of Jewish origin which became part of their

commentaries. The Qur’dn contained some Biblical stories which ‘3
were there to serve as a lesson to the human heart. Since human '
nature 1s curious to know the unknown, the readers of the Qur’an
turned to the Jews and the Christians for information. On this matter
Ibn Khaldiin says: ‘The early scholars had already made complete (&}
compilations on the subject. However, their works and the information %
they transmit contain side by side important and unimportant matters,
accepted and rejected statements. The reason 1s that the Arabshadno ¢ "r-fi.
books or scholarship, the desert attitude and illiteracy prevailed «
among them. When they wanted to know certain things that human j
beings are usually curious to know, such as the reasons for existing
things, the beginning of creation, and the secrets of existence, they (il
consulted the earlier people of the Book about 1t and got their '-l:fr
information from them. The people of the Book were the Jews who 4
had the Torah, and the Christians who followed the religion of (the
Jews). Now the people of the Torah who lived among the Arabs at that

1. Tbn ‘Asakir. Tabyin Kadhib al-mufiart fi-ma nusiba ila al-Imam Abi al-Hasan al-Ash'ar],
134-6.

2. Rashid Rida: Tafsir al—Manﬁr, I, 7-9.

T LT e e e e e R =i e
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Qur'anic Exegesis in Classical Literature

time were themselves Bedouins. They knew only as much about
these tatters as is known to ordinary peoplé of the Book”> However,
with the passage of time the spirit of the Qur’an became more and
more concealed behind the artificial veils of commentaries and
explanations. It became habitual with a new commentator to find the
current theological and philosophical ideas in the Quwr'an, while its
own subject-matter and style were unable to bear such sophisticated

interpretations.

Referring to this matter Abu al-Kalam Azad says: “But hardly
had the first generation of Muslims passed away when the influence
of the Roman and Iranian civilizations began to sweep over the new
Arab Empire. Translations from the Greek literature gave them new
literary tastes and initiated them into the art of dialectics. Zest for
novelty and inventiveness in approach to everything came to be ever
on the increase, with the result that the simplicity o f the Qur’anic |
manner gradually lostits charm for them. Slowly, step by step, a stage

was reached when everything Qur ‘anic was attempted to be given an
artificial mould. Since the Qur’anic thought could not be fitted into
any such mould, serious complications in thought arose, with every
attempt a t resolving them ending in more intricate complications.”
Perhaps this was the period when two unhealthy rival procedures

flourished—that of the dialecticians on the one hand and that of the
traditionalists on the other. |

In order to discover the spirit of the Quwr 'an, the students must
lift all the veils from its face and study the social and religious

3. The Mugqgaddima, 2,445 (translated by F. Rosenthal).
4.  The Tarjuman al-Qre'an, 1, xoxii-ii. (translated by S, A. Latit,).

3
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with Particular Reference to Abu Al-Qdsim Al-Qushair?

circumstances in which it was revealed. Scholars thh in ancient and
modern ages urged the students to see the message of the Qur’'anin its
own pages. Al-Suyiiti says that in the ‘Ulama views, whoever wants
the true explanation of the Qur ‘@nshould first search it in its own pages,
for if the Qur’an mentioned a thing as a general principle in one
place, it is explained further in another chapter. lbn al-Jawzi had

written a book on the subJect In our own days scholars have laid
emphasis on the same point.°

In the following we shall attempt to analyse the classical
literature of Tafs# from the early days up to the fifth century, in order

to assess the value of the Qw ‘@nic commentaries as they developed

over this period.
Tafsir
The verbal form of Tafs# is Fassara, to explain, or Safara from - l‘

t*L
1 1||'

Asfara al-Subh, meaning daybreak. In the age of compilation and ‘. :f, |

translation in Islam, it applied to the Greek and Arabic commentaries . | a_‘

on Aristotle. Furthermore, it also applies to the explanation of a line ,{
of poetry as we frequently see in the literary books, for example, 4/- g # '.
4mali by Ton al-Shajart or al-Sharff al-Murtada or Amdlf of Al-QalL. In fact, & k|
these Amalis (Dictation) “consist of grammatical and 1ex1cograph10al .,‘}f

dissertations on various subjects, such as Qur’'anic passages, old Arab
tales, historical narratives and the like, with citations of traditions and N

verses of poetry”.® In the course of time, when religious knowledge

Al-Itgan fi ‘Ultim al-Qur’an, 1, 175.
A. K. Azad: Tarjuman, i, preface. xxxii; Tafsir al-Manar, 1, 17-29.

3
6.
7. Lisan al-‘Arab, vi, 361;Suyltt: ligan 1, 173; Taj al-‘Ariis, iii, 470 and E.L 1v, 603-4;
8 Gibb, H.R: Arabic Literature, 109.

Martat.com




Qur ‘anic Exegesis in Classical Literature

had been divided into various branches, Tafsir became a t echnical
term for the Qur’'anic exegesis. Later, divers definitions of 7gfsi were
given. All of them, however, embody this fundamental point, a lucid
explanation o f the divine book. For example, al-Zarkashi says that
Tafsir is knowledge through which the meaning of the book of God,
revealed to the Prophet, its laws and wisdom may be understood. This
knowledge comes through the study of language, grammar, 'principlgs of
jurispmde:nce, and also the science of recitation. A knowledge of the
background of the revelation and of abrogation and abrogated verses

is also necessary in Tafsw.”

The stamp of dialectical influence is clear from this and o ther
definitions of Tufs#, recorded by scholars, like those of Suyiiti, HajT
Khalifa, and Muhammad al-Thanawi. However, strictly speaking the
word Tafs# may be used to cover only the explanation of the Qwﬁn‘

so that its meaning may be comprehended by its readers.

In addition to Tafsir, another word, ta'wil is frequently used by
scholars. According to some scholars, both words, tafsir and ta ‘wil
stand for the meaning: ‘explanation’.'” But other scholars make a
small distinction by stating that the fgfst is used for external
philological exegesis of the Qw’dn while ta'wd is used for the
exposition of the subject-matter. Furthermore, ta'wil 1s often- used
only when referring to divine books, while af#is used for both
divine and secular books.!! Later f2'wil became a technical term used

9, Jtgan, ii, 174; al-Thanawi, Kashshaf Istilahat al-Funiin, 33 (ed. Lutfi ‘Abd al-Badr).

10. Lisan al-‘Arab, vi, 361, and also xiii, 34; Taj al- 'Ariis, vii, 2135.
11 Itgan, ii, 173. |

Martfat.com



with Particular Reference to Abu Al-Qasim. Al-Qushairi

by the traditional school and by the extreme groups. It denotes the
rejection of the obvious literal meaning of a verse and adoption of
" another interpretation. This interpretation should derive support from
the context of the verse itself, from other vetses, or from Hadith. On
this point the traditional school differed from the extreme groups
who used fa'wil for their biased allegorical expositions of the Cha'an. 12
However, it seems that tafsi, ta'wil, tarjuma, and bayan all have the

‘similar meanings.

Tarjuma

It is necessary to discuss the question of whether or not

Tarjuma, a literal translation of the Qur'an, 1s permissible.

The word “arjuma’ is used for explanation. ‘Abd Allah ibn
‘Abbas is called the Tarjuman al-Qur’an, the commentator of the

Qur’an. But the word, as used by Jurists (fugahd), applies to both
explanation and literal translation. A translation would be either a literal

tran's'.'l'ation, word for word, or a free translation in which the Qur anic

méaning and thought are translated into another language. This

second alternative is allowed unanimously by the scholars.”” It resembles

the explanatory notes frequently made in Arabic. This type of translation
would be considered part of Tafsz.

With regard to a literal translation, opinions are divided. The

- opponents of a literal translation say that in its style and composition,

the Qur’an is a unique book Wh1ch cannot be translated into a foreign

12 E.L v, ')0,4-5, and Lisan, xiii, 34. Encyclopedia of Islam first ed. 191 .3'-34', New edition 1960.
13 Al-Shatibi, al-Muwafaqat fi Usil al-Shari‘a, ii, 68. ed. ‘Abd Allah Daraz.
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Qur’anic Exegesis in Classical Literature

language. A literal translation, they assert, is devoid of the rhetorical
sense of the text. They, therefore, do not allow the Qur’dn to be
translated into another language.'” True that the Qur’anic style
cannot be preserved in translation, but it does not mean that a literal
translation 1s unlawful and blasphemous. If the 7oras can be translated
into Arabic or English, then the Qur’an, the divine book, intended to
be known by all mankind, should be translated into other languages.
A tradition says that the Prophet’s letter addressed to the Byzantine

emperor was translated by the court translator. The letter contained a

verse from the Qur’an: “O followers of earlier revelation! Come unto that

tenet which we and you hold in common...” (Q. 3:64)

Another tradition says that the people of the Book, in spite of
the fact that they read the Torah in Hebrew, used to explain into
Arabic for Muslims.” So Bukbarf and his commentator Ibn Hajr |

| -;" "Asqalani both agreed that it was permissible to translate the Qur’an.

]
e o

| Giving the explanation of the above-mentioned traditions, ‘Asgalant
E says that the word of God is not affected by a difference in
;- language.'® It was at the court of the Christian emperor that the first
| - translation of the Qur ‘anic verses was done with full knowledge and
permission of the Prophet. It is also related that Salman al-Farist
translated the first chapter of the Qwr'an; al-Fatiha, into the Persian

language for the use of Persian Muslims in their prayers.'” It is

14  Shaikh Muhammad al-Maraght: Majallatul-Azhar, no. Safar (1355 1936 Cairo), 78,112
15  al-Bukhari, viii, 200.
16 Fath al-Barr, xiii, 398.

17. Shams al-Din al-Sarakhst: Kitab al-Mabsit, 1, 37.
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with Particular Reference to Abu Al-Qadsim Al-Qushairt

| _ |
obvious that th1s translation was a 11tera1 translatlon because a non- i;f{
Arab Muslim is:allowed to read a 11tera1 translatlon of al-Fatihain his oo

mother tongue. e I

Though Imam Abd Hanifa and his companions did not !
d1s cuss the question of the translation on its own merit, it was they who  §
gave the Fatwa that a non-Arab Mushm could read a Per31an version of
the Quran in his prayers if he did not know the Arabic. Prayer 1s a
secret conversation between a man and his Lord. So it should be in a
language he understands. From Abti Hanifa’s attitude towards prayer, his
followers concluded that he considered that the chief miracle of the.
Qur’an lies in its meaning and message. However, the attitude of
these early Hanaft scholars and the above-mentioned traditions |
favour translatlon and its absolute lawfulness. The 0pp051t10n to the
- very idea of translation on the grounds, firstly, that the full meaning of - 1§
the Qur’an cannot be preserved, and secondly, that translation would -‘
hinder the fulfilment of the “Will of God’ that Arabic -should become the « 3
international language,'® has no substance. Every language has its own style,

‘metaphors, metonymy, and 1d10mat10 p hrases, which 1ose their beauty mn  “§
translation. Scholars who tead the Ow'dn in English, Persian, and 3 |
pamcularly in Urdu, know how the characteristic beauty of the ongmal 4
text (the Qur'an) disappears. In general the translations entlrely fail to

3
1Y
.

.-—n.—--l'--—'—-

give the impression to a reader that the Qur’an 1s "an inimitable

symphony, the very sounds of which move man to tears and ecstasy’."”

18 Ibn al-Hasan al-Hajwi: al-Azhar (magazine), no. Rabi‘al-Awwal, 1355/ 1936, 195-6.

19 M. Pickthall: The Meaning of the Glorious Kordn, Foreword, vi.

8
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Qur’anic Exegesis in Classical Literature

If a translation has to be done, then the highly idiomatic
language should not be translated word for word, butitshould be
translated in such a way as to convey its actual meaning. This 1s the

reason why translations of this period often fail to be understood.

Realizing this fact A.K. Azad and M. Asad® in modern days made a new
successful attempt at translation.

Literal translation of the Quwr'@n would not be considered part
of Tafsw. It 1s obvious that the name Tgfs# does not apply to any
version of the Owr '‘dnwhatever 1fs language.

‘Why is Tafsir necessary

It is obvious that every Arab cannot understand and appreciate
the master-piece of Arabic literature without proper study. Owing to
differences of intellectual capacity, the first hearers of the Qur’an
were not able to reach the same level of comprehension. They used
to ask the Prophet for explanation whenever they were in need of it. A
tradition s ays that when the verse Q.2:187, concerning the starting
time of fast was revealed ‘Adi ibn Hﬁtiﬁ took the verse literally

“without g rasping the metaphor. So he took two threads, one white

20 A.K. Azid, the celebrated scholar, statesman, and man of letters in the sub-contiﬁent of
modemn Indo-Pakistan, published the first volume of his translation and commentary on the

Qur'an, (the Tarjuman al-Qur’an) in 1930. It is regrettable that the ups and downs of his .

political life during British rule prevented him from completing this remarkable work. It

covers only the first twenty-three chapters of the Cur'an. See Cragg's The Pen and the
Faith, 14-32 (A K. Azad of Delhi).

Muhammad Asad, The Message of the Qur’an, Netherlands, 1964, vol i. At present,

complete translation with notes has been published. See in details, The Islamic |

Quarterly, London, Sep. 1968. Review on Asad’s translation by Rashid Ahmad

(Jullundhry). See also: Al-Ma‘arif, quarterly magazine of Institute of Islamic Culture,
Lahore, October-December, 2001, 1, ‘The Message of the Qur’an, |
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with Particular Reference to Abu Al-Qasim Al-Qushairt

and one black, in the hope that they would change colour, then he
‘would know the correct starting time of the fast. The Prophet, however,

told him that the metaphor in the text actually referred to the first K
streaks of light at dawn.”’

True, some Companions of the Prophet were in such a i
position that they could understand the meaning of the Qur’an, but,
in general, they were in need of Tafsir, which enabled them to _
comprehend 1t fully. If the Companions stand mn need of explanation in - F

;
%

spite of their closeness to the Prophet, our need for Tafsir 1s certainly

greater than theirs.* i

- _.\
Sources of Tafsir A

' . (1

1. The Qur’an o

The arrangement of the Qur’an is not chronological nor in ,;‘;*

accordance with the subject-matter. The reason is that the new
Muslim society had no experience of compilation.” The responsibility for
an arrangement lay on a committee, led by Zaid ibn Thabit, appointed by
the third Caliph, ‘Uthman. Most scholars, including Imam Malik and
al-Baqillani, hold the view that the arrangement of the Quwr’'an has
nothing to do with divine guidance, and that it was the companions’
views which were responsible for the arrangement of the Qw'an. It 1s

said that the codex of ‘Ali was chronological.* In addition, verses,

21. al-Zarkashl: al-Burhan fi ‘uliim al-Qur’an, ed. Muhammad Abu al-Fadl Ibrahim, I,
17, Sahth Muslim bi Sharh al-Nawawi, vii, 200. (chapter of Fasting).
22. Itgan, 1, 174, |

23. The Mugaddimah, ii, 445; Wall Allah al-Dihlawt: al-Fauz al-Kabir Fi Usul al-
Tafsir, (Arabic transiation by Muhammad Munir), 48.

24. Itgan, i. 63-4; Ibn al-Nadim: al-Fihrist, 41-42

.10
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Qur 'anic Exegesis in Classi cal Literature

appertaining to one subject, can be seen in various chapters. The

student of the Qur’an therefore 1s obliged to collect the various Verses

together and try to find out their full meaning in the light of thewr

contexts and explanatory verses.

This is the reason why scholars consider the Qur an to be the

first source for its own explanation.”

2. The Prophet

faith and who have not obscured their faith by wrongdoing. It is they
who shall be secure’, (Q. 6:82) one of his companions said to him:
“Who is among us whose faith is not mixed with injustice’? The word
‘Zulm’ (wrong doing or injustice) here means polytheism (shirk), the‘

Prophet answered, and recited the verse: ‘Do not ascribe divine powers {0
aught beside God’. (Q. 31: 13)%

The Prophet Ton Taimiya says, had explained the meaning of

that has ever been thus bestowed upon them’ (Q.16: 64) contains both
the teaching o f the Q w'anic words and their meanings.”’ Ibn Taimiya
further says that if a tradition is handed down to us through a genuine
and trustworthy authority, it should be accepted as a Tafsir of the

25. Itgan, 1, 175
26. Zarkashi: al-Burhan, i, 14.
27. Itgan, ii, 176; al-Rasai'l w-al-Masai'l, ed. Rashid Rida, i, 189.
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with Particular Reference to Abu Al-Qdsim Al-Qushairi

QOur’an. But he and al-Zarkashi both warned that genuine traditions are

less numerous than the false traditions which are in circulation.?®

3. The Companions

They are considered to be the third important source of Tafsir.

To some people Tafsir should have come through the companions,

otherwise it is not valid.” But, in ZarkashT’s view, this opinion is not
fully correct. He considered that a companion’s view is acceptable as
an authornty for the abrogation of verses and the background detail of
the revelations.”” Another reason that goes in their favour is that some
of their opinions might be based on what they had heard from the
Prophet. But on the other hand, the scholars feel that one is not
bound to accept all their views, particularly as 1t 1s known that the
some companions as well as their successors used to hold meetings
with the Jewish and Christian people. A tradition says that the Jews in

spite of the fact that they read the Bible in Hebrew, used to translate '

it into Arabic for Muslims.”'

In the case of difference between the companions’ views and
those of their successors, the companions’ views are thought to be
preferable because they were less influenced by the people of the

Book than those of their successors.*

28. Itgan, i1, 178-9; al-Burhan, 1, 16.

29. Abu Hayyan Athir Al-Din al-Ghamati: al-Bahr al-Muhit. 1, 5.

30. Itgan, 1, 179,
31. Bukhari, viii, 200; Fathul-Bari, xii1, 398.
32. Itgan, 11, 178.
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Qur’anic Exegesis in Classical Literature

The Age of Compilation

Before the. ﬁrst century came to an end, the air was full of oral
explanatory tradltlons attributed to the Prophet, to his companions,
and to their successors. The process of recording and compilation
was disliked by most scholars. It is said that the art of compilation

came into existence when all the Prophet’s Companions and outstanding

successors, particularly Sa‘id ibh_ Musayyab (d. 100/718) and Hasan of
Basra (d. 110/728), had passed away. 33 In the first quarter: of the second
century, about A.H. 120, the practlce of recording came into being. In this

age the knowledge of the Qur’ an was notdistinguished from the body
of religious knowledge which had accumulated during the early days

of Islam. Distinctions between various branches of religious knowledge

| came later. Traditions concerning the reciting of the Qur‘an later came to
-+ be known as the Science of Recitation. Other traditions referring to
the actions and sayings of the Prophet were known as the Science of
Hadith, while those referring to the explanation of the Qur’an came

under the Science of Tafsir.

The first collection of the Prophet’s letters was made by his
own celebrated intellectual governor ‘Amribn Hazm,* but these were
merely official letters, written by the Prophet to the Jewish tribes of
Yemen. The publication of the book: Sahifah Hammam ibn Munabbih
put to an end the age-old controversy about which religious book was
the first to be written in the early Islam. Ton Munabbih (d. 101/719) was a
disciple of Aba Hurairah (d. 58/677). In his work he related traditions

33, Ghazaltn Thya' ‘Ulim al-Din, 1, 134 ed. Al—Hﬁﬁz al-‘Iraqf.
34. Sahifa Ibn Munabbih, 26. ed. M. Hamid Allah
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concerning moral behaviour on the authority of Abli Hurairah. This

book is regarded as the earliest work extant on the Hadith.*’

[t 1s said that Aba Bakr also compiled a book of traditions, but
later he himself destroyed it.°° As regards about the question of which
book was written first, various views are held by the earlier séholars. |
According to Ghazali, the first book containing Hadiths was written by
Ibn Juray (d. 150/767). Some notes of Tafs7 attributed to Ibn ‘Abbas, on

the authority of Mujahid and ‘Ata were also written in Mecca.’” In

Malik’s view 1t was Aba Shihdb al-Zuhri (d. 124/742) who first
compiled a book on religious knowledge.” It is said that Sa‘id ibn
Jubair (d /712)had written a book of Tafsir at the request of ¢Abdul-
Malik ibn Marwan.” However, the first book on Tafsir ascribed to Sa‘id
ibn Jubair, or to ITbn Juraij, has not been preserved. Tafsi* Muqatil ibn
Sulaiman (d. 150/767) may be considered the first book of Tafsir which
has reached us. Ibn-Nadim recognized Mugatil ibn Sulaiman as a
commentator, and mentioned the extant Tafsi» of Mugatil among his
work.* In spite of this, Ibn Nadim said that Yahya ibn Ziyad al-Farra
(d. 207/822) was the first man who wrote a chronological Tafsir on
the 'Qur ‘an.*! Al-Fand’s book might be the ﬁrst- book to be written on
the Qur’an so far as purely philological explanations of the Qur’an

35. 1Ibid, 28,29.

36. Dhahabit:. Tadhkiratul-Huffaz, i, 5.

37. Ihya, I, 134, |

38. Ibn Jawzi: Kitab Sifat al-Safwa, 1i, 78-9.

- 39. ‘Asqalant: Tahdhibul-Tahdhib, vii, 198-9.
40. Fihrist, 253.

41. Ibid., 99.
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were concerned. Otherwise the statement of Ibn Nadim cannot be

considered to be correct.
The Value of Tafsir

Before we discuss the development of Tafsir, the question of
to what extent the present collection of Tafsir 1s trustworthy shouid
be answered. As mentioned before, the Prophet’s companions are the
main source of Tafs. Religious piety, which 1s the natural expression
of a religious movement in its early days, made the companions keep
silent on the subject of Tgfiw, lest they should fall into error in the
explanation of the Qwr'an. The famous saying of Abu Bakr,”* was the

true echo of his contemporaries’ feelings. Some of them, however,

are regarded as distinguished in the lore of T afszr Ibn ‘Abbas, the

commentator of the Qur’@n, as he is known among the scholars, was

f
+

It is said that his excellent knowledge of Tafsir was the result
of the blessing he received from the Prophet. The Prophet prayed for

him, saying:® ‘Lord, bestow upon him true understanding of the
OQw'an’ Joslhod2 i but for various reasons it seems that his widespread
fame is not the outcome of his pure scholarship and of his insight. It
owes much to other factors. First, he was aboy of only 10 or 13 years old

when the Prophet passed away.** It is incredible that he could have

42. Tafsir of Tabart, i, 78. (Shakir edition), /hya, ii1, 136

‘,.l;wmijn___,bs’@é,li; uilasgmcgijdla-fj:gt
43. [hy@, iii, 137; al-Dhahabl: Tarikh al-Islam wa-Tabaqat al-Mashahir, wal-a‘'lam, iii, 31.
44. ‘Asqalani: al-Isaba, iv, 90; Dhahabi: Tarikh, i1, 30.
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with Particular Reference to Abu Al-Qasim Al-Qushairt

had. It is known, however, that during the time that the Tafsir was
being compiled, his d escendants s eized p olitical p ower. A t this critical
juncture through which the Muslim empire was pa_ssing_, these
descendants began to exaggerate the piety, the righteousness, and the
knowledge of Ibn ‘Abbas for their own political ends.

Secondly, the ‘Abbas family was highly respected among
Muslims on 1ts QWn merits, even before 1t came into power. The story-

tellers subsequently began to coin false traditions and sayings in the name

~ of Ibn ‘Abbas and ‘All. Perhaps these were the men whom al-Nazzam

meant when he said that the commentators were u ntrustworthy. W hen
they speak about Hell, it seemed, they were sitting on its doorstep.* The
art of fabrication in the name of Ibn ‘Abbas was practiced on a large
scale so that Imam al-Shafi‘T was forced to declare that there were only
one hundred traditions handed down by Ibn ‘Abbas.*® From al-Shafi‘T’s
statement we can judge the validity of the Tafsir ascribed to Ibn ‘Abbas.
The doubts raised about his T: afsir, therefore, are not groundless. It must
be noted, here, that Ibn ‘Abbas constantly used to hold meetings with
Ka‘b al-Ahbar, ‘Abd Allah ibn Sﬁalﬁm; and other Muslims of J eW_ish
origin. He often asked them for the explanation of verses. Once he

wrote a letter to Abu J ald asking-him the meaning of al-birg and the

latter told him in his reply that al-birg here in the verse means ‘rain’.*’

45. Jahiz: al-Hayawan, i, 343-4 ed. ‘Abdul Salam Harun.

46. al-Itgan, i1, 189,

47. Tabari, xiii, 82; (Bllaq ed.) Goldziher, Madhahibul Tafsir al-Islami, 85-86 translated by Dr.
A.H. al-Najjar. | | |
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Ibn ‘Abbads appréciated Abi Jald’s knowledge of the Bible.* These

discourses, however, served asa rich soil for the story-tellers.

The Authorities of Ibn ‘Abbds who transmitted the Tafstr

Among the people through whom Tafiir is transmitted, the
following names are frequently mentioned:
1. Mujahid ibn Jabr (d. 102/720)

Though he is a scholar and trustworthy traditionalist, some

people refrain from accepting his Tafsir, because he used to
consult the people of the book.*’

| 2. ‘Tkrima Mawla of Ibn ‘Abbas.

Though he is a scholar, he is not trustworthy in Hadith.>* It is said
that he received punishment from “Alf 1bn ‘Abd Allah 1bn *Abbas
because he had attributed false traditions to his father.”!

f
,

3. Al-Dahhak ibn Muzahim (d. 105/723).

| He did not meet Ibn ‘Abbas.”* The authorities of al-Dahhak like
: Juwaibar and Bishr, are known to be liars.”

4. ‘Atiyya ibn Sa‘d al-‘Aufi (d. 111/729).

Some people do not consider him as an authority.”™

48. Madhahibul Tafstr, .85.

49, 1Ibn Sa‘d: al-Tabagat, v, 344 ed. K.V. Zettersteen.
50. Ibid., 312-16.

51. Tahdhib, vii, 268; 1bn al-‘Imad: Shadharat al-Dhahab fi Akhbar Man Dhahab, i, 130.

52. Tobn Sa‘d: Tabagat, vi, 210; Itgan, ii, 189; Tahdhib, iv, 453-4.
53. Itgan, ii, 189. |

534. Ibn Sa‘d: Tabaqat. vi, 213; Tahdhib, vii, 225; Ifqﬁﬁ. i, 189; Tabari, i, 264. {Shakir edition)
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5. Al-Suddral-Kabir Isma‘ilibn ‘Abd al-Rahman (d. 127/744).
To some people he is a liar and untrustworthy.”>

6. Muqatil ibn Sulaiman (d. 150/767).

Traditionalists do not trust him.”® His knowledge came through
the people of the Book.”’

7. IbnJuraij “Abdul Malik ibn ‘Abdul ‘Aziz (d. 150/767).

Though he is trustworthy in Ibn Sa‘d’s view, to some people he
failed to distinguish between correct and false Hadiths.>®

8. Muhammad ibn al-Sa’ib al-Kalbr (d. 164/763).59

9. Muhammad ibn Marwan al-Suddi al-Saghi’r.ﬁD'Both are
known to be liars.

These are the people through whom T afsir of Ibn ‘Abbas is
frequently transmitted. The most trustworthy authority on his Tafsir
is ‘Alf ibn Abi Talha al-Hashimi, whose collection is appreciated by
Ibn Hanbal and whose traditions are accepted by al-Bukhari, But Ibn
AbT Talha himself never had the opportunity to meet Ibn ‘Abbas."!
Sa‘id ibn Jubair, the disciple of Ibn ‘Abbas, is also known to be a
trustworthy authority.®

—

=

55. Itgan, ii, 189; Tahdhib, i, 314; Tabari, 1, 157. (Shakir edition)
56. Ibn Sa‘d: Tabagat, vii, 105. Tahdhib, x, 280-1

57. Dumavyri: al-Hayawan, i, 320, (article, Dhubab).

58. Tahdhib, vi, 405; Itgan, ii, 189.

59. Tahdhib, ix, 178; Shadharat, i, 218; Tabari, 1. 220.

60. Tahdhib, ix, 436-7; ltgan, ii, 189.

61. Iltgan, 11, 188.

62. Ibn Sa‘d: Tabagat, vi, 178-86; Tahdh1b, iv, 13.
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(b) battles; (c) commentaries’.

Qur 'anic Exegesis in Classical Literature

After having examined the authorities on Tafsir, we have
every reason to accept the statement given by Ibn Hanbal, in which
he says: “There is no basis for these three things: (a) military expeditions;

* 63

A tradition says that the Prophet himself wamed his community

against the commentators who interpret the Qur’an in an improper
way. Though the Hadlith 1s Mursal ** we can imagine the fears of the
scholars about the large number of traditions purporting to explain
the Qur’an. It is clear that we have to be careful in the matter of
Tafsir, and it is the duty of a student of the Qur’an to make a fresh
attempt to reach a better understanding. ST
Tafsir

The literature of Tafsir is divided into two categories: Traditional
commentary (7afsi Ma thirr), and Rational commentary (7afsir Bil-Ra'y).
Traditional commentary covers the sayings of the Prophet, his companions,,
and their successors. It seems that this technical term was employed 1n
the age of compilation.

According to this school (if we allow ourselves to call it a
school), the sayings of the Prophet, his compantons, and their successors
are the proper sources for an understanding of the Qur ‘an. Followers
of this school quote the Prophet as saying:®’ |

‘Whoever speaks on the Qur’an without knowledge let'him
make his place in Hell.” The Prophet further said:*

63. ligan, 1, 178
64, Madhahibul Tafstr, 80 (footnote).
65. Timidhr, (with commentary of Ibn al-‘ Arabi), xi, 67 (chapter of Tafsir).

66. Jbid., 68; Ihya, iii, 136.
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with Particular Reference to Abu Al-Qadsim Al-Qushairi

‘Whoever speaks on the Qur’an with his personal opinion,

and is correct in (his interpretation) even so, he makes mistake’.

quotations,”’ the school took the traditions in their literal meaning. The
‘knowledge’, reqliired in Tafsir, in their opiﬁion, applies only to the
1 sayings of the Prophet, his companions, and their successors. Personal
judgement in the study of the Qur’an might come under the title of
Tafsir Bil-Ra’y, which is forbidden. It should be known that a large %If |

body of the traditions of the companions, concerning the Qur “anic

interpretation of traditions given by the school. ‘)

of some pious companions and their successors, who refrained’-

from saying anything about the Qur’anic interpretation. Once «-

when ‘Ubaida ibn Qays was asked about a verse, hé replied: ‘The «

Apart from doubts about the authenticity of the ab ove-mentioned

i
! 1|
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Tafsir is the outcome of their own personal views®® or of their 1

intercourse with Jewish people® This shows the weakness in the
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This school also received moral support from the attitude _J
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people who know the circumstances 1in which the Qur’an was f.;.

. L ER
revealed, have passed away.””” Once Sa‘id ibn Jubair was asked to r:fh

write a Tafsir and he answered angrily: o= 2 B0l to lose a

part of my body is better than to write a Tafsir. "1 This attitude was m

~. '|
f..l

67.
68.
69.
70.
71.

Tirmidhi, xi, 68; Tabari, 1, 77, (Footnote, Shakir edition).
Thya, iii, 136-7.

Itgan, i, 189-90.

Tabari, 1, 86, Madhahib al-Tafstr, 74.

Ibn Khallikan, I, 565 (De Slane’s translation).
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the natural outcome of a deep sense of fear of God, whose anger
might burst forth in the case of a mistake in the explanation of His
book. It should be remembered that this attitude was taken even
towards Mithkamat. In the early days of Islam, Muslims in general
disliked speaking on the subject of Mutashabihar. It is said that Ibn Abt
Subaigh was punished by ‘Umar for his interpretation of Mutashabihdt
When he failed to refrain from discussions on the subject, he was
deported from Medina to Basra with instructions to Abi Miisa al-
Ash‘ar that no Muslim should meet him so long as his attitude

remained unchanged.”

While a few of the companions abstained from speaking on
Tafsir, other outstanding companions allowed themselves to continue

their study of the Owr 'én, according to their intellectual capacities and

to propagate the results of their study. The sayings of the Prophet, the :

circumstances of revelations, Pre-Islamic poetry, and free discussions

with Mushims of Jewish origin were the sources of their thought.

With regard to the Prophet’s sayings, the number of traditions
concerning the Qur ‘dnic explanations, as ‘A’isha says, is very limited.”
As to the recourse to pre-Islamic poetry, Ibn ‘Abbas used it frequently
in his philological explanation of the Qur’an. It is said that this gifted
man set a good example for later generations by employing pre-
Islamic poetry as a dictionary for the Qur 'dnic words. We see in al-

Itqan of Suyuti that about two hundred Qur’anic words are interpreted in

72, Sunan of Darimi, i, 55-6, Madhahib, 73.
73. Al-Khatib: Tarikh Baghdad, xiii, 253, ﬂl—Burhﬁn, I, 16.
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with Particular Reference to Abu Al-QOdsim Al-Qushair?

the light of pre-ISlamic poetry._?“‘ This may or may not be true, but at

least it seems to indicate that Ibn ‘Abbas possessed a marked artistic

and literary sense. He is also quoted as saying: ‘Preserve the pre-

[slamic poetry, for in it is the explanation for your book.””> He appears in

the books of Arabic literature to have been regarded as a critical

authority on poetry. Even ‘Umar ibn Abl Rabi‘a, the celebrated poet in
the early days of Islam, once came to Ibn ‘Abbas, asking his opinion
about his own verses. He got the approval and blessing of Tbn ‘Abbas
when he finished reciting his poetry.”” However, knowledge of per-
[slamic affairs is very important for the Qur’anic explanation. "He
who is unaware of pre-Islamic affalrs cannot understand the Qur 'an

and Sunna properly’, as Jahiz says.”’

Lastly, we have already mentioned that some companions of the
Prophet used to hold meetings with Jewish people or with Muslims of

Jewish or Christian origins. Ka‘b al-Ahbar, to use the words of al- ‘:_.‘;

Zurqani, was an ultimate source of information, where learned people
got together.”® It is said that ‘Abd Allah b. ‘Amr b. al-‘As derived his
knowledge of the Qur’anic stories and ideas about the Day of Judgment
and allied subjects from the people of the Book.” In spite of these facts,
the views of the companions and their successors are still considered to

be part of traditional commentary.

74. Itgdn, i, 121-34; E.I. (new edition), 1, 40.

75. Madhahib al-Tafsir, 89 (footnote). These words are also attributed to ‘Umar.
76. Al-Aghani, 1, 73, 81.

77. Madhahibul-Tafstr, 89 (footnote).

78  Al-Zurgant: Sharh al-Muwatta’, iv, 110; Madhahib al-Tafsir, 88.

79. Itgan, ii, 189-90
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Qur'anic Exegesis in Classical Literature

Some notes on the traditional commentary were written down in
the second century by Ibn Jurai, Muqatil ibn Sulaiman, and Sufyan al-
Thawri. Ibn Juray’s notes are not extant today, but those of Sufyan al-
Thawri have been published in India.*® In this incomplete Tafsir stmple
explanations of the Qur ‘anic verses are given. It bears the marks of the
characteristic simplicity of the companions’ Tafsir. Although the
sayings of Sufyan al-ThawiT afford us a glimpse of his age for example,
he says that the ‘Qur ‘dn is uncreated’, and also that anyone who did
not believe m it could not be a bélieverf' yet he did not allow dialectical
1deas to penetrate into his Tafsir.

The same simplicity is found in the Tafsir of Mugqatil ibn
Sulaiman. His position as ‘a trustworthy authority’ is disputed among the
learned. It may be taken for granted that Jews and Christians were among |
the sources of his commentary.®” Their influence on his Tafsir is quite
clear. After he had finished the commentary on the last chapter of the
Qur 'dn, he said: ‘Satan in the form of a peg has clung to the heart of
man. By taking refuge in God, he goes away.’® Explaining the verse:
“verily, Thy Sustainer is ever on the watch” (Q.89:14), he says: ‘There are
seven bridges in Hell, and a man will not be allowed to go to Paradise
without passing the cross-examination which will take place on each one
of these bridges. Questions concemning Faith, Prayer, Zakdt, Fasting,

Pilgrimage, short Pilgrimage, and Injustice, will be put on every bridge.

80. Tafstr al-Qur’dn al-Karim, Rampiir, ed. 1. A. ‘Arshi.

81. Dhahabt, Tadhkira, i, 193.
82. Dumyarj, i, 230
83. Tafstr of Muqatil, MS. no. 79, fol. 174, Milit Library (Istanbul),
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with Particular Reference to Abu Al-Qasim Al-Qushairt | f

He will go to the next bridge if he has passed the first one. Eventually he
will go to Paradise if he has passed the complete examination which

is watched by Angels. This is meant by the Qur’anic verse: “verily, \f

In the course of time the volume of traditional commentary

" increased considerably. A large number of traditions were attributed to 11

the Prophet, and also to “Alf and Ibn ‘Abbas, and they became part of the
Tafsir. In the third century the celebrated historian and commentator, \1
Ibn-Jarir al-Tabart (d. 310/927), recorded the material which was n :
circulation in the traditional circles. His Tafsir is not a pure traditional i

commentary in the true sense of the’ word. Being a distinguished ;j
[+
L {:{.,

l‘

philologist and jurist, he passes his own judgments on various OpINIons,

o
sometimes rejecting the views of the successors and pointing out the ( “'{
.F

: ;
of his Tafsir contains sayings of the Prophet, his companions, and gl
%;- _'
ii 1
% i :

Some of Tabari’s authorities, such as al-Suddi al-Saghir and “ |

uselessness of their opinions. Nevertheless, in spite of this, a large part

their successors.

Juwaibar, for example, are weak. They derived much of their information
from the people of the Book and are therefore rejectedby scholars.
Tabari himself sometimes acknowledges this fact. Nevertheless this
collection represents a very valuable contribution. It 1s indeed an
encyclopedia of traditional commentary, in which weak and trustworthy
views, rigid and flexible opinions about religion, and traditional and

intellectual concepts of those days, can be seen side by side. Above all,

84. Tafsir al-Halal w-al-Haram, MS. no. Or. 6333, fol. I. British Museum. (See for further
details, Madhahib al-Tafsir, 77, 75.)
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his own critical observations are very valuable. Writing .onf the views
concerning the Table of Christ™ and its contents—Whether it was a
fish or a loaf or fruits from Paradise—or again, when discussing. the
exact amount, whether 20 or 22 or 40 dirhams, for which Joseph was
sold—Tabar says that knowledge of this sort of thing i1s not useful,
nor is ignorance of it harmful.*® Though TabarT is not a rigid follower of
any Muslim school, he certainly considers himself one of the Salafi
school. He may be regarded a free-thinker /mam in the Salafi circle. In
spite of his support for the Salafi school, he was disliked by Hanbalis.
They tried to prevent people from the attending his classes.”” It appears
from his Tafsir that he holds the idea of Free Will.*® Perhaps this was
the reason w hy s ome p eople criticised his T'afsi» for containing some

ideas of the Mu ‘tazila ®

In spite of these objections raised by Hanbalis, the Tqgfsir of
al-TabarT has been greatly appreciated by scholars both of his own

time and throughout the centuries. Isfard’inT (Abd Hamid, d. 406/1015)

said; ‘A man should not consider it too much trouble to go to China

in order to get a copy of Tafsir Tabart.”” Recently a new incomplete

~ edition of Tabari with excellent critical notes by an Egyptian scholar,

Ahmad Shakir, has been published in Cairo.

85. Qur'an, 5:114
86. Tabarl, xi1, 102-3. (Bulaq edition )
87. Yaqut: Mu ‘jam al-Udaba@’, vi, 425. ed. Margoliouth Gibb Memornial.

88. Tabarl, xv, 103, the verse: (Q, 71:24); Madhahibul-Tafstr, 116.
89. Yaqit, vi, 453-4. |
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After Tabari, the Tafsir of Ibn ‘Atiyya (d. 542/ 1147) is

considered the best representative of the traditional commentaries.

Ibn ‘Atiyya was the first commentator, says Ibn Khaldun, whose Tafsir
contains traditions which have been scrutinized critically.”’ The Tafsir
of Ibn ‘Atiyya is also praised by Ibn Taimiya, who says that it 1s nearer it
to the sunna.®? The Tafsir of Suyiitl: o5 Wb i 3, i Suf whichis ashort *
copy of his own previous Tafsir Tarjuman al-Qur’an, is also one of iz
the traditional commentaries. In the context of traditional commentary,
we mentioned the commentaries of Ibn “Atiyya and Suyuti, but strictly
speaking on account of time of their work, they do not fall within the
scope of this thesis. It is said that ‘All b. Ahmad al-Waludi (d. 468/1075)

also compiled a commentary called ‘Tafsir-al-Nabiy’. The significance of g
this commentary may be guessed from the title.” ¥
Traditional commentary, however, depends entirely on the ¢ -4
traditions attributed to the Prophet, his companions, and their successors. 4]
The question of whether or not the traditional commentary is sutficient for ::5 |
k1R
il

S

the understanding of the Qur’an, arises. ‘Those who rely only on the

traditions’, says Raghib, ‘certainly leave out a large part of Tafsir .
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Raghib’s remark needs no further comment. Let us proceed to
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examine the other side of Tafsir: Tafsir Bil-Ra’y.

00. Ibid., 424.

91. Mugaddimah, 11, 446.

92. Itgan, ii, 178,

03. Yagqit, v, 98.

904. Al-Ansart; Kashf al-Asrar, x, 679.
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Qur dnic Exegesis in Classical Literature

Rational Commentary (Tafstr Bil-Ra’y)
While the traditionalists entirely refused to employ reason in
the exegesis of the Qur 'an, the free-thinkers did not find the traditions
2 sufficient source for Qur’anic interpretation. They considered that

the use of reason in studying the Qur’an was essential.

The sayings of the Prophet on which the traditionalists’
fundamental attitude is based, were seriously questioned by the school of
rational thought. Al-Ghazali pointed out the weakness of the interpretation

| given by the traditionists. He says that: (a) if the traditionalists maintain
that Tafsir should be based only on the traditions and that deduction

(Istinbat) or personal opinion (al-Ray) have no place in it, then they
should reject the say1ngs of Ibn ‘Abbas and Ibn Mas‘lid because they
often do not derive (thmr Tafsir) directly from the Prophet.

o (b) Since the Companions held completely different views about the
interpretation of some verses, it 1s lmp0551ble to ascribe all of them
to the Prophet. Hence, logically, the traditionalists should reject all
except the one which could be attributed to the Prophet.

b

(¢) The Prophet prayed to God on behalf of [bn ‘ Abbas, saying: “Oh
Lord, bestow upon him a clear comprehension of religion, and the

knowledge of interpretation”. If interpretation of the Quwr ‘an has to be based
on the traditions only, then what is the significance of this prayer?

b - . — r— .
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(d) In the Qur’an itself the deductions of scholars are praised,” so it

is obvious that such deductions are a different thing altogether from

95. Qur’'an, 4:83
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the tradition. So it is clear that such an interpretation of the tradition

1S not correct.

with Particular Reference to Abu Al-Qasim Al-Qushairt

Ghazdli gave an alternative interpretation as follows: in %

interpreting the Qur’an one should not try to find support there for one’s \*

own preconceived ideas and should avoid doing this perhaps

unconsciously where a verse has two meanings and it 1s possible to i

prefer the one which comes closest to one’s own views. i

Secondly;, those who lack the proper knowledge of the Qur’an, | L

and have no command on the Arabic language and its literature, should

refrain from interpreting it.”

saying: ‘The obvious traditional 7afsir is not the highest achievement of
intellectual effort.””’ Free-thinkers in general, and the al-Mu tazila in
particular, regarded reason as a fundamental source of knowledge and
mere imitation rather an insult to human dignity. Al-Zamakhshar1
(d.538/1143) is foremost in fighting agamst mmutation. Attacking the
traditionists’ attitude, he says: ‘A man with proof 1s more honourable than
a lion in its lair. An 1mitator 1S more despicéble than a mangy gdat .
Emphasizing the importance of réason, he says: Knowledge is a city

which has two doors for entry, one reason, the other tradition’.

Ghazali, however, emphasized the role of reason in Tafsw,

» OF

99

96.
97.
98.

99.

Thya, m, 137.
Ibid., 136.

Atwaq al-Dhahab fi al-Mawa'iz w-al-Khutub, 46, quoted by M.S.Juwayni in
Manhaj al-Zamakhshari fi tafSir al-Qur’an, 93.

Yaqat, vii, 150.
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QOur 'dnic Exegesis in Classical Literature

Though after the tragedy of the disappearance of the Mu ‘tazila
from the stage of Islam, the door of personal opinion was shut firmly, the
call to use reason in Tafsir survived to some extent in rational circles.
Writing on the subject, Ibn Hayyan says: ‘some of our contemporaries
claim that Qur’anic knowledge should be drawn from the sources of

Mujahid, Ta’0s, and ‘Ikrima. It is a matter of surprise to see that they

hold such an opinion, since they themselves know that the views of

Mujahid, Ta’ts, and ‘Ikrima are contrary to each other. Their attitude
concerning the subject is like that of a man who, in spite of his

knowledge of the Turkish language, its poetry and prose, refrains from

reading a Turkish book unless someone reads it for him. Would this
type o f man be c onsidered r easonable and normal?” 190 Tbn Hayyan
utterly rejected the claim that scholars had related a full Tafsir of

every v erse from the Salaf, and that its authority went back to the

Prophet’s companions.'”’

Free-thinkers, however, regarded reason as a gift from God
and that it should be used in the study of His own book. They thought that
it is the will of God and also that this is the reason why only a limited
number of explanatory traditions were handed down from the Prophet. He
himself encouraged the study of the Qur’an and approved the views
of his own companions on the Qur ‘@nic interpretation.'™* All this does not
mean to say that they did not pay their homage to traditions and to the
historical role played by the Prophet’s companions. As regards to the

100. 4 I-Bahrul-Muhtt, 1. 5.
101. Thid.
102. Burhan, 1, 16.
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s with Particular Reference to Abu Al-Qdsim Al-Qushairt

successors of the Companions, however, much less weight was given to
their opinions. “They were human beings like ourselves’, Ghazali said.'®*

It 1s difficult to say that this school was a reaction to the
traditionalists’ rigid attitude and that it had come into existence as a
result of some well-planned scheme; rather it would be nearer the
truth to say that it was the result of natural internal forces of growth in a
new society. On the other hand, the role played by external forces
cannot be denied. The seeds of free thought and personal opinion were
sown 1n the early days of Islam. For instance, it is related that ‘A’isha and
Mu‘awiya described the Ascension of the Prophet as a spiritual journey.
This view went against the majority’s view.'™* It is also said that Mujahid
had not taken the verse ‘Be as apes despicable’ (Q.2:65) in its literal
meaning. He understood that the status of those who had disobeyed
the divine command was lowered to that of animals, and not that they
were transformed into monkeys.'® Even in later days, when theological
schools and other dialectical groups had come into existence, Tabarf,
the celebrated commentator took the verse “Thumma istawa ‘alal ‘arsh’”
(Q. 7:54), as a metaphor; it means that after creating the heavens and
the earth God established His authority over the universe. Once he
was 1n a mosque in Baghdad and was asked some questions by the

audience. One of the questions was about the above-mentioned verse. -

The Hanbalis were not pleased by his answer. They suddenly burst
out in anger and threw their ink pots at him. The masses were incited
by fanatic Hanbalis, so much that Tabarl went to his house. The

103. Jhya, i, 133.

104. Z amakhsharl: al-Kashshaf, i, 447.
105. Al-Baydawrt. Anwar aZ—Ta;:zﬂ, 1,, 64; Dumyan, i, 214. (see word Qird).
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Qur'anic Exegesis in Classical Literature

demonstrators followed him there and he had to be rescued by the

‘police.'® In the light of these few examples, it is clear that the roots of

free thought and of the use of reason can be traced to the early days
of Islam.

It must be noted that the term ‘free-thinker’ is used here 1in its

loose sense, and that it applies to all rational theologians . and
dialecticians. The purpose of Tafsir, as has been said before, is to
explain the Qur ‘an, particularly the parts devoted to prayers and social
codes, so that people can understand them and put them into practice. In
the early days of Islam interpretation was very simple and confined to
those verses conceming ritual and social affairs. The 7. afsir:'"" al-Haldl
wal-Haram by Mugatil ibn Sulaiman may have been the first Tafsir to
be compiled as if it were a book of jurisprudence. Verses concerning
ablution, prayer, fasting, pilgrimage, and so on are arranged subject-
wise. A few stories of Jewish origin have penetrated into this 7, afsi‘r:"
It is obvious that during the Prophet’s time, questions of ritual were
dealt with on their own merits and the Qur ’anic verses were explained
in the light of their obvious meaning. Simplicity of Tafsir 1s a
characteristic mark of that age. But when the schools of jurisprudence
had been established, their followers wrote commentaries in which
dialectical discussions and juristical views played a considerable part.
Al-Ash‘ari, al-Jassds, and al-Zamakhshari are true representatives of the
dialectical, juristical, and Mu‘tazill writers of Tafs7 respectively. This

literature is a valuable contribution produced by the school of Free

106. Yaqat, vi, 634.
107. M S. no. Or. 6333. (British Museum)
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with Particular Reference to Abu Al-Qasim Al-Qushairi . ‘_
Thought and of Personal opinion. Zeal for a particular school left its mark t

. . " . : it
on Tafsir. Let us examine some of the Tafsirs written by this school.

Tafsir of al-Jassds. Ahmad ibn ‘Alf al-Jassas (d. 370/981) a “L !
celebrated Hanaff jurist and writer' ®of the famous Tafsir called Ahkam 1‘
ul-Qur’an, does not interpret the Qur ’an verse by verse, as is done by '
other commentators. He explains the verses which have directly or t

indirectly a connection with the subject with which he is dealing. He

wrote his Tafsir as if it were a book of jurisprudence. He often discusses |
various points of view held by jurists. Ambiguous verses which are \
liable to superstitious interpretation are explained by Jassas in the
light of Arabic poetry, usage, and by reterence to clear statements of

the Qur’an and to the authentic sayings of the Prophet.

By doing so he avoided the mistakes made by other commentators.
For example, the verse: ‘and follow (instead) that which the evil ones (al-
shiyateen) used to practice during Solomon’s reign.” (Q.2:102) has been
thought by some commentators to constitute a proof of the existence of
sorcery. But Jassas says that there is no such thing as sorcery, and
that it is merely a form of trickery. He says that the word ‘sihr’
applies to every thing or action-used for the purpose of deceiving and

misleading others. It is something which just does not exist.'”

Explaining the verse at first, he gives a full linguistic description of
the word ‘sihr’. Arabic poetry, Qur’anic verses, and sayings of the

Prophet are quoted in his explanation of the word. Stories of Jewish

108 © Abd al-Hayy: al-Fawai'd al-Bahayya, .27-8; Zirikii: 4 ‘lam, i, 165. (second edition).
109. A l-Jassas: Ahkamul Qur'an, 1, 49. |
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origin suggesting that Solomon had practised sorcéry and the
iraditions saying that the Prophet had been affected by a Jewish
witch, and had been for a time m a state of confusion about his own
actions, have been rejected by Jassas.' It is quite hard for the Sunnt
authorities to reject a tradition quoted by Bukharf,"" but Jassas refuted the
tradition and said: ‘It has been fabricated by'urﬂ:>tf:lievrs:rs."‘112 His long and

excellent discussion can be summarized as follows:

1. The so-called Sikir (sorcery) does not exist.

2. The word shiyateen is also used for wicked people who

practised sorcery during the days of Solomon.
3. Traditions suggesting that the Prophet had been affected by a

witch are baseless.

4. The Qur’an by stating that “and the sorcerer can never come (o
any good, whatever he may aim at” (Q.20:69) made it clear that sorcery

has no reality.

Indeed Jassas is a thinker. He does not accept any view which goes
against reason or history. Writing on the verse: “Hence, who could be
more wicked than those who bar the mention of God’s name from
(any of) His houses of worship” (Q. 2:114) he says: “To some people
the verse applies to the Christians who helped Nebuchadnezzar to destroy
the Temple of Jerusalem. He rejected this view on the following grounds:

1. Nebuchadnezzar reigned long before Jesus.

110. Ibid,, 55, 63.
111. Sahih of al-Bukhari, vii, 27, (chapter on Sorcery).
112, Ahkdm, i, 55 (‘ceidedl mmi g oo Lt Yleds f2a )

33

T T T, o — e e T - ———— . .ml—v - — — T = ==

Martat.com



p——— -- - . - m—mmm e — = —_ fe M i R - BLR. Re— sk e — e T —r -

e e s [RY W=

with Particular Reference to Abu Al-Qasim Al-Qushairi

2. The Chﬁstians themselves venerate Jerusalem, so how could it
be possible for them to do such a thing? Thus this verse applies to the

polytheists of Mecca, who prevented the Muslims’ entry into the Ka‘ba
113

tor prayer.

Wrting on the verse: ‘My covenant does not embrace the evil
doers’ (Q.2:124), al-Jassas says: ‘An evil-doer (al-Zalim or fasiq) should
not be recognized as a ruler, and his orders should not be obeyed’. Jassas ¥
refuted the claum that Imam Abt Hanifa had recognized the evil-doer _
ruler as a lawful one. He said how was it possible, while we know that he
refused to accept a post offered by the Umayyad officials as well as by the
"Abbasids. We also know that for his refusal, Abl Hanifa had to pay a

114

heavy price. But with regard to Hasan of Basra and Sa‘id ibn Jubair or al- ;
Sha‘bl who accepted allowances, he says, that they received these f_,_:
allowances from the corrupt rulers, not because they recognized them as ni‘%
lawful rulers, merely because they were entitled as citizens to receive such “‘ ']

allowances.

Being a Hanalfi jurist, Jassas sometimes appearsih his commentary
as a Hanafi commentator who has to defend his own school of thought.
The question of whether or not a man-may take a girl for his wife with
whose mother he has committed adultery, 1s a disputed ohelamong
the jurists. After giving the different views, he described the Shafi‘t

view as follows: ‘It is quite clear that what is said by Shafi T is empty
and meaningless’.'”” In spite of the harsh language used by Jassas

114. Ibid, 80-2

| !
113. Ibid, 69-70. 3
115. Tbid,, ii, 143 b
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Qur’anic Exegesis in Classical Literature

against other schools of thought and of his tendency to sympathize
with the Hanafl school, his commentary 1s an excellent work. It 1s

valued highly by Muslims, particularly by Hanafis. It is a matter of
surprise that his rational approach has not been appreciated by a modern

Egyptian scholar; Muhammad Husain al-Dhahabf. Al-Dhahabi says

- e Al Y e Sl Ml - T ——
. N

that in his views about sorcery, Jassds was influenced by the Mu‘tazila.
Writing on Jassds’ criticism of Mu‘awiya that he had revolted against a
lawful Caliph; ‘Al5,""® al-Dhahabi says that it would have been much
better for Jassas to have left this matter to God."'’ This sort of criticism,

3
3
]

however, does not detract from the value of Jassas’ work. But if Jassas’
successors had continued their research with the same spirit as he had, a
great many of the stories of Jewish origin and superstition would have

been removed long ago from the face of the Qur’anic tafsir. Some
other Tafsirs were compiled by other schools of thought on the lines of
B Jassas. The Tafsir of Ibn al-*Arabi (d.543/1148), the Malik jurist, 1s an’
& outstanding work,''® but our limited space does not allow us to review
it. Apart from rational commentaries inspired by the Ash*arT dialectical
school, some commentaries were also composed by the Mu ‘tazila. Abu
| Muslim al-Isfahani, Abu al-Qasim al-Ka‘bi, ‘Abd al-Jabbar, known as QadT
al-Qudat, and other scholars, are well known as commentators on the

Qur 'an. Most of their commentaries, unfortunately, have not reached us.
Though the method employed by the Mu ‘tazila in their commentaries was
that the Qur’an should at first be interpreted in the light of the Arabic

language, their own ideas sometimes penetrated into their commentaries.

116. Tbid., i1, 492 (see also, pp. 304,400)
117. al-Tafsir wa Al-Mufassirin, i1, 109,
118. A hkam al-Quran.
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with Particular Reference to Abu Al-Qdsim Al-Qushairi

Tafsir Tanzihul-Quran ‘anil mata‘in

The author ‘Abdul Jabbar, known as Qadi al-Qudat (d.415/1025),
is a famous Mu‘tazili theologian.'"” He, on the request of the Ibn
‘Abbad, who considered Qadi (‘Abdul-Jabbar) the most learned man
on earth at that time, became yudge of Rayy. The book deals with
linguistic questions concerning the Qur ‘anic language. He also deals with

the verses which, 1f taken according to their most obvious meaning, go

against the Mu‘tazili views. He does not pay any attention, however, to b

the verses concerning ritual and social or moral questions.

Writing on the verse: ‘This Divine Writ, let there be no doubt j,
about it” (Q.2:2), Qad1 says that the use of the demonstrative pronoun fz
dhalika indicates the ‘promised book’. This 1s the reason why the
word dhalika is used here instead of Hadha. He further says that E*%
some people have already expressed their doubts about the divine ‘%
origin of the Qur’an. He asks, “What does the Qur’an mean by saying: %
(Let there be no doubt) In reply, Qadi says, ‘This is a true book, :,
about which there should be no doubts.”'*® b

A large part of the book 1s devoted to theological questioﬁs. For
example, the Qur ‘an says: ‘God has sealed their hearts’. (Q.2:7). Writing on
this verse, Qadi says: “This verse shows that God Himself prevented some
people from believing in Him. This interpretation goes against the views

held by us.” (Qadt and his school held the opinion that 1t was not the will of

. D . - -
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119. See. Al-Murtada: Tabagat al-Mu ‘tazila, ed. Susanne, 112-3; Subkt: Tabagat, i, 219-20;
E.I. (new edition), 1, 59. ‘

120. Tanzih al -Qur’an, 6, 7.
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Qur 'anic Exegesis in Classical Literature

God that there should be unbelievers). What is the true interpretation of this
verse? Answering this question, Qadr says: ‘The scholars have explained
the verse 1n two ways: 1. This is a simile, which means that their behaviour
15 like that of a man who covered his eyes with a veil and does not want to
see. Though God removed every obstacle from their way, they on their part
refused to accept the truth. You may describe such men as asses.and say
their hearts have been sealed by God. You can also describe them as dead.
The Quran says: ‘verily, thou cannot make the dead hear’, (Q. 27:80) of
course they were alive, but, when they rejected His message, God put them

into the category of the dead.

2. In order to let their denial of truth be known to the Angels an ‘aldma, or
sign, was placed upon them. This ‘aldma is described by God as
Khatama, (sealing).'!

Writing on the verse: ‘Some faces on that Day be bright with
happiness, looking up to their Sustainer’ (Q.75:22,23), Qadi says: This
verse 1s the strongest proof that God will be seen on the Day of Judgment.
But our answer is that if a man holds the view that God has a body, then we
have nothing further to say on this question. In such a case God could not
only be seen, but also might be embraced, or He could shake hands with
people; but if a man believes that God has no body and ‘there is nothing like
Him’, then he has to accept the view that the ‘seeing of God’ is not possible.
For to see a thing, a man has to tumn his eyes in this or that direction, and this
only applies to worldly objects. So the above verse should be interpreted in
such a way that the word (‘seeing’) may be properly understood. ¢ & s

121. Ibid., 9.
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not the ‘seemng of God by the eyes’ but ‘a reward’ that the eyes of man ate
looking for. This verse is similar to another verse: “And ask thou in the

town in which we were”, (Q. 12:82); al-garya (town) here applies to - }L

the inhabitants of the town.'** -

Looking deeply into these £ ew examples, it is clear that the
book has served the purpose for which it was written. Describing the |
purpose, the Qadi himself said in his preface, that in order to 4

comprehend the Divine Book properly, it is necessary for a man to ‘f
understand the ambiguous verses as well as the clear ones. This was
his aim in writing the book.'” Whether or not this sort of dialectical j
interpretation is useful in c omprehension, 1t is certain that through
this method the Mu‘tazila’s views may be fully understood by the reader. A
It may be noted that Qadi Abdul Jabbar, in" his book; ‘Dala’il f:
Nabuwwatar Rasiil, says that Jesus, accompanyed by his mother, was Z:
standing among the people who watched the crucifixion of the poor 3
man who was wrongly put to death by the Jews. Furthermore, this

poor man, dying on the cross, saw Mary and cried pointing to Jesus, 4

“This is your son’. Hearing this cry Mary took her son and disappeared 3

from the crowd.'*.

Letus examine another book which may be described as a book of

rational commentary in the true sense of Tafsir, that of the Kashshaf of al-
ZamakhsharT. |

122. Tanzih al-Qur’dn, 358.
123. Ibid., 3-4.

124. M..S. no. 1575, Shahid AlT collection, Istanbul, fol. 67 a,b, (Sulaimaniya lerary)
see also The Times, London Friday, July 15, 1966. p.11 |
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Al-Zamakhshari and his Tafsit: al-Kashshaf ‘an Haq@'iq al-Tanzil.

Though Tabari’s Tafsir 1s not a purely traditional commentary
in the true sense of the word, nevertheless it has been considered an
outstanding traditional commentary because traditions concerning the
Qur 'anic subject have become more or less a part of it. Contrary to TabarT’s

Tafsir, Zamakhshari’s Tafsir 1s a purely rational commentary, in

which reason has played its full part. Having a firm command on the
Arabic language, Zamakhshari (d.538/ 1 144) knows how to employ

his philological skill in the interpretation of the Qur ’an. In addition,
he 1is a free thinker, who constantly carries on the search for a solution
| to intellectual problems, and stands firmly by his ideas. This is why his

commentary appeak more to reason than any other commentary. L et us

smdy al-Zamakhshar1 as a commentator.

.
P

The Muslim theologians, as at all times, had to face the old-
question of free will and predestination. Naturally they tried to find

an answer in the Qur’an. As a matter of fact, the Qur’an supports

PR
-
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both free will and predestination. Some verses in their obvious

meaning 1mply predestination. for instance, in the Qur’an, Noah

W —— —
——

says: ‘My counsel will not profit you if I desire to.counsel you
sincerely, 1f God desires to pervert you. He 1s your L ord, and unto
Him you shall be returned’ (Q. 11:34). Again, the Qur’an says: ‘Sﬁrely
this 1s a Reminder; so he who will take unto his Lord a way. But you
will not unless God wills; surely God 1s ever all-knowing, all-wise’
(Q. 76:30). While, on the other hand, some verses take a firm stand in
support of free-will. For instance, the Qur’dn says: “Who so does

righteousness, it is to his own gain, and who so does evil, it is to his own

39
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Joss’ (Q. 41:64). “That no soul laden bears the load of another, and

with Particular Reference to Abu Al-Qasim Al-Qushairt | o

that a man shall have to his account only as he has laboured’ (Q. }
53:39). Taking into consideration the spirit of the Qur’anic : ‘
commandments and man’s responsibility for his actions in the Day of
judgment as stated in the Qur "c'z'h, it appears that the Qur'dn clearly
puts more emphasis on free-will. Otherwise its commandments to do ‘
good and to refrain from evil, its concepts of Paradise and Hell and of
human responsibility become absolutely meaningless. While the Salaf
refrained from dialectical discussions, the Jabariya, the Mu ‘tazila,
and the Ash‘ariya held different views. The Mu ‘tazila are of the [
opinion that man’s actions are of his own choosing. Contrary to the :i

Mu ‘tazila, the Jabariya considered that. they were completely Pf;
A

predetermined. Though Ash‘art adopted the view that man has power y "“m
to act but this power in his view, remains as long as the act, he msisted ¢ 3
on the omnipotence of God who creates all actions, even unbelief and '

sin. What is more, Ash‘ari’s conception of acquisition (lktisab) 1s -3
. i
(’ﬁ.?

also controlled by the will of God. ‘There cannot be within the {7
(j'tw_-:

sphere of God’s authority any Iktzsab of men which He does not sig

will’.'” It seems that Ibn Taimiya was right when he described ‘"'f“

Ash’ar’s conception as a new form of Jabariya. 26" In spite of é
't._i ",,,'

Ash‘arT’s opposition to the Mu ‘tazila, he does not deny the validity "

i 1
) :
R 1 .‘:

i

. ,
i
|
1

1 'F
&‘H‘
"Itf: 1
i

of reason.
The verses suggesting predestination are interpreted by {

7amakhsharT in the light of those verses which support the idea of

125. Magalat, 542, quoted by W.M. Watt in F vee-will and Predestination in Early Islam, 143.
126. Tafstr Ton Taimiya, 13. ed. A.S. Sharafuddin.
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free-will, For instance, we read in the Qur’an the dialogue between
the prophets, the angels, and God. On the Day of Judgment God will
ask them whether it was they who had led people astray or if it was the
people themselves who had gone astray? ‘Upon the day when He
shall muster them and that they serve, apart from God, and He shall
say: “Was it you that led these My servants astray, or did they them-
selves err from the way?” They shall say “Glory be to Thee! It did
not behove us to take unto...”” (Q. 25:17).

Commenting on the verse, al-ZamakhsharT says that the views
of those who believe that God misleads people are not correct, for the
messengers and angels, who have been worshipped, will deny that they
are guilty of misleading them. What 1s more, they will say that it was
You (God) who bestowed Your bounties upon these people and they,
i instead of offering their thanks, forgot You. It means that they misused.
| divine bounty through which they indulged 1n lust. Thus the people
! themselves were responsible for their unbelief (kufr). By stating this,
, 1 the messengers have explained the meanmg of the word ‘misguidance’,
" which in other verses is metaphorically attributed to God: ‘say: ‘Behold,

1 Godlets go astray him who wills (to go astray) just as He guides unto
Himself all who turmed to Him”. (Q. 13:27). Had God really misled the

people, the messengers would have said in their answer, ‘You
Yourself misled them.”'?’

Describing the rise and fall of nations, the Qur ’an had made 1t
clear that the seeds of their decline lie in the very ¢c omposition o f
their being, and that it is not God who-wills their destruction. On the

127. Kashshaf, ii, 92.

4]

[ —— e e iy
- - — ey T e | "= AL - e T '_',' .r-'-m'", wr_ _. T "

Marfat.com




with Particular Reference to Abu Al-Qasim Al-Qushairt I

contrary, it 1S péople who ruin themselves by their own bad actions.
“This, because God would never change the blessings with which He t (
has graced a people unless they change their mner-selves.” (Q. 8:51-53) 3

Qo the Mu ‘tazila held the opinion that God does not desire
injustice nor does He command anyone to do evil or injustice. Thus if 4
any verse, in its literal meaning, goes against this opinion, it would be
considered as a metaphor and interpreted in the light of clear verses.
There is a verse whose obvious meaning suggests- that destruction ot
some people takes place because God desires it. The verse runs: ‘And

when We desire to destroy a city, We command its men who live at

ease and they commit ungodliness therein, then the Word is realized

against it, and We destroy it utterly’ (Q. 17:16).

B

Explaining the verse, Zamakhsharl says that the phrase ‘God’s :
Vo

command’ (amr) used here, 1s a metaphor. In its obvious meaning it :rli

means that God ¢ ommands people to c ommit ungodliness, so they "o

commit it. Certainly this interpretation goes against the basic divine

f.
kil &

message as well as against Zamakhshar’s opinion that God does not : ﬂ i

. . ' - ‘ : | . . _ 1
desire injustice. Zamakhshar takes it as a metaphor whose meaning 1S .}

as follows: ‘God bestowed upon the people His abundant bounty. They on {h
their part failed to obey God and to lead a righteous life. They misused 'f?
His grace by committing sins and indulging 1n Just as if they had been
commanded to do so. God commanded them to remain His obedient

servants but they themselves preferred disobedience. Then the law of God
s 128

1

i

8y
L

$
i
i

i

L] |'
o
s

was put into effect against them. Finally, He destroyed them’.

128. Ibid., i, 450.
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So Zamakhshari has interpreted the verse in accordance with
other verses, which assert that the real cause of the people’s destruction
was their own bad actions.

Al-Sharif Al-Murtada gives another interpretation beside
those given by ZamakhsharT, and says that it 1s a common ﬁractice In
the Arabic language to remove the various parts of speech from their .
normal positions. So the words of the verse could run:'® “When we
command the people who have lost themselves entirely in the pursuit
of pleasures, with obedience, they disobeyed, by doing so, they deserved
divine wrath. Then we ordered their destructions’. (Q. 17:16)

These few examples suffice to illustrate ZamakhsharT’s ability
to reconcile easily verses which appear to be contradictory. Credit for
such interpretations certainly goes to reason, the role of which 1is
asserted by the Mu ‘tazila, the Ash‘arites, and other orthodox rational
circles. This sort of Tafsir is not only allowed but also encouraged by
the Prophet, as we have seen before, but when reason exceeds 1ts
own limitations and tries to interpre;_c the Qur’an on its own terms, then
the Qur’an is relegated into a secondary place and commentary
becomes more or less a collection of dialectical and theological views.

Zamakhshari sometimes appears in his commentary more as a rigid
Mu ‘tazilt than as a commentator.

The Mu ‘tazila, as well as other Muslim theological schools,
held the view that it is not possible for man to see God in this world.
The view is based on a verse which runes: ‘The eyes attain Him not’
(Q. 6:103). But it does not exclude the possibility that man on his

129. A mdli of Murtada, i, 4. ed. Muhammad Abu al-Fadl Ibrdhim.
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own part desires to see God. There are verses which confirm clearly

man’s desire to see his Lord. The Qu’ran says that once Moses

expressed his desire to see Him, but he was told that it was beyond

his capacity. Relating the story, the Qur’an says: ‘And when Moses

came to Our appointed time and his Lord spoke with him, he said:
“Oh my Lord, show me, that I may behold Thee.” Said He, “Thou
shalt not see Me; but behold the mountain if 1t stays fast in 1ts place; "
then thou shalt see Me.” (Q. 7:143). Zamakhshari says that the word ‘to *

show’ al-ruya here means to reveal the essence of His beng. (al-t ‘arif)

Thus Moses asked his Lord to bestow upon him a clear knowledge of
Himself as if he had been looking at Him."® But when Zamakhshart
saw that God’s answer: “Thou shalt not see Me, but behold the mountain,’
goes against the iriterpretation, he invented another story and said that
it was not Moses who had expressed his desir€ to see God, it was his

companion whose desire he has conveyed to God."!

To interpret the word ‘to show me’ (areni) as ‘to reveal’ or ‘to
introduce’ rather than as ‘to see’, does not seem natural as it goes against
the context. Certainly the idea of introducing Moses’ companion into
the story is purely an invention of Zamakhshari. The idea that man has
no desire to see God 1s the outcome of thé_ Mu ‘tazila’s ngid views. They
regarded man as a machine. T_hisﬁ kind of iilterpretation, which can easily
be culled from Zamakhshar’s commentary, surely comes under the
heading of biased commentary, which is forbidden. For detail one can see
al-Insaf of Ton al-Munir al-Iskandri, who reviewed ZamakhsharT's

commentary.

130. Kashshaf, 1, 281.
131. I'bid., 280.
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11

Saft Tafsir

When Tafsir was passing through its critical period, and was
being used by the theologians and the dialecticians for their own
ends, it was the Siifis who gave new life to Tafsir. Before we describe the
role played by the Sifis in bringing fresh life to the Qur anic hiterature, a
brief sketch of Sifism is desirable. There has already been much
discussion by modern scholars as to how far Sifism is ‘genuinely’
Islamic and how far it is a product of outside influences, partlcularly
Christian and Gnostic. We need not, therefore, waste our time on this
point but rather let ‘this fact speak for itself and confine our attentlon
to presenting Sifism as if it were an isolated manifestation’.’

Islam, which is by no means a new message, but a re-
statement of what has always been true,? has tried to solve the internal
and external problems of man. With regard to his inner anxiety, the
Qur’an declares that the human soul, by establishing its relationship
with heaven, can achieve bliss. (Q. 13:23)

1. A.L Arberry, Sifism, 11,

2. Qur'an, 42:13; See also A K. Azad, Tarjuman, 152-78 (the Unity of religion and the
Qur'an).
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Remembrance of God is a frequently repeated theme in the | ‘ |
Qur ‘an. On the other hand, it also offers a social code. In social polity it~ {»
tries to create a deep sense of moral responsibility, It expects every -
member to resist the forces of evil whatever their nature may be.
Bidding to honour,” ( «J,,~4 8 )and forbidding to dishonour
(Swdie 4 ) are the main characteristics of its social code. To keep
a balance between the two aspects of life; the spiritual and the
material, is the ultimate goal of Islam. This is the reason why the
Qur’an does not encourage the renunciation of the material life, as

long as 1t does not exceed its proper limits.” However, it condemns

lust® as well as spiritual superstitions.’ The companions of the Prophet
were true representatives of Islam. Shari‘a and Tariga, the twin
terms which had often been used in the later days, as if they were
contradictory to each other, did not exist in the early days of Islam. The
lives of the Prophet’s companions, like Abli Bakr and ‘Umar, of their
successors, like Hasan of Basra, and of learned Imams like Abi
Hanifa or Ja‘far al-Sadiq, mirrored a happy fusion of Shari‘a and
Tariga. The Prophet and his successors, particularly Abii Bakr and
‘Umar, devoted themselves to creating a new society based on Justlce and
a deep sense of responsibility to God, as well as to society.

After ‘Umar, the weak administration of ‘Uthman allowed
temptation to raise its head. ‘Uthman sincerely tried to deal with the new
situation, but it was beyond his political capacity to prevent the

Tbid., 22:41, 7:157, 3:110; Shaukani: al-Rasa il al-Muniriya, 1. 52-3,
Qur’an, 7:32.

Ibid., 3:14, 19:59, 4:27.

Ibid., 5:103, 39:3.

S
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Umayyads misusing their power. His assassination brought to an end the
new poliﬁcal exﬁerimént based on the higher values of religion as well as
on the political will of the people. Umayyads led by Mu’ awilya, Govermnor
of Damascus, revolied against the central authority of Medina.’

Mu‘awiya eventually succeeded in his political ambitions. it
is an irony of the history of Islam that the Umayyad family bitterly
opposed the Prophet and his mission as long as it could afford to. But

when their political and social downfall was in sight at the hands of

Islamic forces, they joined the Muslims and proclaimed the faith.* By
doing so, they preserved their own interests. In the course of time
they seized political power and destroyed the new political and social

system based on higher values of life’. The tragedy might have been

; averted if “Alf had been chosen as Caliph after “Umar.

The Umayyad rulers were aristocratic masters of their subjects.,
| Political murders and bribery'® were frequently practised. The ideal of
creating a just society for which the Prophet and his companions had

: worked, was forgotten. God-fearing people, who had witnessed Islam n

its early stages, were horrified by the new situation. Among the

7. ‘Anrb. al-*As, the right hand of Mu‘awiya, recognized ‘Al as a man of-virtue. But his thirst
for material gain led him to oppose ‘All. Ibn al-Athir: al-Kamil fit Tarikh, iii, 228, See also,
Mas‘idi, Muriij al-Dhahab, ii, 240. ed. M.M. ‘Abd al-Hamid. Baghdad.

‘8. Kamil iii, 241; ‘AlT is quoted as saying: (- t=¥' S o2/ W3 om0l g (A stes) 3245 di - Jn el
See also, Tabarl: Tarikh'al-rusul wa al-Mulitk 1v, 4.

9. . Paul Frah, Mugaddimat fi Tarikh al-‘Arab al Ijtimd'‘i, Jerusalem, 93 The author discusses in
detail the social system of Islam He frequently gives quotations from the Soviet
Encyclopedia of Islam. '

10. Malik b. Ushtar, ‘Al’s governor, while on his way to Egypt, suddenly died 1n
Jordan. His host: Mu*awiya’s agent, offered him poisoned food.Kamil, iii, 296.
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Muslims, the Khﬁﬂjites were perhaps the only well-organized party who
fought heroically against Umayyad rulers, Both their public and private
lives were marked by a deep sense of fear of God.!! Unfortunately their
Bedouin spirit led them to extremism. They laid a fanatical stress on

the outward aspects of Islam. A Muslim who committed a grave sin was

no longer a Muslim 1n their opinion. Their continuous resistance to the.

Umayyad rulers could not change the nature of Umayyad tyranny, On the
contrary, 1t reached its peak when Hajjaj, without any hesitation, attacked
Mecca and desecrated the Ka ‘ba. It is surprising to note that the
Kharijites were the only party whose politiéal VIews were ‘democratic’ 2
The Sunnis were of the view that Caliph should be elected from the

Quraish, while the Shi‘a thought that ‘Ali’s descendants should hold the
office by divine right.

The ensuing political struggle for power between these parties
and the aristocrat Umayyads led some people to despondency, and
they kept aloof from the turmoil. The God-fearing among them took
to a life of seclusion. These people, called Zuhhad (ascetics), képt
themselves a way from the political drama. It appears that they did

not find enough courage to fight against the Umayyad rulérs, for whom

Il. Nicholson says: ‘The fear of Hell kindled in them an inquisitorial zeal for
righteousness, They scrupulously examined their own belief as well as that of their
neighbours, and woe to him that was found wanting.' A Literary History of the
Arabs, 211. J. Wellhausen says that the Kharijites were a purely Islamic revolutionary
party who fought for the sake of God alone. It was not a product of Arab nationalism.

Al-Khawarij w-al-Shi‘a. Arabic translation by A.R. Badawi, 29-34.
12. Shahristant considers the Kharijites’ views an innovation in Islam: al-Milal w-al-

Nihal 1, 157,

48

- - 1 — T — - - = e —-—

Martat.com




Qur ‘anic Exegesis in Classical Literature

they had no respect.'’> To some their attitude seems to be a negative
one. But they did what was in their power. They dissociated themselves
from the rulers. The rulers considered themselves fortunate that the
ascetics did not join the forces which were challenging their position.
True, the ascetics did not play any positive role in reconstruction of
the social polity, but they fulfilled their obligations remarkably well
so far as the spiritual life was concerned. Fear of God played a major
part in their activities. It s related that Hasan of Basra, a true ascetic
of his age, once said: ‘It is not surprising that a man perishes. What
is surprising is that anyone should escape destruction’. Hearing the
saying of Hasan, ‘All ibn Husain said: ‘It is not surprising if a man

escapes destruction, on the contrary it is surprising if he perishes

because the mercy of God is boundless’ e

It is said that Hasan always wore a gloomy face, as if he had
just come from attending a funeral. It is related that two monks,
coming from Syria entered Basra and looked at Hasan, whereupon one
said to the other, ‘Let us turn aside to visit this man, whose way of
life appears like that of the Messiah. So they went, and they found him
supporting his chin on the palm o fhis hand, whilehe was s aying:
‘How I marvel at those who have been ordered to lay in a stock of
provisions and have been summoned to set out on a journey, and yet
the foremost of them stays for the hindmost! Would that I knew what

they are waiting for’."”

13. Jassds, Ahkam al-Quran, 1. 82. |
14. Amali of Murtada, i, 162. ed. Muhammad Ibrahtm.
15. Nicholson, L.H.A., 226.
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Ascetics, however, were deeply influenced by the Qur’anic
description of the Day of Judgment, when every-one will have to |
give a full account of his deeds. Their pessimistic attitude towards
life was not an mnovation. During the life time of the Prophet, too,
some people had decided to renounce the world but they were
discouraged by the Prophet from doing so.'® These ascetics may be

considered to be the forerunners of the Sifis. Furthermore, these 1]&
people were described by the author of Mundsibat, as the counterpart of \
Christian monks in Islam.'” In his description of ascetics, this author !

l

also said that during the political upheaval that followed the era of
the Prophet and his successors, in which events such as the pillage of

Medina'® and the desecration of the Ka ‘ba'® took place, the God-

e E LT . o
O vl T TR T

’ . v N . IL* ¢
fearing Muslims sought seclusion, believing that such a course (
| g1 |
would safeguard their faith. They came to be c¢alled Sifis.° |
In addition to the political tyranny, theologians and dialecticians M;%
‘ R . | '*-1'-3'
put more fuel on the fire. The Mu ‘tazila and in particular the Ash‘arites, %}

let themselves sink to the lowest point of polemics, which to them, as

it were, replaced prayers.?! These arid discussions usurped the role of

16. It is said that the Prophet disapproved when ‘Uthman b. Maz‘iin desened his wife

and said to him: ‘Both your family and yourself have rights over you. Follow my
example’. Darimi, 11 133; Mishkat, English translation by J.Robson, i, 658.

17. [Isma‘ll Haqqt: Rithul Bayan, vi, 161.

18. Referring to Yazid’s army which attacked Medina in 63/682, The city was for three days completely

ruled by the law of the jungle. Kamil, iv, 99-102; Tarikh of Tabari, iv, 374-81; Yaqibi, ii, 223-4.
19,

Referring also to Yazid’s army which attacked the Ka ‘ba in (64/683) See Tarikh of
Tabarf, iv, 383.

20. See for full statement, Rith al-Bayan, vi, 161.
2]1.  Goldziher says that there is an old saying, ‘dialecticians’ prayer is confined to smelling
out atheism’, which had significance, al- ‘Agida w-al-Shari‘a, 184.
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the subtle tenderness of human feeling. The concept of God, thus
presented, could no more lend warmth and strength to the soul. Even
the dialecticians themselves realized this damage. It is related that
Fakhrul Din al-Razi (d.609/ 1209),' a leading member of the Ash‘ari
school, said in his last days: ‘I employed all the methods which philosophy
and dialectic had provided, but in the end I realized that these methods
neither could bring solace to the weary heart nor quench the thirst of
the thirsty. The best method and the nearest one to reality was the method
provided by the Qur an ' 22 Tmam Juwayni (d. 478/1085), another outstanding
member of the same school, said at the time of his death: ‘I do hereby
proclaim that I die with the convictions my mother had imparted to me.”*’

The Fugahd’, on their part, too, indulged themselves mostly 1n
meaningless questions concerning the social code and rituals. The
chapter of Heeld (way out)?* was the black chapter produced by the
Fugahd’. ‘Their law (figh), said Ibn Rushd, ‘has been a cause of lack
of piety and immertion in this world”.” In his Fas! al-Magal, 1bn
Rushd further says that Mu‘tazilites as well as Ash‘arites interpretations

of verses and traditions “threw people into hatred, mutual detestation

and wars’’.

In the light of these facts, it would not be an exaggeration to say
that Siifism was a silent protest against the political power of the

22. Azad: Tarjuman, i, 131-2, Madhahib al-Tafsir, 225 (footnote).

23. Tarjuman, 1, 306 (Urdu edition).

24, See, for example, Kitab al-Hiyal fi al-Figh, by al-Qazwini, ed. J. Schacht.
25. Fasl al-Magidil, 49,68 (Hourant translation).
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aristocracy, social injustice,”® religious dogmas, and dry formalism.?’
‘However, as the theologians and the dialecticians were carousing with
verbal arguments, 1t was the Sufis who declared that dialectical and

theological arguments were barren of spiritual certitude. Sifism alone
unveils the Beauty of Beauties.

To reach the state where a man enjoys union with God is not,
in S#f1 opinion, a matter to be taught or learnt. It is under grace a result of
personal spiritual endeavour. Thus the spiritual her{tage of Islam,
which was damaged by the theologians and dialecticians, was salvaged by
the Siifis. By complete devotion to God and by overcoming the temptations
of life and self, they sought to revive the true spirit of religion. But any
kind of active participation in the reconstruction of ideal social polity
was left to others. It may be emphasized that of the two instruments of
knowledge; reason and feeling (spiritual meditation), the Sizfis excelled in
the latter. This did not mean the exclusion of reason vis-a-vis the
problems of life, but with regard to gaining access to the spiritual
world, they considered that, compared with feeling, reason could play

only an inferior role.

The word Sifr

The controversial word ‘siifi’ is derived from sif (wool).

T —

While 1t was the fashion of the day to wear luxurious clothes, the

26. Qadr Abit Yisuf recorded some brutal events which took place when some poor non-
Muslims failed to pay tax. Although Qadi asked Hariin al-Rashid to be a kind ruler to his
subjects, he advised Hariin to prescribe a specific dress for non-Muslims. It is obvious that
this sort of social system was absolutely against the ethical values, preached by the Qur’an.
See Kitab al-Kharaj, 123-8; Abil ‘Ubaid: Kitabul Amwal, 42-9 ed. Hamid al-Faqth; Van
Vloten, La Domination Arabe, Arabic translation by Hasan Ibrahim, 35-44.

27. Muhammad Igbal: Reconstruction of Religious Thought in Islam, 150.
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ascetics adopted the woollen cloak and thus come to be known as the
men with woolen cloaks. The wearing of woolen cloth was a sign of
their contempt for a luxurious life. This habit was looked down upon

by the ‘Ulama on the grounds of ‘excess in religion’. (‘w412

The author of al- Igd al-Farid has written a chapter “excess
in religion” in which he attributed their action to fanaticism: Hammad
Salama once came to Basra, where Farqad al-Sabakhi, the ascetic, paid
him a visit, wearing the woolen gannents. ‘Put off your Christianity’,
Hammad said to al-Sabakhi. This was a reference to his woollen
clothes. In another story Ibn al-Sammak said of them: ‘By God, 1f
your dress corresponds with your inner life, you want yourselves to
be known as men ofpiety, but if it d oes not c orrespond with -your
inner life, you are doomed on account of your hypocrisy’.” It is clear
from these stories that si7fi was a nickname given to the ascetics.

Al-Qushair1, supported later by Ibn Khaldin, rejects the
etymology of sifi as traced to suffa, or safd, or. suff, on linguistic

grounds. He is inclined to accept that the word originated is suf He

is of the view that the word siiff came into common use before the
end of the second century of the I—I;:ﬁacz,."’0 According to Jamyj, Abu
Hashim was the first man to be called Sﬁﬁ.“ But in Sarraj’s view the
word siiff was current not only in the early days of Islam but also in

the pre-Islamic period, when it meant ‘men of excellence and virtue’.* In

28. Al-'Igd al-Farid, ii, 196, vii, 254-5, ed. Sa‘ld ‘Arayan.
29. Al-Risala, 149
30. 1Ibid., 9; Short, E.I, 579,

31. Nafahat, 31; ed. by Mahdi Tawhidr, Nicholson, L.H.A., 229.
32. Al-Luma’, 22. ed. by Nichoison.
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support of his statement, Sarrdj quotes Hasan of Basra as saying: ‘I
saw a sifi going round the Ka‘ba. I offered him something, but he |}
did not accept it.”> It seems that the word siifi was familiar to %
Muslim society long before the end of the second century. However, ﬁ
it appears that the light thrown by the author of al- ‘Igd al-Frid on this ~ §
subject 1s a better guide to tracing the derivation of sifi, than the |
references given by Sarr3;j.

Modern scholars have tended to accept the siif explanation of |
the word s#fi. Writing on the S#fis and their motives, Professor Arberry l‘
says: ‘Towards the end of the eighth century A.D. pious Muslims who 3;
remained faithful through all trials and temptations to the high ideals
of the fathers began to form themselves into little groups for mutual f
encouragement and the pursuit of common. aims. These men and
women (for there were women amongst them of like mind), opting out of } "
the race for worldly advancement, took to wearing wool to proclaim their . 3

:
Y
other worldliness and were therefore nicknamed Siifis.”* 3

In the course of time, the fear of God was gradually -r-eplaced
by the love of God, but for a long time both ideas existed side by
side in Sifi circles. The concept of ¢ virtue is its own reward’ was
_always at the back of the ascetic’s mind. But this idea was not clear
in the beginning. It became clear only at a later stage. For example,
Rabi‘a (d. 185/801), the celebrated woman mystic, 18 ‘qUOted as
saying: ‘O God, if I worship Thee for fear of Hell, burn me in Hell,

and if I worship Thee in hope of Paradise, exclude me from Paradise,

33. TIbid. 22
34, Arberry: Muslim Saints and Mystics, 3.
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Qur’anic Exegesis in Classical Literature

but if I worship Thee for Thy sake, grudge me not Thy everlasting
beauty.”” She also said:

o S b g By el Sl G Y
N T e Tt

I hear your Voice, yet not a word 1s spoken,
Though I am quite alone, I see you here.

This flesh 1s yours; my body’s but a token,
When in my heart I have you ever near.™

She was asked: ‘Do you love God Almighty?’ ‘Yes. ‘Do you hate the
Devil?” *My love of God’, she replied, ‘leaves me no letsure to hate
| the Devil. I saw the Prophet in a dream. He said, “O Rabi‘a, do you
| love me?” 1 said, ‘O Apostle of God, who does not love Thee?’ But

love of God hath so absorbed me that neither l_oire nor hate of any
! other thing remains in my heart.”*’

It 1s clear that the splendour of Paradise and the fire of Hell
have become empty words to her’®. On the other hand, the fear of God
continued to have a hold over the minds of some S#fis. Muhasibi (d.
243/857), for example, explamed vividly the torments of Hell and
splendours of Paradise. Fear of God and self-examination are the

central themes in his writings. Perhaps this is the reason why theidea

35. Ibud, 51.

36. The Islamic Quarterly, (London) v. 3/4, 122.
37. Nicholson: Literary History of Arab, 234,

38. It must be noted that the idea ‘virtue is its own reward’ is clear in the Qur’an. The

Qur’an praises those who seek no reward for their services to poor people. See Sura
6:9: 76:52.
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with Particular Reference to Abu Al-Qdsim Al-Qushairt>

of love, in Nicholson’s opinion, ‘though not wholly strange, was very !‘
far from being familiar to pious Mohammedans’.*’ | o ;‘

However, the idea of love is a turning-point in the Sifi
movement. It left a lasting mark on the personal life of the Siifis as
well as on the literature they produced. Although the Qur’'dn and the = §
Prophet emphasized the concept of the brotherhood of fhankind and  §
referred to man as made in the image of God and masterpiece of His |
creation®®, the theologians unconsciously worked against this noble i
idea. They created hatred and tension, not only between Mushms and ';_
non-Muslims, but also amongst Muslims themselves*'. T he history |
of religion, written with tears and blood, has not forgoften the role ;g
played by the theologians. Even in the modern age their contentious e B
serve as quite a rich soil for mutual hatred. It was not the theologians
but the Siifis who glorified man as divine in origin, and gave him hope .7 ?;
and confidence. The greatest service of Tasawwuf was that it was the ¥
‘only tolerant system in a world from which tolerance had been ’:
‘ruthlessly outlawed. Sl . - | -

The Sifi poets, like Sana’t of Ghazna Sha1kh ‘Attar, Jalalud-Din ??;%é

I“!

"Riimi, and Fakhrud-Din ‘Iraqi, gave freshness and lustre to Persian (%té

poetry 43 ThlS sweetness and 11ght in their literature and theu: excellent m?é«
PR . . L _ ‘*i
'.‘ 'F

il
L

—

39. See Nicholson L.H.A., 231.

40. Qur'an 954, 38:72; See also F. Schuon’s description of man’s quality ef.'be_ing a divine |
image: Understanding Islam, 14-16. | | | _f

41. Ibn Rushd: Fasl al-Magal, 25-6.

42, M. Sadlq A History of Urdu therature 9.

43. Shiblt Shi‘r al-Ajam, v, 120--84 (Mystical poetry); E.G. Brewne A therary Hrstory of
Persia, 11, 506-43.

|
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attitude towards humanity, originated from the love of God that had
inflamed their souls. Their poetry, in turn, served as a means of escape
from grief and distress for the afflicted masses. The fame they achieved as
popular spiritual guides kindled the envy of the ‘Ulama who interpreted it
as a serious menace to their social status. Time widened the gulf between
the two groups.

The ‘Ulamd, since they had a powerful voice in political
affairs, were in a p osition to persecute the Sifis, and this they did
with all the weapons in their armory. Muhasibi, for example, was
compelled by Ibn Hanbal to live in seclusion, and it is related that
only four persons ventured to attend his funeral.* Dhun Niin al-MisrT
was arrested on the charge of heresy and was detamed for forty days in
jail.** The cruel execution of al-Halldj was apother demonstration
which brought home to the S#fis the power of the ‘Ulama.

The Sifis, for their part, ;: passed bitter remarks about the |
‘Ulamda. They regarded the ‘Ulaﬁ*zc'i-. as men of verbal dispute and
doctors of formalism.*® They mocked at their knowledge and accused
them of being slaves of their own egos. Bayazid al-Bistami is quoted as
saying: “You have obtained dead knowledge from the dead.”* The
following line, written by ‘Iragi, the famous S7fi poet, is a good example
of the type of rémark passed by the S#/is against the ‘Ulama. He says:

L;Lb}br.ﬁlimrﬂ)wﬂqdﬁ (-..L_i.; _,LS'L: mr_:.'s_, ROy J o7

44. Tbn Khallikan, I. 366. De Slane’s translation.
45. Arberry: Muslim Saints and Mystics, 92.

46. Ibn ‘Arabi: al-Futihat, i, 279.
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with Particular Reference to Abu Al-Qasim Al-Qushairi

‘1 went to the wine tavern, where I found noble souls,

but when I went to the temple, 1 found nothing but clamour’.

While the conflict was going on, s ome p eople, disguised in -
Siifi cloaks, penetrated into the S7fi circles; unlike the true S#fis, they
did not observe rituals and made this known publicly. The Shari‘a

was to them u seless s how, while the Tariga, for which they made |

claims, was beyond their capacity. Their attitude was denounced not

only by the ‘Ulama, but also by the S#fis. Writing on this situa_tib‘n,

al-Qushairi expressed his deep anxiety and said that the search for | '
truth had ceased and that S#fis had lost genuine respect for the
Shari‘a.’ |

i ~f.

In addition, al- Hallaj s execution (3 09/922) increased the concern (

.r

of the Siifis about their own system. They were horrified by the events ..r,h -.

which had overwhelmed the Sifi circle. In order to expose the 1mpostors "

ln
]
x..

; .

"'l|..

'“'

who brought ill repute to the Siifis, they began to write treatises and X
books, like Kitab al-Luma‘ by Sarrdj, Qut al-Qulib by Makki and al- %%

15

Risdla al-Qushairiya. They made it clear that the Shari'a and its ‘E ]

injunctions had to be obeyed. V iolation ofreligious laws was strongly ’(fz 1

‘u [

{

—pa

condemned.

In fact, both the true Siffis and the Fugahd’ were very active in ".‘f
| 2

the service of the Muslim society. The Fugaha’ contributed materially &
towards the compilation of the social code, the Stifis, by precept and ]i

example, led the way to the realization of the excellence of the spinit, 1

x i
_— |

47. 1Ibid, 280
48. al-Risdla, 3.

1
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and by doing so they saved many people from indulging in lust. But in
the age of decline, decadent Séfism itself became a heavy burden on
Muslim society. In search for -spiritual certitude, the Sifis, once

revolted against the rigid opinions of the ‘Ulamd, now they created

their own idols to be worshipped. The system of piri-Muridi, which
is still being practiced in the Muslim countries, is similar to a bond
between master and slave.” It is very difficult to estimate the extent
of the damage done to Muslim society by decadent mysticism. "Just
as decadent religion came to mean empty formalism and Pharisaism,
similarly decadent mysticism came to mean an unabashed repudiation of
all civil and moral responsibility and the glorification of poverty,

indigence and even loose-hvmg’ >0

Nevertheless, the true Sifis, who had once admirably salvaged
the spiritual heritage damaged by the theologians, now were working
to save their own sinking ship. They began to systematize their way of ;
life and, like other m‘ovements, they tried to find support for their
ideas from the Qur ‘&r; and from the life of the Prophet. 1 afsiv was an
important part of the hterature they produced Contrary to religious
doctors, whose activities were confined to thé social code, the Sizfis laid
stress on the spiritual significance of the Qur’anic teaching. The
spiritual aspect of human life and the vanity of the world were the
central themes in their writings, particularly in the Qur’'dnic Tafsir.
Religious doctors had, in the opinion of the S7fis, been deceived by
the temptations of life and had fallen short in the understanding of

49. H.R. Gibb: Studies on the Civilisation of Islam, 214-15.
50, M. Sadiq: History of Urdu Literature, 10.
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with Particular Reference to Abu Al-Qdasim Al-Qushairt

the true meaning of the Qur ’an. The Sufis say that just as an unwashed

person is not allowed to touch the Qur’an, in the same way anyone
with an unclean soul will not be receptive to the Qur’anic message.” It 3 .
is said that Shaikh ‘Ala’1, a distinguished ‘Alim of Sultanat of Delh, ?1
became Shaikh Niyazi’s disciple and started an altogether a new hife. :f;
‘Ala’T felt that a new aspect of Qur anic understanding was revealed
to him. Referring to ‘Ala’T’s inspiration, Azad says: “True, an understanding
of the Qur’an cannot be acquired by reading al-Baidawi and Baghawn. It
can be acquﬁired only by the grace of love and by the inspiration of |-
one’s burring soul’.”* The Sifis did not reject the obvious meanings
of the verses, or the juristical deductions from canonical verses. They |

were simply not concerned with them. The object of their mystical

interpretation was to shed a new light on the spiritual aspect of the
Qur ‘anic teaching. This mystical interpretation, known as a symbolic
Tafsir, ( <L)y u;JLqH ~a3l ) nevertheless does not go against the
obvious T aysir. ThlS is the reason that religious doctors not only &
accepted this bran_ch of Tafsir, but also considered it the product of

perfect faith and inspiration.

Examples from the Mystical Tafstr

It is said that ‘Umar wept when he heard the following verse:
“when comes the help of God and victory” (Q. 110:1-3). The verse in
1ts obvious meaning brought good news to the Muslims. They therefore

were very happy. But the mind of ‘Umar went deeper into the meaning of
the verse. He considered that this Qur’anic statement alluded to the

51. Ibn Taimiya: al-Rasa’il al-Muniriya, 1. 236.
52. Tadhkira, 47,
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departure of the Prophet, for the Prophet’s mission in the world

would come to an end when the divine message was completed. >

Writing on the verse: “Thy sustainer said unto the angels:
“Behold, I am aboﬁt to establish upon earth one who shall inherit 1t” (Q.
2:30), Sahl TustarT says: Adam was informed about his greatest enemy
and this was his own ‘self”>*. Satan, Adam’s enemy, as described in

the Qur’dn, can also apply to ‘self’ which often leads a man to his

own destruction.

| Writing on the verse “The G od conscious... are constant In
prayer” (Q. 2:3), Jami says that prayer in its established form must be

observed, and that whosoever denies this is an unbeliever. But there

is another prayer which may be called the Prayer of the Soul. This is
| a union with Divine Light. It is said that Shibli was asked about the
| 1 ' meaning of ablution and prayer. They are separation and union
'—‘-,% respectively, said Shibli. ‘separation, and ‘union’ here stand for

¥ renunciation of the world and union with God.”

It is clear that Sifi interpretations cannot be regarded as
contradictory to the obvious meanings of the verses. The obvious
meanings, in spite of their secondary position in the Safi Tafsir, were
always recognized by the Sifis. But in the course of tifne, when the Sifis
developed their own speculative system, they introduced philosophical

—— — ———

53. Tafsir of Ibn Kathir, iv, 561-3; Rith al-Bayan of Haqqr vi, 782-3. Here this saying is
attributed to ‘Abbas and Abll Bakr. S .

54. Tafsir al-Qur’an al-"Azim, 15. ed. Muhammad Badr al-Din al-HalabT.
55. Tafsir Jami, Bayazid Library, Istanbul, MS. no. 321, fol. Sa.
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with Particular Reference to Abu Al-Qdsim Al-Qushairt

ideas into Tafsir. At this stage, although they violated the philologiéé;l
rules and thus joined the ranks of Batiniya and Ikhwdn al-Safa as 1§

far as Tqfsir 1s concerned, they did not reject openly: the obvious *‘ |

. meanings of the verses. The Tqfsirs of Ibn ‘Arabi and al-Kashani are \
considered to be typical examples of speculative Tafsir. Thus Sifi

'E Tafsirs can be divided into two categories: (I) Al-Tafsir al-Ishari or al-  §

Ramzi (symbolic Tafsir); (2) Al-Tafsir al-Nazari (speculative Tafsir). ii,l

| With regard to symbolic commentary, the ‘Ulama do not
| consider that the Sufis’ sayings constitute Tafsir in the true sense of
the word. “Indeed whenever the Pilgrim hears the Qur’an being read,
some thought occurs in his heart. A man who has reached a state or
who possesses divine knowledge, is like a lover who on hearing the
story of Layla and Majniin, remembers his own beloved and recalls the
bygone days when he consorted with his beloved.”

Writing on the Sif7 Tafsir, al-Thanawi says that the sayings of
the Szfis about the Qur‘an do not constitute a Tafsir, and also he points
out that al-NasafT in his book al-‘Aga’id, says: ‘The verses should be
taken in their obvious meaning. To reject the obvious meaning in favour
of an interpretation as is done by the Batiniya, is a heresy.” Taftazani, in
his commentary on Nasafi, says: ‘The Batiniya are heretics because
they claim that the verses should not be taken in their obvious
meanings and that they have hidden meanings known only to the
teachers. The object of their claim is to reject the Shari ‘a altogether. But

the Sifi attitude 1s that the verses, in addition to their obvious meanings,

56. Walt Allah: al-Fauz al-Kabir, 60.
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have deep meanings discemible only by those who are inspired. A
harmony between the normal understanding of the verses and the hidden
meaning is possible. This kind of understanding is the result of perfect

faith and pure inspiration. >3

The Siifis were, it seems, aware of the ‘Ulama’s reaction
towards their. Taﬁzr They therefore tried their best to disstpate the
‘Ulama'’s suspicions about mystical interpretations. Explaining the St/

view on the subject of mystical Tafsir, Ibn “Ata’ Allah says: ‘It

should be known that the strange explanations by the Sufis of the
word of God and of the sayings of his Apostle do not involve the
alteration of the verses from their obvious meaning. True, the
obvious meaning of the verse is clearly the one which is-arrived at by
applying philological rules and a knowledge of the context, but the verses
and traditions also have an inner meaning which is understood by a S#ft
who is inspired by God. It is related n a tradition that every verse
has an outward and an inward meaning. Beware of being prevented
by a man of dispute and argument from attaining the inward meaning
on the pretext that this is a diversion of the divine word and the word
of His messenger from their true meaning. True, 1t would have been
a diversion, had they said: ‘it is the only meaning of the Quran. On
the contrary, they recognized the obvious meanings of the verses. In
addition, they understood whatever is revealed to them by God’. 8

Theoretically, however, the ‘Ulama did not raise any objection to

this kind of symbolic Tafsir, as long as it did not go against the linguistic

57. Al-Kashshaf, 36; Itgan, ii, 184; TaftazanT. Sharh al-'Aga’id, i, 204,
58. Itgan, 1, 185,
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rules of the Qur’an and the religious laws. In fact they even "
appreciated it. ' ' ]
1

Some Sift Tafsirs ' ' k.

Tafstr Al-Qur’an al-‘azim of al-Tustart

Sahl al-Tustart (d. 283/896) was perhaps the first Siif7 whose
sayings concerning the Qur ‘dnic verses were compiled by one of his
disciples in a book form. Tustari, known as a pious and ascetic S7f,
does not interpret the Qur 'Gn verse by verse_; the method used in the
Tafsir by the ‘Ulamd. Rather, he chooses a few verses from every
chapter (Siira) and points out their spiritual significance. Sometimes he
explains a verse in accordance with its obvious and philological

meaning.

Explaining the spiritual content of the verses, he often lays
stress on self-examination and he considers knowledge to be the
final object of human life. Writing on the verse “And in his absence
the people of Moses took to worshipping the effigy of a calf (made
of theirhomaments)” (Q. 7:148), Sahl says that anything which keeps a
man from God is his own ‘golden calf’. It might be his family, his
children, or something else to which he 1s attached. The only way to
escape from the golden calf is to destroy every form of lust,-which is
the basis for the existence of the golden calf. For worshippers of the |

calf had saved themselves by renouncing their ‘selves’.”

- Explaining the word ‘good’ (Hasdna) in the verse: O, our

Sustainer! Grant us good in this world and good in the life to come’.

59. Tafsir of Tstarf, 60.
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(Q. 2:201), Sahl says: ‘It means knowledge and prayer in this world and
God’s pleasure in the world to come.® He intetprets the verse: “By the
Star when it goes down” (Q. 53:1) as meaning: “When Muhammad
came back.’ The commentators, however, had usually taken the verse
in its obvious meaning, that is ‘By the star, when it goes down’. But
if we take into consideration the subject of this Sura, which is the
personality of the Prophet, TustarT’s explanation seems to be the most
accurate.’! These few examples suffice to show that the TustarT’s
explanations in general do not contradict the obvious and philological

explanations in their wide sense.

Writing on the Siff way of life, Sahl says: “The principles of
our way of life are three: eating food obtained by honourable means,
imitaﬁo'n' of the Messenger in his words and actions, and sincerity of

U
’

intention in all actions.’®

As we have said before, self-examination and attainment of
knowledge are an essential theme in Tustar’s Tafsir, Sahl never fails
to repeat his ideas at the slightest opportunity. Regarding knowledge,
he says that while a common man lives for his daily bread, knowledge is
an important factor in the messenger’s life. He further says that this
world is ‘sleeping self’, while the next 1s “an awakening one’. Man can
overcome his worldly problems and temptations by knowledge and the
purification of his heart.” |

60. Ibid., 24,
61. Tbid., 145.
62. Ibid., 153.

63. Imd,, 151.
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- chosen for the guidance of mankind. But in later days he appears in

with Particular Reference to Abu Al-Qasim Al-Qushairi

Muhammad;s Personality

Needless to say, every Muslim venerates all Prophets in general
and Muhammad in particular. The personality of the Prophet as
depicted by the Qur’an 1s that of an inspired Prophet whom God has

Sifi literature with the same attributes as Jesus in Christian literature.
As far as JilT’s portrayal 1n his book Al-Insan al-Kamil is concerned,
he (Muhammad) 1s at the centre of the_u11in&:1"se."""4 Tustar?’s Tafsir

seems to have been Jili’s source.

Writing on this subject, Sahl says that Adam was created out
of ‘clay of honour’ (&3 ;b ). Honour for its own part was created out A
of the light of Muhammad.® Emphasizing the same point, he says
that God revealed to David, saying: ‘O David! Behold! Do not lose me,
otherwise you will lose everything. I have created Muhammad for my
own sake, and Adam for his sake, believers for prayers, and all the
world for the sake of Adam’s children.’®® Exalting the personality of
the Prophet, he says that the Prophet’s name 1s written on every leaf

of every tree in Paradise.”’”

——

These stories show how far Jili, or Ibn ‘Arabi, was iﬁﬂuencéd
by TustarT and how far TustarT himself was affected by the Christians or
the Shi ‘a. True, the seeds of TustarT’s idea concerning the personality of

64. Al-Insan al-Kamil, 1i, 36.
65. Tafsir of Tustard, 15.

66. Ibid., 14.
67. Tbid., p.73.
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the Prophet can be traced easily in the Qur’an, for man, as he
appears in the Qur 'an, is at the centre of the universe. If the technical
term for al-Rih al-Muhammadi stands for humanity,” then
Muhammad can be described as being at the centre of the universe.
Nevertheless, in spite of this possible source of support for these i1deas

in the Qur’dn, the stories themselves have not the shightest authority
either in the Qur ‘dn or in the traditions. |

Some stories related b_y Tustarl bear witness to his own fine

taste. It is related that Abii Bakr, before his death, asked his daughter to
bury him in his old clothes, for a living man stands more in need of

new clothes than a dying one.” Pointing out the significance of a
broken heart, S ahl says that David once asked the L ord where He
lives. ‘In broken hearts’, the Lord replied.”

This Tafsir, though very small in size, is very valuable on account
of its quality. It does exist in book form, but still deserves to be edited
carefully.

Haqa’iqul Tafstr

This Tafsir was compiled by Abi ‘Abdul Rahmaén al-Sulami
(D. 412/1021) himself. Al-Sulami, one of the authentic S#fi writers,”" had
been accused by some ‘Ulama of fabricating traditions. Al-Sulam, it
seems, was the victim of the old habit of accusing scholars of

68. Al-Sharif al-Jurjant: Kirab al-Ta'rifat, 118.
69. Tafsir of Tustari, 172.

70. Ibid., 53.

71. Al-Khatib, ii, 248; Shadharat, i, 196-7.
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‘fabrication and heresy’. It has been proved by a modern scholar that the
serious charges brought against Sulami are completely groundless. ;
Traditions quoted by Sulami in his book: ‘Adab al-suhba wa husn al- '
‘“shra’ do exist in the work of his predecessors. None of them, whatever. _
their origin may be, are Sulami’s own inventions.”? The ‘Ulama, it l

appears, were not happy to see the sayings of al-Hallaj and of Ja'far l

a]-Sﬁdiq quoted by Sulami . So he himself came under fire from them. i
‘T wish Sulami had not written this 7afs%’,” Dhahabi said. Describing E
Sulami’s 7Tafsir, his own country man says: ‘Sulami 1S no longer a

believer, if he believes what he has written’. 74 4

Ibn Taimiya is liberal in his view about Sulami’s Tafsir. He
paid tribute to Sulam1 and regarded him as a man of virtue and piety.
On the other hand, he said that a large number of the sayings of Ja'far al- . {j
Sadiq, quoted by SulamT in his Tafsir, are not authentic.” Contrary to <
the ‘Ulama the Siifis considered his Tafsir to be an inspired work. A

. The truth of the matter is that Haqd'ig al—Tafﬁf is'l not an
original work. The only thing that Sulami did was to coﬁipile the
sayings of the Sufis and other dlstmgulshed personalities in a book
form. He himself stated this fact in his preface saymg that 1n splte of the
traditional Tafsirs, written by the “‘Ulama, a Sifi T afsir had not yet been

written. He was the first man to fill this vacuum.

- From Sulami’s preface it is quite clear that he too recognized
the validity of traditional as well as s ymbolic Tafsir. Thathe held

72. Adab al-Suhba, ed. M.J. Kister, 6-8.

73. Subki: Tabagat, i1i, 62.

74, Tbn Taimiya: al-Rasa'il al-Muniriya, i, 230.
75. Ibid., 236 |
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such a view is not a matter for surprise, since Sulami was known

among the ‘Ulama and the Sifis as a man of Shar?‘a and Tariga.'”

Sulami, contrary to Tustari, devoted his efforts to recording the
symbolic Tafsir, and does not include any traditional Tafsir or linguistic
explanations. Writing on the verse: ‘Yet if we were to ordain for them,

“Lay down your lives” (Q. 4:66), he says: Moses asked his people to kill

their “selves’ by renouncing their desires. This verse: “Or, Forsake your
homelands’ (Q. 4:66) means: remove worldly love from your hearts.”
Explaining the Verse “Behold, the truly virtuous will indeed be in bliss”.
‘| (Q. 82:13 ) he says: ‘Ja‘far says that bliss (na ‘eem) is divine knowledge

l and fire (jahim) is a self which has succumbed to its own evil desires.”

Sometimes his interpretations show a happy fusion of the li;nguisﬁc and

spiritual significance, which touches the very heart of the verse. Writing
C on the verse: Self surrender to God (4!-Islam) (Q. 3:85), he says that 1t

¥ one goes in search of a religion other than self-surrender to God, 1t will

. 79 : :
. never be accepted by Him.” Later theologians have often interpreted

| ‘Islam’ as a technical term for the established faith, an interpretation

unknown to the Qur’anic language in the early days of Islam.

In his Tafsir, Sulami also had given a considerable amount of

Hallaj’s sayings, which bear the marks of true mysticism, and also of
Persian poetry.

76. Abil Nu‘aym al-Isfahant, Hilyat al-Awliya, 1, 25.
77. MS. no. 50, fol. 48; Dar al-Kutub al-Misri, 78.
78. Ibid., fol 360 b.

79. Tbid., (Dar al-Kutub al-Misr1), fol. 32a, according to a saying of Qasim.
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Explaining the verse: “O God, Lord of all dominion! Thou
grantest dominion unto whom Thiou willest” (Q. 3:26) Hallaj says: ‘you
bestow the kingdom upon whom You wish, and it keeps such a man
busy in its own affairs. Whereas from the man whom You chose for

Yourself, You withdraw the (Worldly) kingdom. Further the one whom

You wish to honour, you honour, but whom You wish to.disgrace
You ‘Sacrifice’ to the observance of the customs of the Temple’.*’

Explaining the verse: “Behold, the first Temple ever set up for
mankind was indeed the one at Bakkah.” (Q. 3:96) Hallgj says: Some
people are not capable of having a direct relation with God. They come to
Him through proper channels like the Ka‘ba, or House of God.
Although the journey has to be started from the Ka‘ba, they cannot
reach God without leaving the Ka‘ba completely behind them. As
lcng as you are attached to it, you are away from Him, but if you
have really deserted it, you will be in union with its maker’.®' It is
remarkable that this cry was repeated much later by Faidi, the famous
poet of Akber’s Court in India, who says.®

LU 5 S Ul s A
};fd‘_);»uuq?ﬂuiif

O Love! do not destroy-the Ka ‘ba for it is a place of refuge '

for those who have fallen short of reaching the goal.

The Qur’an says that once Moses, by divine command, threw his
stick on the ground and it turned into a snake. Looking at this horrible

80. Mystique Musulmane, 362 (Arabic text), ed. L. Massignon.
81. Ibid, 363.

82. Azad: Ghubar-i-Khatir, 83 ed. Malik Ram.
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creature, Moses ran away. But God said: “Take back your stick and do not

be afraid’. (Q 20:21). Explaining the verse Hallaj says that Moses, in
conversation with God, counted the benefits he had gained from the stick.
On hearing this, God ordered him: “Throw it down O Moses!” which
means: ‘Do not rely upon its benefits”. In order to bring to an end Moses’
dependence on the stick, God turned 1t into a snake. But when he was
horrified and ran away, God said: Come back to Us’. Take hold of it and
fear not’ (Q. 20:21).5%

It appears from Sulami’s 7afsir that Hallg), like other Sifis, laid
great stress on absolute submission to God and on the annihilation of the
ego. He urges obedience to the Prophet and the observance of religious
laws,**® but has no respect for empty formalism or for the ‘Ulama. The
‘Ulama 1n his opinion, are dead, because their egos are alive. He considers
disobedience to be death for a S7f7 but the Sifi realizes this fact that he 1S

‘dead, when he becomes conscious of his disobedience. 83

Sulami’s Tafsir 1s a good compilation of Siifi sayings, explaining the
spinttual dimensions of the Qur ‘Gnic verses. Although several manuscripts
of this Tafstr exist, it has not yet been fully printed. Professor L. Massignon
has published a small part of it, which contains only the sayings of Hallaj.**

Al-Ghazalt and his Tafstr Mishkat al-anwar

Al-Sulami’s disciple, al-Qushairi, the theologian and Sz,;zﬁ, also
composed his own mystical commentary. Since al-Qushairi is the

82a. Mystique Musulmane, 380.
82b. Ibid., 386.

83. Ibid., 384.

84. Lexique Technique Musulmane.
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main figure of the present thesis, his work will be discussed in detail
later. Although Ghazali came later, his views on the symbolic commentary
deserve to be recorded here. We have already mentioned that al-Ghazali
put forward subtle arguments in favour of reason and its role in the

understanding of the Qur’an. He supported the school of free thought

which produced a healthy literature in the field of Qur anic studies. Latet,

when mystical commentary came under fire from the ‘Ulama, it was al-

Ghazali who came to the Siifis * help. He had a lucid and logical mind and
in addition had mystical experience, so that he was able to explain the Siifis’
attitude towards symbolic commentary in such a way that the mystical
commentary of the Sifis came to be recognized as an important part of the
Our anic literature. Writing on the subject, he says that while the words of
the Qur ’én belong to the world in which we live, their meanings belong to
the ‘world of angels’. The obstacles which appear' in the way of a man
seeking for truth are weakness of faith, a lust for the material possessions,
and his way of clinging to the literal meaning of the verses™

Since the meanings of the Qur’dn are divine origin, they are

therefore, in Ghazali’s view, revealed only to the elect. The faculty of
intuition, possessed by the elect and about which doubts had been raised,

plays a major part in the understanding of the Qur ‘anic message, There iS
no reason to deny the value of intuition, which comes into play where
reason stops. “ Why should it be impossible that beyond reason there

should be a further plane, on which appear things which do not appear
on the plane of the intelligence, just as it is possible for the intelligence

itself to be a plane above the world of sense”. 86

85. Jawahir al-Quran, British Museum. M.S. No. 9983, fol. 13.
86. Mishkit al-Anwar, 77-8,Ied. Abii al-*Ala ‘Afifi; see also Gardner’s translation, 82
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After writing on the question of the ‘faculty of intuition’, to which
symbolic c ommentary 1s indebted, Ghazali states that the symbolic
interpretation of a verse which occurs to the mind of the S#fis should

not be rejected. Even more, he states that the ultimate ideal is to keep

balance between the two aspects of the verse; the outward and the inward

people, who are bound to the literal meaning, really do not want to see
what 1s hidden behind the veil of the hiteral meaning. On the other hand,
there are some people who recognize only the inward meaning. These
people look only at one side of the world, the Unseen, and are grossly
ignorant of the balance that exists between 1t (the Inward) and the Seen
(the Outward). This aspect they wholly fail to understand.®’

It 1s clear that mystical commentary, in Ghazali’s view, is an
ideal Tafsir. He himself wrote a symbolic 7afsir of the verse Q.
24:35. The following is an extract from his Tafs7: Once the Prophet’
said: ‘I saw ‘Abdur Rahman enter Paradise crawling’. The literal
meaning of the traditibn, which 1s acknowledged by Ghazali, 1s clear.
At the same time, the tradition in his opinion, symbolized the conflict
between the spiritual and material life of ‘Abdur Rahman. The faith
of ‘Abdur Rahman is drawing his soul up to the world above (described
by the word ‘Paradise’) while wealth and riches are drawing it down to
this present life, the world below. If the influences which draw it to the
preoccupations of this world are more stubborn than those which
draw 1t to the other world, the soul is wholly tumed away from its

journey to Paradise. But if the attraction of faith is stronger, the soul

87. Ibid., 77. (Gardner’s translation)
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is merely occasioned difficulty, or retarded, in its course, and the

symbol for this in the world of sense is a ‘crawl’.”

[t shows that the Sifis differ from the traditonists in their
search for the inner meaning, while they may be distinguished from
al-Batiniya by the fact that they recognized the validity of the obvious
meanihg of the Qur’an. However, the Sifis were fortunate that' Ghazali

joined their ranks and contributed a valuable book on the subject of

symbolic Tafsir.
Speculative Tafstr

[n the course of time we find Sifism resolving metaphysical

problems. Siifism, which started as a revolt against religio-political

systems and laid emphasis on self-examination and seclusion, later
developed its own speculative system. This was a direct result of the
natural growth of Sifism and its relation to those ideas. which were
alien to it in its earlier form. Mystical commentary, which hitherto had
been a manifestation of the spiritual aspect of Qur’dnic teaching and

often went hand in hand with the obvious 7 afsir, was later deeply

influenced by new ideas which arose from the Sifis’ contact with -

Christians and others. During the second stage of mystical commentary,
Ibn *Arabi came to prominence and was the most important figure ever
to have appeared in the history of Sifism. He has had a lasting mfluence
on Muslim thought in general and on Persian poetry in particular. “He, as
Professor. A. J. Arberry says: gathered into the comprehensive range of

his meditation the entire learning of Islam, and was perfectly familiar

88. Ibid., 75 (Arabic text), Gardner’s translation, 80.
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not only with the writings and teachings of the orthodox Sunmni
theologians, lawyers and philosophers, and of the Szfis from the earliest
times to his own day, but also with the schismatic and heretical movements
like the Mu ‘tazilites, Carmathians and Isma lis.”® His writings cannot
even begin to be understood unless one is acquainted with the terminology
of mystical language, his highly complicated symbolism, and his poetical
style (he often gives free rein to his imagination). This 1s the reason why

controversy has continued to rage over him for many centuries.

It is related that he wrote a mystical Tafsir,” which unfortunately
has not come down to us. So, in order to have some glimpse of his mystical
Tafsir, one has to refer to his other writings, particularly al-Futiihar and
Fusiis. The meanings of the Qur’dn, in his view, were revealed not to the
doctors of formalism but only to Gnostics. “The Qur’an is a sea which has
neither shores nor botfom, in which many people have pérished and many
have survived”®' The doctors of formalism, Ibn ¢ Arabi says, were the
most hostile people towards the Gnostics, and they considered their
hostile behaviour a virtue. Since they had control over the material affairs
of the people, the Gnostics therefore were careful about their sayings.
Since the ‘Ulama raised no objection against symbolism (Zsharar) in order
to avoid trouble, the Siifis called their realities (divine) indication.”” Thus
Ibn ‘Arabi’s awareness of the ‘Ulama’s reaction towards mystical

Tafsir made his language more obscure and difficult to understand.

89. Sifism, 99
90. Haji: Kashfuz Zuniin, i, 304 (Ar.I)

01. Rith al-Quds, 13.
92. al-Futihat, 1, 280
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The maj or part of his interpretation of fhe verses 1S written 1n |
support of his philosophical 1deas, particularly the idea of Unity of ¥ ¢
Being. No study of Ibn ‘Arab?’s Tafsir can avoid discussing his idea of g ﬁ
Unity of Bemng and the effect that this 1dea had on his muystical
explanaﬁons. Some ‘Ulama charged him with heresy and considered the

idea of Unity of Being as destructive to the whole structure of religion and

if

L
morality. The conception of Unity of Being, according to Ibn f
Taimiya, involves the removal of the distinction between God and His !

creation, which includes animals such as the pig and the dog. It leads to ' ? :?
the idea of the eternity of this world and to disbelief in God,inHis 1

messengers, and in the Day of Judgement.”

The writings of Ibn ‘Arabi on the concept of Unity ot Being (4 |

are, it seems, wrongly interpreted. As we have said earlier in '3+

order to have some proper understanding of his writings, one should . -4
take into account his symbolism, poetical style, and mystical language. ,
In his mystical journey the traveller reaches a state where he sees L
none but God, (Za';'sa fil wujiid illa Allah) and he feels that God alone R

exists. As regards the world or the universe, it is a mere reflection of o
the Absolute. Emphasizing this fact the Qur an says: ‘ il
| 3%
Every one on it (earth) passes away, 8
And there endures for ever the person of thy Lord, §
The Lord of glory and honour’. (Q. 55:26,27) 1
‘Whithersoever you turn, there is the Face of God (Q. 2:1 15) | ',
93. Al-Rasa’il wal-Masa’il, iv, 28, 66. ed. Rashid Rida, !
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It does not mean that Ibn ‘Arabi denies the ‘relative existence’ of
the world or universe, which is dependent on God, who alone exists as the .

Transcendent Reality.

Writing on this spiritual stage, Ghazali, in his book: Mishkatul
Anwar, says: ‘these Gnostics, on their return from their Ascent into the
heaven of Reality, confess with one voice that they saw nought existent
there save the one Real. Some of them, however, amived at this
scientifically and other experimentally and subjectively. From these last
the plurality of things fell away in its entirety.... No capacity
remained within them save to recall Allah; yea, not so much so as the
capacity to recall their own selves. So there remained nothing with them
save Allah.... Then when that drunkenness abated and they came again
under the sway of the intelligence (‘ag/) which is Allah’s balance-
scale upon earth, they knew that had not been actual Identity but only
something resembling Identity’.”* Thus Ghazal’s description of
spiritual experience with God shows that when senses are rapt away in
God during spiritual drunkenness and that he comes ‘agam under the
sway of reason (sultanul ‘aql)’,he realizes the fact that man 1s not
identical with God. Thus the term pantheism cannot apply to wahdatul
wujid. Writing on this point. Whinefield says: “Hence 1t 1s clear that
the Pantheism of the Sifis, at any rate as expounded in the Gulshan-i-
Raz, must not be confounded with the European Pantheism of the
present day—that Pantheism which in the words of Bossuet, “makes
every thing God except God him-self”. In the Guishan-i-Raz we find a
different species of Pantheism—one held conjointly with a theory of

94, Mishkat Al-Anwar (W.H.Gardner translation), 60.
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divine person'ality and the obligations of morality. Mahmiid’s Pantheism
s an amplification rather than a minimification of the Idea of the Divinity,

! e In - - - - =
e AR
!
p-—u.l.‘\. -

infinite, omnipresent and omnipotent. He felt the sense of his own 3}
existence and his own freedom passing away and becoming.absorbed In
the sense of absolute dependence on this Infinite Being, ., In point of fact
Mahmud’s Pantheism is only the corollary of the Muhammadan doctrine

of Jabr, usually translated predestination, but, more exactly, the

. g a T TN
I e i oy e A AT T '
.

compulsion to carry out the Divine will, the universal action of Allah. ..

“The whole Sizfi system follows as a logical consequence from
this fundamental assumption. Sense and reason cannot transcend
phenomena, or see the real Being which underlies them all; so sense
and reason must be 1gnored and superseded in favour of the ‘inner
light,” the mnspiration or divine illumination in the heart, which is the only
taculty whereby men perceive the Infinite. Thus enlightened men see
that the whole external phenomenal world, including man’s ‘self,” is
an 1llusion, non-existent in itself, and, in so far as it 1s non-existent,
evil, because a departure from the one real Being. Man’s only duty is to
shake off this illusion, this clog of Not being, to efface and die to self, and

to be united with and live eternally in the one real Being—*“the Truth.”*

[t 1s coincident that the idea of Unity of Being, held by Ibn
‘Arabi, is identical with the ideas of Shankara(Charya); one of the
greatest of India’s philosophers. Shankara is of the view that ‘Brahman
1s real (sat). The world i1s not absolutely real but it 1s not g-sat or

nothing,... No non-entity exists. ... The things of the world are of an

95. Whinefield, E.H.: Gulshan-i-Raz, viii, 1X.
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order intermediate between the absolute reality, Brahman and complete

non-existent’ 96

In fact, the spiritual traditions of Hinduism, Christianity and

Islam, are of the view that it is God alone from whom life flows and to

Whom it (life) will reach. Writing on this point Radhakrishnan says:

<As the names of the rivers are lost in the sea, SO are our
names and shapes lost when we reach the Divine’... Rim1 (says),
“That your drop may become the sea’. and “None has knowledge of each
who enters that he is so and so. Christina Rosetti (says).

‘Lord, we are rivers running to Thy sea,

our waves and ripples all derived from Thee,
A nothing we should have a nothing be..
Except for Thee’.”

Thus the obligations of morality and man’s striving to reach
the divine made it clear that phenomenal world 1s not an illusioﬁ
although it has no existence apart from God. Indeed the idea of the
Unity of Being is not the product of an intellectual exercise, 1t 1s a
result of inner light and mystic insight. In order to understand Ibn
‘Arabl’s Wahdat al-wujiid and its relation with the world, it is desirable to
know Shankara’s views about the world. Because the ideas of both
philosophers; Ibn ‘Arabl and Shankara as mentioned earlier, are very
similar. Writing on Shankara’s views Radhakrishnan says: ‘Samkara

96. Radhakrishnan: History of Philosophy: Eastern and Western. VoL 1,277
See also Nehru’s The Discovery of India, 196-197.

97. Radhakrishnan: The Principal Upnishads, 667-68.

79

A - P A y——

Martat.com



—_— s o

T e e —— —
R - -
' .

with Particular Reference to Abu Al-Qasim Al-Qushairi

(Shankara) believes that the logical dualism between subject and objectis |
not final. It rests on a monism. Subject and object are phases of spirit, |
atmana eva dharmah. They have no existence apart from Brahma. a
“There are 1n the world many universals with their particulars—-both
conscious and unconscious. All these universals in their graduated series '_,
are 1mncluded and comprehended in one great universal, that is -
Brahma as a mass of intelligence”. Samkara does not assert an
identity between God and the world but only denies the independence of )
the world. As the Tikakara says: “The world is not identical with
Brahma; only it has no separate being independent of its ultimate
source”. When Samkara denies the reality of effects, he qualifies his
denial by some such phrase as “independent of the cause” or “independent
of God”. | | f (

the bosom of the infinite, Shankara says that it is mcomprehens1ble
mystery, maya. We know that there is the absolute reality, we know

that there i1s the empirical world, we know that the empirical world %

rests on the Absolute, but the how of it is beyond our knowledge.

' .
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The hypothesis of creation is a weak one, and it assumes that God

lived alone for some time and then suddenly it occurred to him to

have company when he put forth the world. The theory of manifestation is kfl
not more satisfying, for it is difficult to know how the finite can f
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manifest the mfmite... Samkara believes that it is not possible to
determine logically the relation between God and the world. He asks us
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to hold fast both ends. It does not matter if we are not able-tlo find out

where they meet”.”®

Thus, the idea of Unity of Being preached by Ibn ‘Arabi,
cannot be described as pantheism. Because, the world, as Ibn "Arabi
believes, is not identical with God. This fact, in these days, have been
recognized by the scholars. Writing on this p oint, Rom L andau s ays:
‘Pantheism however, as commonly understood, 1s little more than an
ennobled form of materialism. Only in recent years have scholars began
to call Ibn ‘ ArabT a monist. Yet the term monism as applied to him, seems
not sufficiently qualitative to provide an adequate label for the great
Murcian’s theosophy. The term that might possibly suit his
doctrine best is non-dualism”.”” “The suft doctrine wahdat al-wigjud
is, in fact; the equivalent of the vedanic advaita, which some have

called monism, but which is perhaps more accurately translated”.”” .

In fact, we are of the view that the present discussion on the
concept o f Unity o f Being can not solve the mystery of existence.
Perhaps Umar Khayyam is right when he proclaims that:

“The secrets of Eternity S oy O Fob Ji A
Are far beyond our finite ken: -

We cannot riddle what the Pen

S Q1P T Y
of Fate has scribed for you and me. S2s 0l P ST

In casual converse we engage

Behind the curtain of our day; ERNv 02 U it

08. The Hindu view of Life, 66-67.
99. The philosophy of Ibn ‘Arabi, 23.
99a. Sifism by William Stoddart. 49,
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with Particular Reference to Abu Al-Qasim Al-Qushairi

But when the curtain falls, the play : | -
S 2O A B ey Us |
O B«

~ Indeed, Ibn ‘Arabi is right when he says that according to a saint’s a:l ‘:T

|
f

saying: The people are sleeping, when they die, they will awake up. \l

From his mystical experience, Ibn ‘Arabi emerges as a Muslim |
humanist who glorifies man, regardless of his faith and race, in such a ?
way that 1s unprecedented 1n the history of theology. Although the idea
of the coexistence of religious systems is very clear in the Qur’an,'®
it was forgotten in the meaningless discussions and heated arguments of
the theologians. Siffis in general, and Ibn Arabi in particular, revived this
noble 1dea. Relating the story of David, he says that David was rebuked
for slaying the ‘unbelievers’. But when he said, ‘For Thy sake, O
Lord’, ‘Yea, but are they not my servants? God answered.” Since man ;:
is manifestation of God and a member of ‘divine family’ (al-khalg ayal

Allah), Ibn ‘Arabi loves him. Appreciating man, he says:

“My heart has become capable of every form: it is a
pasture for gazelles and a convent for Christian monks,

And a temple for idols and the pilgrim’s Ka‘ba and the
tables of the Tora, and the book of the Qur‘an
I follow the religion of Love:whatever way love’s

camels take, that is my religion and my faith”'"?

Tt goes without saying that the Qur’an enjoined on Muslims to
defend man’s right of religious freedom. On this point, the Qur an

*  Fitzgerald’s version.
100. The Qur’'an, 2:62; see also M. Asad: The Message of the Qur’an.

101. Nicholson: Studies in Islamic Mysticism, 161.
102. Tbn ‘ArabT: Tarjumanul Ashwaq (Nicholson’s edition)
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made a statement to the effect that it 1s the divine will which brings
people face to face with aggressors who ultimately fall. By doing so,
He saves the synagoue, the church and the mosque from destruction. (Q.
22:40) The Qur’ anic statement concerning various places of worship
reveals the fact that whether believers be Jews, Christians, Muslims,
they should work for the freedom of conscience and for the better
understanding between them.

Later Bahd al-Din Walad and his celebrated son, Rumi, sang
the same song when they related their mystical 6Xp61‘i61106.103 Rimi’s
discourses bear witness to the fact that he himself held the i1dea of
Wahdatul wujid as well as that of coexistence of religious systems.
He says: ‘I was speaking one day amongst a group of people, and a
party of non-Muslims was present. In the middle of my address they
began to weep and to register emotion and ecstasy. Someone asked:
What do they understand and what do they know? Only one Muslim
in a thousand understands this kind of talk. What did they
understand, that they should weep? The Master answered: ‘It 1s not
necessary that they should understand the inner spirit of these words.
The root of the matter is the words themselves, and that they do
understand. After all, everyone acknowledges the Oneness of God,
that He is the Creator and Provider, that He controls everything, that
to Him all things shall return, and that it is He who punishes and
forgives. W hen anyone hears these words, which are a description

and commemoration of God, a universal commotion and ecstatic

103.  Arberry: Aspects of Islamic Civilization; 235; Baha al-Din Walad: Ma'arif; 7-9. ed. Badr’
al-Zaman.
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passion supervenes, since out of these words comes the scent of their

Beloved and their Quest. Though the ways are various, the goal is

one + 104

However, this idea of the Unity of Being was a turning-point,
not only in the history of Sifism, but also 1n the history ot speculative
Tafsir. It dominated Ibn ‘ArabT’s thought in such a way that he appears in '
his commentary as a muystical philosopher rather than as a normal
commentator. He c ompletely c hanged the normal understanding ot the
QOur’an and its obvious philological interpretation. In order to illustrate

Ibn ‘Arabi’s original interpretations, the following example may suffice.

The story of Noah, as it is revealed in the Qur’an and understood
in its obvious meaning, is as follows: Noah called his people to worship
God alone. He warned them about the consequences of their denial of
the divine message. But when they failed to accept the call and continued "
their hostile attitude towards Noah, Noah implored God for their
destruction. This came about and the people perished. (Q. Sira Nuh)

But Ibn ‘Arabi understood the story completely differently.
According to his view, the story is as follows: The people of Noah were
idol worshippers. Noah called them to worship an absolute God but they
refused his call, because the concept of absolute reality was beyond their
intellectual capacity to comprehend. Their idols, which were no more than
manifestations of God’s attributes, prevented them from understanding
such an absolute reality. Noah implored God for the removal of these veils

from their eyes. Otherwise the idols would lead people into perplemty

104. Arberry: The Discourses of Rimi, 108.
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Noah continued in his prayer for his people who, in Noah’s view, gave

up the pleasures of life.'”

Tanzih and Tashbih

The words Tanzih and Tashbih are twin technical terms used by
the theologians and dialecticians. Tanzith means: punifying God from all
imperfections. Anything which resembles a human quality should not be
attributed to God. Contrary to Tanzth, Tashbihisthe a scfiption of
divine attributes, like hearing and seeing, as they are described 1n the
Qur’an. But they are, in spite of their resemblance to human qualities,
attributed to God without knowing ‘how’ (¢ —as™,.).

Ibn ‘Arabi took the terms and interpreted them in his own
philosophical way. He considers the Tanzih of the theologian a new
form of Tashbih. He says: ‘In the opinion of the people who know,
truth, it ( Tanzih o f the theologians) is nothing less than delimitiné
and restricting God.'”® Tanzih, in his view, if ever described in
human language, is ‘absoluteness’ ( &b ), and Tashbih 1s
‘restricting’ ( =% ). This idea, it seems, was borrowed from Neo-
Platonism. Neo-Platonism entirely refuses to give any name (o
Reality. We can attribute neither Being, nor Substance, nor Life to
God. Reality is beyond all interpretations. Later Maimonides (d.
605/1208) held the same view on this matter and refrained from
calling God even Existence or the One who is unequalled, because

transcendental conception of Reality is not subject to the limitations

105. Fusus, 1. 68-74; ii, 42. ed. A. “Afifi.
106. Ibid., i, .68: T. lzutsu: The Key Philosophical Concepts in Siifism and Taoism, 1, 43.
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of human definition.'” Such:a Tanzih, Ibn Arabi says, was preached
by Noah. So it was not the fault of the people if they turned a deaf ear to
Noah’s call, but it was Noah who in his call did not choose the right
words.!® The right way is the combination of both Tanzih and

Tashbih, as is found in the Qur'an. The Qur’an says: ‘There is nothing -

like Him.” (¢ 4k=5" .J ) At the same time, the Qur'an says: "He 1s all-
hearing, all-seeing’ (Q. 42:11) (e peaudiye ). If the first statement stands
for Tanzih, the second denotes Tashbih.

If Noah had preached both Tanzih and Tashbih (the ideal way

of preaching), the people would have accepted his call. They knew
that Noah’s call was leading to a distinction between the two. So they
refused to accept such a call. The complaint made by Noah to God

about his people, and their denial of his call, is considered by Ibn gl

‘ Arabi as praise for their attitude. He says: “What Noah means to say is
that his people turned a deaf ear to him because they knew what would
necessarily follow if they were to respond favourably to his exhortation
(that is a distinction would have to be made between Tanzith and
Tashbih). But Gnostics (literally ‘the true knowers of God’) are well
aware that Noah 1s here s'in_l_ply*'givii;g high praise to his people in the
language of accusation. As they understand it, the people of Noah did not
listen to him because his exhortation was ultimately an exhortation to

Furgan’'® (distinction between Tanzth and Tashbih).

107. Azad: Tarjuman,. 1, 125-6.
108. Fusiis, 1, 70.

109. Fusiis, 1, 70; Izutsu. The Philosophical Concepts in Siifism and T aoism, 1. 52.
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Qur’dnic Exegesis in Classical Literature

The emphasis placed by Ibn ‘Arabi on the combination of Tanzik
and Tashbih implies that man should try to see the One n mahy and the
many mn One. How true 1s Ibn ‘Arabr’s claim that neither Tanzih alone
nor Tashbih alone 1s sufficient to enable man to comprehend the
Divine. Martin Buber, dealing with the same subject says: ‘Man’s
capacity to apprehend the divine in images is lamed in the same measure

as his capacity to experience a reality absolutely independent of
himself.”''°

T ey b g i e e, oy T T - -

Returning to the story of Noah, Noah says: ‘And they have led
many astray. Increase Thou not the evil-doers, save in error’ (Q. 71:24).
This 1s the literal translation of the verse. But in Ibn ‘Arabi’s interpretation,
the word ‘astray’ ( U™ ) stands for ‘perplexity’ ( 5, ). In his view,
the existence of idols has thrown people mto perplexity. The word

‘evil-doers’ ( s+b ) denotes here ‘those who have given up the pleasures’
of the material world for the sake of self-annihilation’ (that is, those who

have done ‘evil’ to themselves).'"!

, From this one example, one can fully realize the nature of

speculative Tafsir, and to what extent the normal understanding of

the Qur ’Gnic language can be given a completely new interpretation.
Thus the people of Noah, regarded for centuries by commentators and
common readers as 1dol-worshippers, appear in Ibn ‘Arabt’s interpretation
as ascetics who had devoted themselves to attaining self-annihilation. It
may be taken for granted that this kind of interpretation, whatever its
significance may be, was unknown to the first hearers of the Qur'an. Thus

110. Eclipse of God, 22.
11, Fusits, i. 73,1, 40. See also: A. ‘Afifi’s Ta 'leeqdt on Fusits, 42 and R.W, Austin’s Jbn Al-Arabi, 75.
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Ibn ‘Arabi’s 'approach to the Qur ‘anic material in this chapter (about
Noah) “is at best, reckless and at worst flagrantly heretical”.!?

."_r |

In addition to Ibn ‘Arabi’s printed wqus? a very small manuscript \a§
on the subject of symbolic Tafsir is attributed to him. Its style and  §
mystical ideas show conclusively that i1t was from Ibn ‘Arab?’s pen.
This s mall m anuscript may be described as an account of his spiritual 4§
journey to heaven, in which he discovers the secrets of the universe, the
temptations of life, and the final goal of human activities. Under each 1
chapter (sira) of the Qur’an he reveals his expetience in brief symbolic |
language. '

Writing on the first Sira of the Qur’an (al-Hamd) he says that 7
he s aw the m anifestations o f the Divine who have occurred in the (

past and also those who will appear in the future. When he requested

to see the present, he saw himself in it,'"? Y.
Writing on the third chapter of the Qur 'an, (al-Nisd’) he says %

that, while journeying with a companion, he came across an untrodden ¥
world where stars acted as their guides. At dawn they fell into a gold 4
mine and found that every sign of tiredness had disappeared. Suddenly Vi
he saw a beautiful girl and théy fell in love with each other. They both
implored God for union and their plea was granted. He stayed for some
time, enjoying her company. Then his companion came to him and
said that the time had come to start their journey, so he left his

beloved b ehind. W hile they were on their way they saw a flag flying,

i112. Ibid., 71.
113. Isharatul Qur'an, M.S. no. 2754, Sulaimantya Library, (ls_tanbl.il) fol. 2.a.
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Qur’dnic Exegesis in Classical Literature

bearing the verse: “You will not attain piety until you expendl of what you
love’ (Q. 3:92). Reading the verse, he said: ‘I have already done it’.'"*

It is clear that Ibn ‘Arabl often employs very complicated
language. His speculative interpretations, in spite of their originality
and depth, are frequently at variance with the normal interpretation
of the Qur’an. Thus the common reader as well as the traditionalist

is liable to misunderstand them and to react accordingly. Ibn ‘Arabi

himself was aware of this fact when he said: “We are the people whose
books should not be read’.'’> Perhaps this was the reason why
distinguished ‘Ulama warned people not to read his books. Ibn

Khaldiin urged the authorities to burn Ibn ‘Arabi’s books in the mterest
of the general public.' ™

However, if we take an impartial view of Ibn ‘Arabi’s work, it is
difficult to deny his virtue and deep mystical experience and his merit -
as a great writer. Needless to say the charge of heresy against him is quite
unfounded. It is clear from his works that he was sincere 1in obeying the
Shari‘a, but this does not prevent a gifted man from indulgmg in
speculative and philosophical thought. To challenge the ‘Ulama’s
authority over religious questions is by no means the same thing as

challenging the Shari‘a. Ibn ‘Arabi himself refuted the ‘Ulama’s c_llaim
that his views were directed against the Shari‘a.’”’

114, Ibid., fol. 3e-5a.
115. Shadharat, v, 191,

116. Shifa’ al-Sa'il, 110-11. ed. Muhammad Tanj7’. -
117. Al-Futihat, i. 179.
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After Tbn “Arabi, ‘Abdul Razzaq al-Kashani composed a speculative
commentary. He was deeply influenced by Ibn Arab?’s idea of the Unity .
of Being. In fact, KashanT’s speculative commentary 1s only part of his
large Tafsir, in which obvious and speculative interpretations go hand 1n

hand.''® It seems that in later days the speculative interpretations were

_ I
copied separately from the manuscripts and afterwards printed m a book '
form. This particular Tafsir is wrongly attributed to Ibn ¢ Arabi. l -

I
This survey of the most important schools of Qur’anic thought &

will not be continued beyond the time of al-Qushairi. The commentaries

written by the Sk7‘a and by the philosophers have not been included, 4

since they are not relevant to the present thesis.

e W Ty A, AR A

118. Tafsir al-Kashani, MS. no. 17706, Oar Khen Library, Bursa, Turkey.
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The World of Al-Qushairi

Political Background

. Although Islam did not offer a specitic system of government, from
| the events leading to the election of the first head of the Islamic
Community and the pohtmal experiments made by Abl Bakr and
| “‘Umar, it is clear that the head of state had to have the approval of the

. people.! Furthermore, the possibility of his removal from the office was
recognized, at least theoretically. The newly formed state made it clear
X that first duty of the state is to protect rights of those who can not protect
themselves. In his first official speech, Abli Bakr said: “O people, I have

3 been appointed ruler upon you, while I am'not the best of you. If you see
| me with truth, help me, and if with falseness set me right. The strong
among you, in my opinion, is the weak until I snatch the right from him
and the weaker among you, in my view, is the strong, unless I redress his
wrong. Obey me (my orders) as long as | obey God, but if I disobey Him,

1. See Taha Hussain: Al-Fitnatul Kurd, vol, i, 22-49 Writing on this point W. Amold
says: “The caliphat as a political instiution was thus the child of its age, and did-not

look upon itself as a rival of any political institution of an earlier date”. The
Caliphat, 11.
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then do not pay heed unto me’2 Abii Bakr’s words: s,4( (remove me
from office ), th'emseives show that government should be based on the
collective will of the people. The final aim of the state was to creat a
society based on social justice and a deep sense of moral responsibility. While
these political expenments were in progress, the weak administration of
‘Uthmaén allowed the old tribal feuds to raise their heads. Civil war broke out

among the Mushm themselves and occupied the short period of ‘Alr’s reign. S

i Limpr e L I e S e T :

- -
=k ol -

‘Alil sincerely tried to remain loyal to the ideals set up for the good -1
governance, but his assassination brought to an end these political
experiments. A héalthy moral political system of government would
pfobably have emerged had these first experiments been permitted to B’
mature. The new Arab system was based on the Arab aristocracy and its
military power. In spite of its successful miltary expeditions and
intellectual achievements, 1t failed to create a welfare society. When the
Umayyad rule was overthrown by the ‘Abbasids with the assistance of
Non-Arab Muslim'"s,, the “Abbasids altered the form of government. They
derived their political authority from religion as well as from military
force. They made no distinction between Muslims. All were looked upon
as an equal citizens of the Muslim empire, regardless of their race and
language. The Muslim empi_fe_ reached its peak during the reigns of
Hariin al-Rashid and Ma’miin. Taking into consideration the remarkable
progress made in every branch of learning and particularly in the
field of law, the first and flourishing period of the ‘Abbasid rule has

been regarded as the golden period of the Mushim empire. Mushm

2. al- Muberrid: al-Kamil, vol, i, 35. (Mersifi edition), see also al-Ahkam al-Sultaniya, 10, by
Qadi Abii Ya‘la, where Abii Bakr is quoted as saying: Agiluni. (remove me)
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scholars developed the social code of Islam which regarded freedom an
essential value of human life.> It includes minute details of civic and
moral law and regulatmns for the conduct of war. In contrast to the
continuous progress made in the development of the social code,
little was written on the subject of political science. The ‘Ulama
regarded the first government of the Islamic state as an ideal
government and discussed its nature in detail.® But they, 1t seems,
became reconciled with the ‘Umayyad and ‘Abbasid rulers. They not
only considered them to be the lawful rulers but they also conferred
upon them the divine rights of kings. The acceptance of the ruling
class in this way and complete lack of courage to discuss the political
affairs with a view to forming a constitutional government, brought
disaster to Muslim society. Even today, Muslims in general, and the
Arabs in particular, are still bewildered in their search for a new healthy

democratic system. Furthermore, any sincere attempt made in modern

days by Muslims themselves to make a critical analysis of the political

system of Islam has been frustrated by the rigid ‘Ulama. Some years ago,
an Egyptian scholar (‘Ali ‘Abdur Raziq) was severely attacked by the
‘Ulaméa of Al-Azhar when he in 1925 wrote a book on the political
system of Islam; ‘Al-Islam w Usitlul Hukm: al-khilapha w al-Hukuma fi
al-Islam’, He also said that the ‘Ulamd during Umayyad and ‘Abbasid
rule failed to contribute anything on the subject of political atfairs. He
is of the view that the Muslims, during their intellectual activities, have
translated Greek’s philosophy, and knowledge into A rabic but utterly

3.  ‘al-asl fin nasi al-hurriya’ see Sarakhsy: Sharh al-siyar al-Kabir, v, 4.71.
4. Gibb, H.R: al-Mawardi’s Theory of the Khilaphat. Islamic Culture vol. xi, 3. 1937.
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neglected Republic of Plato and Politics of Aristotle, although they
regarded Aristotle as the great thinker or teacher. They neglected
translation of Greek political sciences not because of their ignorance of
Greek knowledge, on the contrary, their political system of khilaphat,
based on the concept of Muslim dignities; ‘Ahlul Agdw al-Hall” sword,
and Army did not allow such kind of translations.’ It is ironic that the
‘Ulama who attacked Shaikh ‘Alf Réziq, themselves failed to compile 2
social code of'the Shari‘a when Isma‘ll Pasha, the Egyptian ruler,
asked them 1n nineteenth century to do so. Isma‘ll Pasha, then, turned
huis back on the ‘Ulama and introduced the French code to his country.*
However, 1t was i Mutawakkil’s reign that the visible process of
decline began. The Turks whom his predecessor Mu‘tasim recruited from
Central Asia and trained as professional soldiers,,soon seized political
power in the court. Even Mutawakkil himself realized the new threat to
his rule. He tried m vain to check the Turkish influence. Once he
intended to confiscate the property of his Turkish commander called

Wastt, but he failed and was himself assassinated.” His assassination

debased the office of Caliphate, and opened the door to a series of

political troubles. His successors were merely powerless tools in the |

hands of the king makers, the Turks. The Turks, like the Caliphs, were
greedy for wealth. The seizure of property belonging to the Caliphs and

5. Alt Abdur Raziq: Al-Islam w Usulul Hukm, 24, 25. (This statement is not correct.
Because E.I. Rosenthal has published his; book: Averrose ‘Commentary on Plato’s

Republic. (Cambridge 1965). See Averros by George F. Hourani, Introduction p.16.
Published by GIBB Memorial. London. 1961 (Rashid Ahmad).

6. Rashid Rida: Tarikhul ustadh al-Imam Abdu, Vol. i, 620.
7. Tarikh of Tabart, Vol. 7, 388-96.
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high officials was a common practice among the Turks. Even the wife of
Mutawakkil was not left in peace. She ran away from her Palace and was

seen in Mecca: saymg “O Lord! Disgrace Salih (Turkish cormnander) as

he has disgraced me He killed my child, dlsrupted my affairs, seized my
property and sent me out of my country”? Describing the appetite of the
Turkish officers for wealth and their practice of usurpation, Ahmad Amin
says that one of man’s problems at that time was his own riches.’ Once the

Turks were thinking to remove Musta‘in from office. However, realizing

1 the situation, he ran away. The Turks went to him to urge him to return
. but Musta‘in was bold enough to say: ‘I poured allowances upon you and

even gave you gold and silver table-ware. For your sake 1 restrained

my enjoyment but you have an ever-growing appetite for corruption and

disorder’."” It was Musta‘Tn whom a poet depicted as follows:
3 by 3 ey o Jaih b ekl
bl Jsi WS d VB L Jab

: “The Caliph is in a cage prepared by Wasif and Bugha
He, like a parrot, says what they say to him.”"

i Later he abdicated and even then was beheaded. At the time when
k| Qushairi lived at the end of the fourth century and the first half of the
fifth c entury, things had gone from bad to worse. At that time the
Buwayhids (932-1055 A.D.) had an upper hand in the court. They
were not in .any way better than the Turks. Once Baha’ ul-Dawla

8. Tbid., 530: al-Kdamil, Vol. 5, 344

0.  Zuhr al-Islam, vol. 1, 23.

10. Tabari Vol. 7, 439; al-Kamil vol, 5, 320.
11. Zuhr al-Islam, Vol. 3, 11.
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desired more wealth, He had an audience with the Caliph, al-7G’i‘, who
was sitting with his courtiers and learned people. Al-Sharif al-Radi was
one of them. Two Daylamites went straight to the Caliph who stretched _
out his hands to them in order to receive the customary kiss, But the ;‘f
soldiers took his hand and forced him to go with them. While the Caliph L]
was crying out, none of the courtiers dared to say a single word, Al- . &
Sharif al-Radi was horrified by the tragedy and left the court. The ’;*--

Caliph was brought to Baha’ul-Dawla at his home, He abdicated and his ¥

palace was looted. Later al-Sharif al-Radi, describing the tragedy, said: l
Doty w2 datl CoS7 e o | ]

5 Ll ste L il Sy oL O b 1
e ! C\T; (SAus J-.a A3 B_JU' CJLl:.L:.Jb sl ol

I feel Pity for him whom I envied yesterday
Indeed glory and shame have become close to one another.

A Pleasant scene, once, made me smile, but how soon it turned
To a sad one and caused me to weep.

It 15 out of the question for me to be deceived by power again,
Courtiers have, in my view, gone astray."

Thus the Abbast Caliphs were no more than figure heads of the state and
the Buwayhids and the Saljiq Turks, the military rulers, were the

absolute masters of their subjects. They-showed no respect at all for law.
The tragic events recorded by Tabari and Ibn al-Athir concerning the o]
powerless Caliphs, the seizure of property by the Buwayhlds and the &
oppression of the people made it clear that pohtlcal anarchy was complete
in B aghdad during the fourth and fifth centuries o f Hijra. If we allow
ourselves to use modern political terms we may describe this decadent

12.  Qalqashandt: M‘alim al-khilafa, i, 315,
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system with certain reservations® as a feudal system in its worst form.

While the ruling class was enjoying the pleasures of life at the expense of
others, the common people, even the learned among theni, received
nothing from life except sorrow and tears. Sometimes they were
compelled to sell their conscience and dignity. Abli Hayyan al-Tawhidi,
desctribing his own agony, says that he often ate the grass of the desert. He
was forced to compromise his honour and religion and to adopt hyptjcrisy

- and the art of flattery. He also committed other sins which a noble man

ought not to describe with his own pen. It was simply too painful for his
heart."* Abfi-Sulaymén al-Mantigl was an eminent scholar of his age, but
he was so poor that he was unable to pay his rent. Once when he received
a gift of a hundred pounds from an 4mir, he was overcome with joy."”
In these circumstances, it was not surprising that independent
provinces broke away from the powerless central government. Several
independent dynasties arose and considered the Caliph as no more than 2
figure head of religious unity. Khurasin, the home land of Qushaird,
witnessed three dynasties during the life time of Qushairl. The star of
the Samanids (874-999 A.D.) was on the wane when Qushairi was
young. They not only attracted learned, but also tried to be just rulers of
their subjects. MaqdisT who had visited Khurasan at that time, says that
‘Khurasan is a place for learning, a mine for prosperity...its ruler is the
best of rulers, and its army the best o f armies. The ‘Ulama have the
status of kings.”* Writing on the subject of social justice, he says that in

13, B. Lewis: The Arabs in History, 20.

14. al-Imta' w-al-Mu'Gnasa, i, Preface.
15. Ibid., 31.

16, Zuhr al-Islam, 1, 260.
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Nishapur, there are good customs. One of them is that every Sunday

and Wednesday, an army commander or a minister, accompanied by the
chief judge, ‘Ulama and nobles arrange meetings called ‘Councils of
oppressions’. Whoever puts forward his case, receives justice. On
Monday and Thursday the ‘Council for Judgement’ holds its meeting
at the Mosque of Raja. These are the unique customs which you
cannot see in any part of the Muslim world.’"” When the Samanids i
were replaced by the Ghaznevids, they also tried to establish law and i
order among their own subjects. It is true that Mahmud’s mulitary | li
expeditions into India were purely for the sake of booty, however, he ¥
tried his best to be a just ruler in his own country. Later in the Saljiq
period (1037-1300 A.D.), Alp Arslan was also known as a pious and just

ruler.’® Thus the existence of various independent dynasties often led to |-
. . . d . ‘;;:;i
an improvement in the services, rendered to the people. These dynasties, "
as Ahmad Amin says, their administrations, the use of wealth by each %
state for its own interest, the fair distribution of wealth, compared very ":ji
_ ‘ | L, Y
favourably with the days when the weak ‘Abbéasids and the strong 3
Turks were in power.” _ L - o |

The Religious and Intellectual Backgmund

It 1s surprising that when political anarchy was complete in
Baghdad and QushairT witnessed the rise and fall of the Samanids, the
Ghaznevids and ﬁn‘ally the Al-Saljiigs in Khurasan, the intellectual life
of the age was highly developed and progress was made in every field

17. Ibid., 261.
18. Al-Kamil, 10, 50-1; E.L. i, 420-1 (New edition).
19. Zuhr al-Islam, 1, 260.

98

T e e ——YU)

Marfat com



Qur'anic Exegesis in Classical Literature

of knowledge. This age produced some distinguished personalities who
have had a deep influence on Muslim thought. Ibn Miskawaih (d 421-
1030), Ibn Sina (d 428-1036), Abli Rayhan al-Birtn1 (d 440/1048) and
Abu al-‘Ala al-Ma‘arri (d 449-1057) were the most outstanding thinkers
among Qushairi’s contemporaries. They enriched the various branches
of knowledge such as philosophy, ethics, literature, history and medicine.
Their contributions bear witness to the fact that the search for truth and
for the happiness of man never died although at that time the spirit of
religion was lost and had been replaced by the empty discussions of the
dialecticians. It was Ibn Miskawaih’s deep experience of life which
enabled him to write a valuable book on éethics. In his book “Tahdhib al-
Akhldg” he emphasized that mankind collectively could reach 1ts final

goal. The social system and men’s relations with one another should be

based on moral values. Man alone in his individual capacity cannot
achieve his aim.?® This is the reason why Ibn Miskawaih does not
consider the ascetics or monks to be ideal men or even good men,
because they do not contribute to the society from which they dernve
their livelihood. In his opinion, few people are by nature good and
always remain so, while a considerable number of people on the other
hand are by nature bad and are unable to change themselves. The
majority of people is neither good nor bad but is the product of their
upbringing and social environment.? The essence of virtue is, in his

opinion, the love of mankind. His knowledge of Persian and Greek

20. 1. de Boer: History of Philosophy in Islam, 130-1. See also Arabic translation with
excellent notes by Muhammad ‘Abd al-Had1 Abil Rida, 188.

21, TIbid,, 171 (Arabic edition).
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literature, 1n addition to his religious consciousness and personal
experience of life,”? led him to these opinions. He also wrote a book on
philosophy in which he gave evidence for the existence of God. He
further says that all objects are related to one another and form an
‘evolutionary’ sequence. Inanimate objects such as stone came ﬁrst; and
were followed by plants and animals and then by man. In addition men
are constantly developing and in due course will reach the status of

‘angels’.”

Next to Ibn Miskawaih is Ibn Sina. In spite of the ups and downs
of his political life he still found time to make contributions to various

branches of learning. In his view the intellectual life is capable of giving

lasting happiness and this is the ideal life. “To express his view of the

Human reason, Ibn Sina employs and explains poetical traditions.... Ha

presents himself to the philosopher in the form of an old man with an air

of youth about him, and offers his services as guide...1wo ways open
out before him one to the West, the way of the Material and the Evil,

the other to the rising sun, the way of spiritual and ever pure Forms;
and along that way Hai now conducts him. Together they reach the well
of Divine wisdom the fountain of everlasting youth. Where beauty is the
curtain of beauty, and light the veil of light—the eternal Mystery. Hai
ibn Yagzan is thus the guide of individual, thinking souls: he is the eternal

spirit who is over mankind operates in them”.* Nevertheless, he himself

22, Ahmad Amin: Zuhr al-Islam, 11, 177.
23. Al-Fauz al-Asghar, 85-92.

24. See Hayy b. Yagzan, 52-3, ed. Ahmad Amm and also History of Philosophy in

Islam, 143-4,
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indulged in the pleasures of the material life. While Ibn Sina was the pride
of the Samanid dynasty, Biriini, a spiritual scholar, was an eminent figure
during the Ghaznevid dynasty. His book on India and her culture 1s a
classic. Perhaps, Birtini is the first Muslim Scholar i the Middle ages
who discovered that: ‘They (Hindus) consider the umity of God as
absolute, ... The existence of God they consider as a real existence’. ** [t
seems that QushanT never had the opportunity of meeting any of them.
Presumably, since he was a theologian and a sifi he would not have
wished to meet free-thinkers. This age was also marked by an ever-
growing sense of perplexity. People began to ask questions about the
nature of the universe and man’s place m it. A poet, addressing the
heavens says: By God, do you revolve according to your own free will or
are your movements predestined? Do souls come to you, or are they
subject to death as our bodies are?*

Ma‘artT was the man whose art was imbued with the spirit of his
age. He depicted the intellectual problems of the time in such a way that
he conveyed to the reader the immeasurable agony through which the
poet and his generation were passing. He analysed critically religio-
social life of his day. In his view it was absolutely corrupt.®

In order to save his own dignity and honour, he took refuge in a
life of celibacy and vegetarianism. As he says, “All is but an idle toy. Fate

24a Al- Biriinl’s India by Edward Sachaw, 31.

25. Abt Hamid al-Ghazili, a Memorial Volume, 498. ed by Supreme Council for Art
and Literature.

20, Abu al-"Ala wa Ma'Alaih, 19596,ed ‘Abd al-Aziz al-Mamant, Liazamiyat, 48-9. ed. Amin
‘Abd al-Az1z.
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| ;1 |

1s blind; and Time spares neither the klng who partakes of the joys of 1

life, nor the devout man who spends his nights in watching and prayer. |

‘Nor does irrational belief solve for us the enigma of existence. Whatever %

is behind these moving heavens remains hidden from us forever,
Rehglons w hich open up a prospect there, have been fabricated from !r
motives of self-interest. Sects and factions of all kinds are utilized by the {
powerful to make their dominion secure, though the truth about these |

—rt
)

matters c an only be whispered. The wisest thing then is to keep aloof
from the world, and to do good disinterestedly, and because it is virtuous \1
and noble to do so, without any outlook for reward.”™ He also mocked 1
at those who believe that by the “kissing of the stone in Ka ‘ba or by the |
carrying the cross, they will attain the forgiveness of the Lord.™

o Bdly o5, SR S i 0 W st SeR

In fact, Ma‘arri ‘stood considerably in advance of his age’. Writmg |
on Ma‘ari's Luzumiyydt, Nicholson says: “The Luzumiyyat arrest attennon 51;: |

i
i)

by their boldness and originality as well as by the sombre and earnest tone :
which pervades them’ ?> Appreciating von Kremer’s study of the Luzwnwat,

.-,_, --, j’#tm'

i
t
1
t
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t

Nicholson says: von Kremer ‘discovered in Abul ‘Ala, one of the greatest ,5 :

moralists o f all time whose profound ¢ enius anticipated much that 1s 3
commonly attributed to the SO- called modern spirit of enlightenment™.” 65’ :

‘* !
i-

‘Ma‘arr1 has been criticized for his pessimism. However, taklng “of

t

27. J. de Boer: History of Philosophy in Islam, 67. .‘

28. Lazamiyat, 101. Describing peoples’ religious obligations during the Haj, Ma'arri

says: | | |
29. Nicholson: 4 Literary History of the Arabs, 315.
30. Ibid,. 316.
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analysis of life and his conscience which did not allow him to remain
silent or to reconcile himself to the false customs, it is not fair to expect
more from this gified man. De Boer’s remark about Ma‘arr that “He
can analyse, but he does not hit upon any synthesis, and his learning bears
no fruit”,* 1s quite unfair. He was not a reformer or statesman, but an artist
whose fundamental duty is to be sincere in expressing his feelings.
Ma‘anT did this vividly and fearlessly:.

QushairT’s age also produced distinguished theologians, for
example, Imam al-Haramayn al-Juwayni (d. 478/1085), whom QushairT
praised highly.® Later both suffered during the period of religious
perseCution under Tughril’s reign, but the theological discussions
which took the place on the public level lowered the status of religion.
They led to perpetual quarrels among the followers of the various
schools of theological thought.® The heated discussions often resulted in
the shedding innocent blood. Even the Mosque became a place for
abusing one another. Once QushairT himself, with other theologians, was
victim to this kind of religious hatred. He was forced to leave his home.
Tughril Beg; the Saljiiq sultan, on the advice of his minister, issued a royal
decree that the Ash ‘arites should be denounced from the pulpit of the
Mosque. Abi Nasr al-Kundurf, the minister, urged the sultan to persecute
the Ash ‘arites. The persecution continued until the death of the sultin.
Later Abli Nasr al-Kunduri was killed and the persecution of the

Ash‘arites was stopped by Alp Arslan and his famous minister,

31. The History of Philosophy, 66.
32. Subki, Tabagat, iii, 253.
33. Ibn Rushd: Fasl al-Magal, 25.
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Nizam al-Mulk.* It is said that once Qushairl’s son, Abl Nasr,
during his sermon spoke about Ash ‘ar7 and his views. Being an Ash‘ari, .}

he supported Ash ‘ari’s views. The Hanbalites were not pleased to

hear such a.sermon and broke up the meeting. Later, AbtG Nasr’s |
supporters learned that 1t was Fakhr al-Dawla Abi Nasr, the minister
of the Caliph who was backing the Hanbalites. One of them wrote a |
letter to Nizam al-Mulk about the incident. Nizam al-Mulk asked the
Caliph to dismiss the minister. This he did.* These examples demonstrate . §
the interplay between the state and the various religious groups. Although |
the C aliphs and Sultans tried not to involve the common people in k'

religious dogma, the differences of opinions among the ‘Ulama who
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were backed by the court led to strife among the people. However,
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QushairT lived in a period when the intellectual achievements of the
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Muslim society reached its peak, while religious scholarship did not ‘
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contribute anything original. Religious education in Khurésan consisted . 4

A
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of learning what had been written by earlier scholars. “The teacher
conveys the teaching which has been handed down to him by his
teachers: and in any new book hardly a.sentence will be found which

does not appear in older books.”™* "

Siifism, though it is not a rational movement, like the other
branches of knowledge we have discussed, also flourished at this time.
After the tragic event of Hallaj’s execution, the relations between the

sitfis and the ‘Ulama, particularly the Hanbalites, were not good. The

34. Subki: Tabagat, iii, 246.
35. Al-Kamil, x, 74,75.
36. De Boer: History of Philosophy, 6.

© 104

——— e — T ET—E S —a w——

r
»
§
. L] 1. ¥ -
' _ L T - e
' : -7 e - - T I I A .
! R - ! . EAda + § =1L
A ', . 3 - L_ a i * T Lol ol Ny - Ao, il i - -
gw " e - I' . ' r . - A . - ' [ ) .. - ¥ . . -y L J - ,.h‘ "i-‘-i'l"-.,l-.' T 4 - -, - =) v o )
1‘#.__.;.‘_;:"_:.1 FE R e . .. ' o - . - - ks ' phorp i T ey { Ligr ' - . . S i apr—r - - - h=-r
- . — - —_— - = - - Ol F]
R - e —TE, e B o T e . . —r— - T bl T T LT _'H . 4 " r P = L) - LICE BN bl ol

e el T

Martat.com



Qur’anic Exegesis in Classical Literature

Hanbalites tried to crush the siifis as they had crushed the Mu ‘tazilites, but

they failed. Some outstanding Gnostics and siifi writers appeared in
this age. Among the latter, Abi Talib al-Makki, Abi ‘Abd al-Rahman al-
Sulami and Abil Nu‘aym al-Isfahani were particularly distinguished.

Although the sifis have a fundamental dislike for art of compilation
and writing, the ill repute brought upon them by the impostors who had
penetrated into the s#fi circles, compelled them to write about their
system. So Abili Talib, al-Sulami and QushauT wrote works which are
now considered to be classics. They, in addition to being sifis, were
also theologians. On the other hand Abii Sa‘id b. Abi al-Khayr was not a
theologian but a pure s#f7f who on account of his mystical wisdom was the

most eminent figure of that age.

Before we conclude these observations, however, Ahmad Ammn’s
view of the mtellectual contribution of this age deserves to be recorded
briefly. He says that after the fourth century (of Hijra) an mtellectual
decline set in. In general no original x;vork was produced because the door
of personal thought was shut firmly. If we were to lose all that has come

down to us from the fifth century till to Renaissance, it would not be a
great loss.”’

Qushair?’s Life

Abu al-Qasim ‘Abd al-Karim b. Hawazin b. ‘Abd al-Malik b.
Talha was born in Ustwa, a district of Nishapir in 376/986. Both his
father and his mother were of Arab origin. His father was a Qushant
and died when his son was a boy, while his mother was a Sulami. His

37. Ahmad Amin, Zuhkr al-Isiam, 11, 264.
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uncle was a grandee (Dihgan) of Ustwa. Qushair’s tamily, 'therefofe;.,

must have been a leading family in Ustwa. Ustwa contained ninety |}

three villages.™ One belonged to Qushairi’s family and that was

overburdened by taxation. In order to learn how to manage his estate \

better QushairT went to Nishapiir.*®* How old was he at that time? The
sources at our disposal unfortunately do not shed any light on this s’ubjeét *
or on the gradual development of his personality. However, when he
came to Nishapur he happened to attend the discourses of Shaikh Abi
"All al-Daqqaq. He was deeply impressed by the Shaikh and gave up
the 1dea of studying financial matters. The Shaikh foresaw a bright future
for the young boy and advised him to educate himself. Thus QushairT
accepted the Shaikh’s advice.” Nishapir at that time was the place

- - i)
where the learned people lived. QushairT was fortunate to be the pupil K (&

of distinguished personalities in every branch of learning. He studied the
Arabic language, the traditions of the Prophet, jurisprudence,
dialectics and the;ology. At the same time, he continued to receive
spiritual 1nstruction from Shaikh al-Daqgaq. He completed his studies
and established his reputation as an ‘4lim by the age of thirty. This we
can infer from a reference in one of his unpublished works to the fact
that he was one of the ‘Ulamd who met Sultin Mahmiid when he

conquered Nishapir for the second time in 408/1017. Mahmiid asked the

38. Yaqut: Mujam al-Buldan, i, 243.

39. Ibn Khallikdn, ii, 152. Dr. Q. al-Sammarra’1, in his thesis: ‘The theme of the
Ascension in S#fi Writings, with special reference to Kitab al-Miraj of QushairT
(1965) recorded the factual events of Qushairi’s life in detail (see pp. 25-55). 1,
therefore, have refrained from stating facts concerning Qushairi’s life in detail.

40. Ibn ‘Asdker: Tabyin, 272.
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Ulamd to compile a book which would explain the significance of
divine names. In response to the Sultan’s request, QushairT wrote a
«mall book.*! At this time he must have been thirty two years old. Later he
married al-Daqgaq’s daughter; Fatima. Although al-Daqqaq had

relatives, he preferred QushairT to be his son-in-law. This would be

taken as an indication that Qushairf had become an established ‘Alim.
Al-Daqqaq died in 405/1014. His eldest son, Abi Sa‘d ‘Abd Allah, was
born in 414/1023 %2 This marriage, therefore, must have taken place before
414/1023. After the death of Shaikh al-Daqqaq and Shaikh Abt ‘Abd

al-Rahman al-Sulami, Qushairl’s fame spread and he was known as

the Ustadh of Khurasan. The stories concerning Qushairl’s meetings
with Shaikh Abt Sa‘id Abi al-Khayr recorded by the author of the Asrar
al-Tawhid Fi Magamat al-Shaikh Abi Sa'id, suggest that on the
arrival of Shaikh Abii Sa‘id in Nishdpir, QushairT was already a
celebrated ‘Alim in Nishapir. The year of his arrival in Nishaptr 1s not
certain, but Nicholson thinks it could hardly be before 415 A.H.*

TFrom 416/1025 to 436/1044 it seems that QushairT devoted himself

completely to his teaching work and did not take part in any heated
theological discussions. From 436/ 1044 his role as a theologian mystic
came to the fore. In 436/1044 he started writing books both on sifism
and on theological questions.* These included his famous Risala on

siifism on which his fame rests today. At the same time he started giving

4%, Istifadat al-Muradat fi Asma’ Allah ta‘ala ‘ala Wajh al-Khas. As. Ms. no. 1763,
fol.Ia.

42, Subkt: Tabagat, 111, 206.
43. Studies in Islamic Mysticism, 26.
44. Subki: Tabagdl, ii, 259, Risala, 2. Shorter E.1, 2817.
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i
his lectures on the Qur’an in which he pointed out the: significance of the t
spiritual aspect of Qur ‘anic teaching. On the other hand in his capacity as
a theologian he issued a Farwa coneermng Ash*arT’s theological views. .I
He regarded Ash‘ar as a true reformer of religion. In 440/1048 Abi Sahl 1
b. Muwaffaq was recognized as an outstanding personality in j
Nishapur by Sultan Tughril Beg Qushairt was one of those who helped g
Abii Sahl to gain this position.** Abd Mansiir al-Kunduri, the Sultan’s |
munister, considered Abii Sahl’s popularity to be a threat to his own ‘

political position. AbQi Sahl, Qushairi, Juwayni and other Ash‘arite - |
theologians were very influential fi gures in Nishaptr. They used to hold

- discourses. In order to end these discourses, Kunduri advised Tughril ';

Beg to issue an order denouncing AsharT in the Mosque. Later 3

{f[,.;f |
Tughril issued warrants for the arrest of Abu, Sahl, Qushairi, J uwaym

and other theologians. While Juwayni escaped arrest, Qushairi and his o

[;';Hj.

colleague were arrested and remained in Qahandadh jail for one month." i‘é
-4
Sahl, who happened to be away at the time of the warrants, came to 4 3

o

i
ok
if &

!
!

&
!
of Qahandadh, freemg QushairT and his colleague. In his treatise ,1,:_-;;;?

Nishapur with a band of militant supporters and attacked the castle « ;

h

Yis

il Jal s > describing the perseeutlon which spread throughout ™~

-
-

Y

Khurasan, QushairT stated-it started-in 445/1053. However Qushairt left é:’;z
his homeland and, on his way to Mecca, went to Baghdad in 448/1056. vk

"'. -
F L] i‘ -
i

¥

He was warmly received by the ‘Ulama. He delivered sermons and 4
i

lectures on the subject of tradition, and left a deep impression on the l
i

people. During his stay in Baghdad, he had an audience with the Caliph.
The Caliph was impressed by his personality and honoured him. Then

45. SubkT: Tabaqgat, iii, 86
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QushairT returned to Nishaptr. Since Tughril and in particular his
minister al-Kunduri was still hostile to the Ash‘arites, QushainT did
not enjoy the peace which is necessary for a scholarly life. He, with his
family, ﬁ'eql_.lenﬂy paid visits to Tias. The persecution of the Ash‘arites

went on -unti;'1 the death of Tughril 455/1063. The new Sultan Alp

Arslan and his learned minister Nizam al-Mulk, honoured the Ash‘arites.
Qushairi himself had good relations with Nizam al-Mulk. So during his

last ten years he was able to continue his teaching in peace. He died m

465/1072 and was buried in Nishapur alongside his spiritual guide Shaikh

al-Daqqgaq. He was survived by his wife, a spiritual and respected lady,

who died in 480/1083, and by their children of whom six were sons.*

Qushairi as an ‘Alim

QushairT’s works bear witness to the fact’that he had a complete
mastery of the Arabic language and of Arabic literature. He also wrote the
Risala, a classic on sifism. Both the Risala and his mystical commentary
shed light on the mystical side of his personality. Unfortunately, however,
less 1s known about his theological activities. We have an incomplete
manuscript on the subject of 7Tafsir from his pen, as well as a treatise on
theological questions in printed form. The Tafsir, “al-Tafsir al-Kabir”
about which we will speak later, is a compilation of lectures given on
the subject of Tafsir. At the time when he gave them he was young
and his aim was to convey to his pupils the various views held by his
predecessors. In contrast, his treatise: “#J Jal2\$s » was written in

446/1054 when he was 69 years old, and had become a recognized
‘Alim and sifi. This treatise © & JalKs ” may be regarded as an

46. Tbid., 247.
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important document which gives a clear picture of the theologwal .
life of the fifth century of Hijra, although its contents may have no |
intrinsic value today for free thinkers. Qushairi wrote the “essay }
primarily because he and his fellow theologians were being persecuted. In |
it he dismussed the charge of heterodoxy. In the preface he paid 1
tribute to Ash‘arT as a true reformer. Qushairi, then, started with the . §
question of whether or not the Prophet is still alive in his grave,
Qushair, supporting the view that the prophet is still alive, quoted the I
traditions which suggest that every prophet 1saliveinhis graveand
that his soul returns to his body after he had been dead for 40 days.
QushairT further says that the Prophet during his ascension was
welcomed by Abraham, Moses and other Prophets. This shows that the
Prophets are alive. Furthermore, the Prophet, during his journey to it
heaven, saw Moses praying in his grave. It is clear that QushairT’s view on
the subject of Prophets’ lives is purely the orthodox one.” In general, ¢ ‘**
however, his theological arguments seem to be very weak and | %
sometimes even go against the Qur aGnic teaching. For example, QushairT
held the view that the Prophet knows what is going on today in his {r
community. In support of this he quoted the verse: “This fellow-man of i
yours has not gone astray, nor 15 he deluded”. (Q. 53:2)* This verse ‘;
clearly has nothing to do with the subject. Qushairi, defending Ash‘ar,

accepted the concepts of predestination and divine attributes, and also
asserted that the Qur'an is uncreated word of God.* He also mentioned
the Mu ‘tazila and Karramiya and considered them to be amon g those

47. 1Ibid., ii, 279-80.
48. Ibid,, i1, 281.
49. Ibid., 285.
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who are not on the right path of the Salaf. Thus, in this treatise, Qushairl
appears to be an Ash‘arite ‘Alim who wants to remain faithtul to his own
theological school. However, since he was a sifi and also possessed a fine
taste for A rabic p oetry, he was not one of those Ulama who e mployed

abuse rather than lbgical arguments w hen a ttacking their o pponents. 1t

may be surprising to some people that the ‘Ulama of the subcontment of
India and Pakistan even in the modemn age, induiged m meanmgless
discussions on the very same questions. Needless to say these discussions
as in QushairT’s time, led to perpetual quarrels, strife, even sometimes to
bloodshed. The ‘Ulama, in particular some ‘Ulama of the Deoband and
Barailf schools sank to the lowest level of polemics. Furthermore, both the
‘Ulama of Deoband and of Baraill agree that the Prophet is still alive.”

However, Qushair in his capacity as a theologian did not introduce
any original thought nor did he raise a finger against these polemics.

On the contrary he was content to remain an orthodox Ash‘arite ‘Alim. .

Qushair?’s Personality

Qushairi’s personality and his character are fully reflected n
his own work. Even in his earliest writings there are signs of his fine
mystical personality. In his traditional commentary, a collection of the
various views held by jurists, traditionists and commentators, QushairT
adds sifi stories and at the same time shows his natural inclination
towards the sublime ideas of siifism. Twenty three years later when he
wrote his famous Risala on siifism, he wrote, not as an intellectual, but as

an inspired sifi who had had mystical experience. He deplores the fact

50. ‘Arif Ashraf: Hamarai ‘Aqgidai (our Beliefs) 5,15. M. ‘Abdur Ra’af Khan: Shamshir
Hagqqant Ber Gardani Rada Khant, (Divine Sword), 18.
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that siifism had been exploited by impostors and mourns those
Gnostics who had passed away. He was neither one of those who ran
away from life for the sake of their own personal salvation, nor one who
was deceived by life and its lust. Throughout his life he carried out |
his duties as a teacher while at the same time he dedicated himself to sif7
ideals. Even in small details he tried to imitate the P rophet. Once hlS *
own son Abu Nasr went to see him. Qushairi himself opened the
door. On the threshold father and son spoke to each other and when |
the son had finished speaking, he stayed at the door waiting for his father
to return to his seat. But QushairT stood silent and after a while said, |
“Please go back for I do not want to shut the door in your face”.’! .
Relating another story, his son says that once his father paid a visitto
some of his friends. While he was sitting at the friend’s house, he did not P'i

use the cushion. Having thought that the cushion might have been 1
f
b

L~ -snr'-t.'-i

dirty, his son put a mat on it. Even then Qushairi did not use it *. i

Similarly, the son also noted that his father never put his back against {,_'-_-_-j.

the wall.”? It is clear that QushairT did not like an easy life. In his social h
life QushairT behaved with dignified manners. At the time of his ‘E
persecution he suffered much but faced the new situation bravely. “

These dark days were over however he enjoyed good relations with &
Nizam al-Mulk without becoming vain or indulging in ‘the art of o
flattery. On the contrary he did not fail to express his contempt for the
munister’s behaviour if it appeared to be wrong in Qushairt’s views. It
is said that once he went to see Nizam al-Mulk and was dismayed to

>1. Ablt Nasr: Kitab al-Shawahid wa-Amthal fol. 131, AS. (Istanbul) MS. no. 4125.

52.1bid. It seems that QushairT took this habit from his spiritual master; Shaikh al-
Daqqéaq. Ibn ‘Asakir, Tabyin, 227. Risala, 152.

112

1
I
I|
N - e e T T
" A, * oom,, mlaget e e o 4 .- g ad - 1 _ - 1 e = i T i S .- 1hm—
, - . ., Sl . — . e - - ==t = - =
' . .

Martat.com




QOur 'anic Exegesis in Classical Literature

see a very large number of body-guards standing outside the minister’s
office. Nizam al-Mulk realilzed that Qushairi disapproved and at once
began to explain the position.”

Qushairl’s mystical commentary shows that he was above all a
sincere siifi. His poetical prose has a warmth which was derived from his
experience of life. He says that the people of vanity say: “The sigfis (hit.
the poor) have nothing in their lives; neither wealth, nor rank, nor
easiness of life.” QushairT says, however, that it is they (the people of
vanity) who are p oor. T hey are undergoing trial (lit. the people of
distress). They fear shame, but fall into shame. They fear humiliation
but they bring it upon themselves. They build palaces, but they live
in graves. They compete in the race to heedlessness but they stumble

in the valleys of grief. Soon they will know reality but then nothing
will be useful to them.™

However, although QushairT as a mystic criticizes this kind of
life which is not worth living in his view, he avoids making attacks
on any special group or person. He knows the temptations of life as well
as the hypocrisy of the self. To overcome both is the most difficult task 1n
a man’s life. Although he may read religious books and give sermons in
the temple, this does not mean that a man has reached the state where he
deserves to be called a man. Both Qushairi’s mystical writings and his
actions as recorded by his biographers, in particular, by Hujwirt and his
own son, bear witness to the fact that he was truly a man of virtue.
Plato is quoted as saying, “The noblest of all studies is the study of

53. Subki: Tabagat, 111, 139.
54. Lata'if al-Isharat, fol. 7a. Koprulu MS. no. 117.
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what man should be and what he should pursue.” So it was not the

study of theology but his experience as a suft which enabled Qushairi to
be what he should be. His awareness of the self and of its problems led
him to watch his own self constantly, for he knew that “the uncnhc:lsed \
hte 1s not worth living.”” Thus he successfully developed his own ﬁne .‘:

personality and also produced his famous Risdla and mystical §
commentary. '

QushairT was conscious of his own personality, but his awareness: I‘,
of himself did not prevent him from recognizing other people’s virtues.
Paying tribute to al-Kharqani, Qushairi says: “When I came to Khargan, i
my eloquence departed and I no longer had any power to express my self
on account of the veneration with which that spiritual director 1nsp1red{’
me, and I thought that I had been deposed from my own saintship.”” r
Shaikh Abt Sa‘id b. Abi al- -Khayr, the great sifi of Khurasan, was a glﬁed _ %
man. His mystical wisdom and his intuitive know-ledge of human nature * f
made him the most eminent figure of his age. Qushairi enjoyed good ] E
relations with him. Being a theologian, Qushairi, in the beginning, had ‘i
some reservations about Shaikh’s behaviour, but soon Qushairi realized | 3
that the Shaikh was truly a'man of state, so he never raised any objection (*’
to the Shaikh’s sayings or actions. Once the Shaikh during his sermon, “"-‘.Ji_;
said, “In my cloak there is none but God” ( J Y- 3 - ). Qushairi, 4
along with other ‘Ulama was present at the meeting but he k‘ept silent.

When the Shaikh passed away, QushairT said, “We used to disagree with

t

55.  Selections from Plato, 195, ed. By Sir R. Livingstone,

56.  Ibid.
>7. Huwywirl: Kashful Mahjib, 163, Nicholson edition.
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the Shaikh over many things, but we were wrong, for whoever meets a man

of ecstasy with argument (lit. science) does wrong.” (b 45wy Jnb Lot Ji6 2)

Qushaiti was a man of letters and a poet and he used to recite
poetry to himself or to his friends. He was particularly interested in poetry
which describes the union and separation of beloved.” This can be
taken as an indication of his own burning soul. Thus he had a natural
inclination towards sifism which itself is a ‘Poetry of religion’. So the
spiritual aspect of his life dominated his personality. But it did not disrupt
his everyday life. On the contrary, it helped him in his material life. It 1S

said that although he was not a professional soldier, he learnt horse-riding

and how to fight with a sword and bow and arrows. The life he lived was
simple and hard like that of a soldier.*

Qushair?’s Teachers

We have already said that Qushairl was fortunate to be the
pupil of distinguished personalities in every branch of learning. The four
most eminent of these were Shaikh Abil ‘Alf al-Dagqaq (d 405/1014),
Abi Bakr b. Firak (d 406/1015), Abii Ishaq Ibrahim b. Muhammad al-
Isfara’ini (d 418/1027) and Abii ‘Abd al-Rahman al-Sulami (d 412/1021).

Shaikh al-Daqgaq is the man who changed QushairT’s life.
Throughout his life QushairT remained a faithful disciple of the Shaikh.
Personal experiences recorded by Qushairi himself show that the Shaikh

was a true Si7ff and an inspired man. When recounting his deep respect for

58.  Ibn al-Manawwar: Asrar al-Tawhid fi Magamat al-Shaikh Abt Sa ‘id, 301-3.
59. Ibn Khallikan, ii, 154.

60. Ibid., 153, Ibn Asidkir: Tabyin, 273.
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his master, Qushaiﬁ mentions that whenever he went to see. the Shaikh he .
first bathed himself and fasted. Also he says that he received anSwers of 1
his questions before he had put them to the Shaikh. Whatever came to his
mind was known to the Shaikh' QushairT’s description of his sacred |
relationship with his master niay appear strange to the reader. Butthe 1
people who have witnessed the close- relationship between pupil and |
religious teacher which exists even in modem days know how true ]
QushauT’s description is. It is perhaps a matter of regret that this |
nstitution is disappearing. According to a tradition ‘the learned men of

Iransoxiana, upon hearing of the establishment of the first M adrasah, 1}
appointed a solemn memorial service to be held in honour of departed ° }

I;*

({-f

knowledge.” In these days if we were to hold a memorial service, we

would also have to hold it for the special relationship between pupil and
teacher. However, Shaikh al-Daqqaq was a man of mystical W1sdom g

Though himself a preacher he was aware of the deﬁc1enc1es of the

You from the pulpit.”® It appears that the Shaikh’s own ‘spiritual 7

perplexity and sensitive yearnmg soul made him unhappy His sayings | é‘"

show that he had a soul which knew what it is to suffer. It is said that the .}
Shaikh in the last days of his life used to go to the roof of his house and ¢

addressing the sun, used to say: ‘O wanderer of the kingdom (of the

+ '_
B
‘I'. |

61. al-Risala, 42. Ibn Asakir: Tabyin, 227.

62. Firlizabadr, Basa’r, ed. M.A. Najjar. V., pp. 45-6. See also De Boer: History of Philosophy in
Islam, 6,

63.. JamT: Nafahat, 292.
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universe)! How are you today? And how did you spend your day? Have
you heard anywhere a restless soul talking (as I do)? Have you seen in any
place people -afflicted by such anxiety’? The Shaikh used to continue
making these utterances until sun set.” We have seen that QushairT’s life
was simple and hard like that of a soldier. This was a reflection of
Daqqaq’s ascetic life. Although the Shaikh studied theoiogy and the
Arabic language, he was inclined by nature to sijfism. Qushair, during his
formal education, as well as after i, continued to receive spiritual
instruction from the Shaikh. Qushairi compiled a book on the subject of
Hadith, which contained the Hadiths, he heard from the Shaikh.”
Qushairi’s famous Risala bears witness to the fact that he was deeply
influenced by the Shaikh.

In dogmatic theology Qushair was the pupil of Ibn Firak. Ibn

Furak was one of those ‘Ulama who were theologians and at the same

time ascetics. The Karramiya considered his fame as an Ash‘ante

theologian to be a threat to their social status. They complained to Sultan
Mahmiid of Ghazna and accused Ibn Fiirak of holding the opinion that the
Prophet was no longer alive. Mahmiid summoned Ibn Furak to his court.
Ibn Farak refuted the charges laid against him and explained his position
in such a way that Mahmiid honoured him.® While Ibn Fiirak was on his
way to Nishapur he suddenly died. It is said that his death was the result of

a conspiracy and that he was given poisoned food. Once on an earlier
occasion, Ibn Firak was taken ill and Shaikh Abi ‘Al al-Daqqaq paid a

64. Ibid., 293,

65. al-Rasa’il, al-Qushairiya, ed. M. Hasan, p.25.
66. Subkr: Tabagat, iii, 54. Tbn *Asakir: Tabyin, 233,
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behind death.” Ibn Furak rephed.ﬁ"' It 1s said that his works filled aboutjsf;-
one hundred volumes. One of them was a book of Tafsir. This Tafsir does |

not deal in general with juristical opinions or dialectical questions. It{

contains explanatory notes on Qur’dnic words. He first lists questions §

I
concerning the meaning of the verses. Then he writes answers one by |

one. This Tafsir is more like a philological dictionary of the Quwr’an.® |

It is related that QushairT learned jurisprudence and dialectics from Ibn f
Firak. Qushairf was also one of those who related traditions of the 4

Prophet from Ibn Furak.* - --

[sfara’inl was known as a theologian. It 1s said that once he 3

held a theological debate with Qadi ‘Abd al-Jabbar, the famou{s"

Gt
Mu ‘tazili theologian. During the debate Qadt asked Isfara’int: “What %
would you think of God’s action if He prevented me from following the ,.,ﬁ
right path and decreed that I should go astray (lit. to destruction)? Would“ 4
He have done good to me or evil?” It is obvious that Qadt’s question was &’f"‘
satire on Isfara’in’s theological dogma. For Isfara’ini as an Ash‘anteu
theologian held the oplmon that God is creator of every- action, whﬂe _
Qadi held the view that man himself is creator of his' own actions. iﬂ
reply Isfard’ini said, “If God prevented you from exercising your own righf f,;.
to choose the right path, then certainly He has done wrong. But 1f He 1"

withholds the right of choice which is His own possession, then He 1s free *

i

67. Ibn Khallikan, 11, 674.

68. Tafsir al-Quran, Faid Allah AfendT’s collection, Ms. No. 50; Ibn ‘Asaklr Tabyin,
233. SubkT: Tabagat, i1, 33.

69. Subki: Tabagat, iii 53.
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to choose those upon whom He bestows His bounty.” It 1s related that
Isfara’inl’s answer silenced Qadi.” Qushairt attended Isfarﬁ’mf’s lectures
after Ibn Fiirak died. It appears that he did not take notes. Once Istara’ini
passed a remark about Qushairi’s behaviour and said, “This knowledge
cannot be obtained without writing 1t down.” In answer, Qus.hairf
repeated the lecture by heart. Hearing this, Isfard’ini said, “A man of your

caliber does not need to attend lectures.” It must be noted that QuShaiﬁ

attended Isfara’ini’s lectures in 406/1015 when he himself was a teacher

and had already started to hold discourses. This shows. QushairT’s

thirst for knowledge as well as Isfar@’ini’s attractive personality.

Abi ‘Abd al-Rahman al-Sulami’s mystical commentary has
already been reviewed. He is regarded by both the ‘Ulama and the
sifis as a man of virtue. Qushairi learnt the traditions of the Prophet
from Sulami. Subki and other biographers stated that QushairT became,
Sulam?’s disciple after Shaikh abii ‘All al-Daqqaq had passed :&wvay.?i
Qushairi remained Sulami’s disciple for about seven years if the dates
given by Ibn ‘Asakir, Jami and Subki for the deaths of Daqqﬁq and
Sulami are correct. According to their statement, Daqgaq died 1n
405/1014 while Sulami died in 412/1021.”

Qushairi’s famous Risala made it clear that QushairT was deeﬁly
indebted to Sulami. Qushairi frequently transmitted the sayings of the
sufis on the authority of Sulamt.™

70. 1bid., 114,

71. 1Ibn *Asakir: Tabyin, 273, Subkt: Tabagat, 11, 244
12. Tabagat of Subki, iii, 245; Ibn Asakir, 273

73, Tabagat, iii, 60, 146, Nafahdt of Jami, 291.

74. Studia Orientalia, 16,17. ed by Dicata, Denmark. 1953.
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' reputatlon today for his celebrated work ‘The History of Baghdad’. It

These are only four of the rnany te achers under whom Qushai

’1

~ with Particular Réference (o Hbu Al-Qasim Al-Qushairt \

Tl

studied.” R

_ QushairT’s Pupils

QushairT was known as the Ustadh of Khurasan. His fame as“g
a teacher attracted many people and they became his pupils. Some of’
QushairT’s pupils became distinguished ‘Ulama even in his life tim‘e.___,i
Thus Qushairi was not only fortunate to be the pupil of distinguishedig
teachers but also was fortunate enough to be the teacher of several i

3

outstanding personalities. The six most eminent of these were Abﬁ-f
Bakr Ahmad al-Khatib al-Baghdadi (d.463/1070), Aba ‘Alf al-Fadl} *
b. Muhammad al-Farmadhi (d. 477/1084), Abu al-Qasim Salman al-§
Ansari (512/ 1118) Abii Nasr ‘Abd al-Rahim (Qushair’s son dﬁ
514/1120), ‘Abd al-Ghafir al-Farisi (d. 529/ 1134), and Aba "Abd
Allah al-Farrawi (530/1135). -
- Although al-Khatib al Baghdadl was not a pupil of Qushalrl i

in his youth, Baghdadi attended QushairT’s discourses on the tradltlons_ of '

l

the Prophet in Baghdad. Baghdadi himself recorded the fact that he was{ Y
one of those who heard the traditions of the Prophet from Qushairi.” It1 1s~
also possible that Baghdadi attended QushauT’s meetmgs much earhelg ﬁ
when he pald a visit to Nshapm in search of the knowledge. According tq

[bn Khallikan, Baghdadl’s work ran into 60 volumes.” He enjoys a _

i
‘;
appears that he had a deep knowledge of history. It is said that once a l

| - I
75. Subki: Tabagat, iii, 244-5; al-Risa’il al-Qushairiya, 5-8. ed. By M. Hasan. 1

1

76. Tarikh Baghdad, x1, 83. | !
77. Subkt: Tabagat, iii, 12, |
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Jew claimed to be one of the inhabitants of Khaybar whom the
Prophet had exempted from paying tax. In support of his claim the
Jew produced a document which he said had been written by the
Prophet. In it the names of Mu‘awiya and Sa‘d b. Mu‘adh appeared
as witnesses. Examining the document, Baghdadi decided that it was false
and rejected the claim. The reasons he gave were first that Muawiya was
not a Muslim at the time of Khaybar’s conquest, and secondly Sa‘d
was killed two years before Khaybar’s fall.”

Abi ‘Alf al-Farmadhi was a true s#fi. Even Qushairti himself

had a special regard for his pupil. Farmadhi’s wide spread fame springs

from his pious personality and from his moving sermons. It 1s said
that Nizam al-Mulk venerated him. Ghazali was one of those who had an
opportumty of bemg with Farmadhi.”

Abu al- Qasnn al Ansari was known as an ‘Alim, commentator ,
and dialectician. He spent many years with QushairT. In his capamty
as an Ash‘ari theologlan, he wrote two books: Sharhu Kitab al Irshad and
al-Ghunya.® '

Abi Nasr ‘Abd al-Rahim, was QushauTs youngest son.
According to al-Farisi, Abu Nasr took after his Father. He learnt the
science of Quranic exegesis and theology from his father. He was also a
pupil of Imam al-Haramayn. He was warmly received by the ‘Ulama
of Iraq when he went to Baghdad. Abu Ishaq al-Shirdzi, the distinguished
jurist of Iraq was one of those who attended his discourses. Abll Nasr

78. Tbid., 14.
79. Tbid., iv, 9-10: Shadhrat, iii, 355.
80. Subk®: Tabagat, iv, 222-3. Shadhrat, v, 34.
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with Particular Reference to Abu Al- Qasim Al-Qushairi

wrote a-commen_ta'ry, “Al-Taistr Ft'ilm al-Tafstr » Several manuscripts of f'f-._
this commentary are extant ’t-::uzlay.81 He also collected the sayings of
his father concerning S#fism in a book form. One can see this ;;

manuscript entitled by Abii Nasr in the Aya Sofya Library (Turkey).
However, Subki gives quotations which he attributes to Abu Nasr.

.- - ...--a-d—..-l-'*:":'."'l"ﬂ“"‘ A
.

One can find these quotations in this new manuscript and accordingly !
conclude that they are sayings of QushairT written by his son.*? 1

‘Abd al-Ghafir al-Farisi was a grandson of Qushairi, he heard
the traditions of the Prophet both from his grandfather Qushair and
from his grandmother Fatima. He learned jurisprudence from Imam #§
al-Haramayn. It is said that he spent some time in India. He wrote a
book containing the biographies of those ‘Ulama who lived i Nishaptr.
This book has been published recently.” He also wrote a commentary on
the Sahih of Mushm.*

Abi ‘Abd- Allah al-FrraW1 studied Tafsir and theology Wlth
Qushairl and jurisprudence with Imam al-Haramayn. According to ﬁ*ﬁ:e
Subkd, Abii ‘Abd Allah says that both he and his father used to attend -
Qushair’s meetings. He also states that a distinguished wealthy
personage used to come to these meetings. Qushairl on the other
hand often appeared in a course black shirt and with a small turban. @; .
In these meetings his father used to read the book and he (the son)
was under the impression that his father studied the book with person.

(Princeton University Library. No. 126).
82. Aya Sofia, MS. No. 4128, (Kitab al-Shawahid w'al-Amthal).

83. The History of Nishapur, ed. R.N. Fraye.
84. Subki: Tabagat, iv, 255, Shadharat, iv, 93.
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Once this person was not present and his father started reading the
book. The son asked his fatherto whom he w as reading the b ook
since the Shaikh had not come. ‘Do you think that I read this book
for that man? (The rich one who was absent that day), Father replied.
“Yes’ the son replied. On hearing this the father was very annoyed and
said, “My son, the man who is sitting here (Qushair) is your shaikh.”

Qushair’s Works

Today, QushairT’s reput'ation rests chiefly upon his famous
Risala (Epistle to the S7fis) and his name is associated with S#fism rather
than with theology. In addition to the Risala, we also possess some other
works from Qushairi’s pen. According to Qushairt’s biographers,™
the following books are written by Qushairf.

1. Risala 2. Tartih al-Sulik

3. Al-Ta'bir fi 'Im al-Tadhkir 4.  Istifadar al-Muradat. J,

5.  Sharh al-Asma’ al-Husna’ 6.  Kitab al-Arba'in.

7.  Lata’if al-Isharat 8. Al:thsi'da al Suftya

9.  Manthir al-Khitab. 10. Al-Tawhid al-Nabawi

11.  Al-Lumafi al-1'tiqgad 12. Al-Fusil.

13. Hayat al-Arwah w al-Dalil ‘Ala 14. Al-Tafsir al-Kabir, (al Taisir fi
Tariq al-Saldh w al-Falah. IIm al-Tafsir’’

85, Ibid, 1v, 93-4.

86. Abd al-Ghafir al-Farist: Tarfkh Sivagi Nishapir, p. 97, ed. by R.N. Frye, Ibn
‘Asakir, Tabyin, 273; Bakharzl: Dumyat al-Qasr, Ms. no. ADD. 9994. fol. 130,
(British Museum) Dhahabt: Tarikh al-Islam Ms. no. OR 50 fol. 100a 101a (British
Museum). Ibn Khallikan, ii, 152-4 Subki: Tabaqat, iii, 246 al-Rasai 'l al-
Qushairiya; ed. M. Hasan Karachi: 1964 pp.24-26. Brockelmann, i, 432 (First ed.
1897. Ibid,. i, 556-7. (1943 edition) Brockelmann, i, (Brill edition. 1967).

87 See. The Islamic Quarterly, London (March 1969). Abu al-Qasim al-Qushairt as A
Theologion and Commentior.
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15. Farwd | 16.  Shikayat Ahl al-Sunna bzhzhzyat
Ma Nalahu min al-Mihan, i

A large number of these consist of very small treatises which deals W1th A
sifism. Many may be described as pamphlets rather than as books and are
not strictly speaking original works. There are however two books which are
as important as Risala. These are the al-Tafsir al-Kabir and Lata if al—[shamt Z

Qushairr’s Mystical Commentary
This mystical commentary is a collection of Qushair?’s lectures, Ii
but these were gwen towards the end of hlS life. It may be considered \

to be the first original mystical commentary written by a man who was ;1.
both theologian and an inspired s#fi.! Tustari’s and Sulaml S mystical lr
commentaries did already exist in Qusham s time, but as was mentioned
carlier, these were not 7afsirs in the true sense of the word. It SEems (w
that the task of writing a mystical commentary was forced upon
QushairT by circumstances. In order to expose the imposters who had ;”_'-;
penetrated into sufi circles, he wrote in 438/1046 his famous Risgla
At the same time hé started giving lectures on the Qur’an in which he laid

stress on the spirifual and moral aspects of the Qur’Gnic teaching. By

doing this he expressed his contempt for those ‘Ulama whose mea:mngless

discussions brought disaster to the people as well as to the true ‘Ulamd, and
even to QushanT himself. He deplored the sifis who lost their respect for

religious laws and did not observe the Shari‘a? but on the other hand he

denounced ;che ‘Ulama who regarded formalism as the ultimate aim of
the believer and adopted hostile attitude towards the SUfis.’.

. Orient (dated 30-6-1950), iii, 45-47
2. - Risdla, 3.
3. Lata’if al-Isharat, fol. 25B.
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EmphaSising the spiritual aspect of Quranic teachiilg, he attacks
the ‘Ulamda who-are conceited about their traditional knowledge, but he
does not rejec.';t the obvious meaning of the Qur’'an, and his ‘mystical
interpretations do not go against the philological rules. By doing this
Qushairl successfully tried to keep a balance between the obvious
meaning of the Qur’dn and the spiritual aspect of 1ts teaching. So neither
does he indulge in the dialectical and theological discussions to which he
was prone when he was young, nor does he philosophies on the spiritual
teachings of the Qur’an. This is the reason why his mystical commentary
is a happy fusion of both Shar?‘a and Tariga. It can be assumed that it was
Qushairf who tried, in his capacity as an ‘Alim and suf" to bring the
‘Ulama and the siifis together, and by doing this he paved the path for
Ghazali to bridge the gulf dividing the ‘Ulama and sifis.

Qushairf wrote his mystical commentary when he and his fellow
theologians were being persecuted. This persecution left its marks on his
commentary. Although he tried to disguise his deep sorrow beneath the
poetical style which he adopted, he failed todothise ntirely and the
reader can fully realize the critical state of affairs which prevailed in the
religious circles. But his fine and dignified mystic personality did not

allow to mention any particular person or group in his veiled attacks.

He sometimes quotes the traditions, siiff sayings and lines of
poetry without referring to their sources. It may be noted here that
Qushair’’s master, Sulami recorded In his commentary a considerable
number of Hallzj’s sayings but QushairT does not mention Hallaj’s name,
though he records some lines attributed to Halld).* Even in his Risala in

4. The following lines are recorded by QushairT:
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| which he gave an account of the lives of several well-known stifis, he did
not find room for Hallaj. The reason for this omission was probably
_ the bad relations which existed since the Hallaj’s execution between the
siifis, and the ‘Ulama. 1t is also clear from Qushairi’s mystical commentary
that he was moved to speak in the capacity of a theologian in order to refute
certain views of the Mu‘tazilites. For example, writing on the verse:
‘Paradise... which has been readied for those who have attained to
faith’... (Q.57:21), he says that it shows that Paradise has already been
created. He further says that the same verse: (Q.57:21) refutes the idea
that paradise is a reward for obedience and that God is bound to bestow
. it upon man. QushairT says that the phrase ‘God’s bounty’ (l Jas o g3)
4 itselt shows that to bestow paradise is not an obligation.® Although
‘QushairT does not mention the Mu‘tazilites by name his explanations
make 1t clear that they were in the back of his mind. -i{owever, this kind of
theological statement seldom occurs m his commentary. He often gives
brief notes in which he explains the obvious meanings of the verses. This
1s followed by his own mystical observations which constitute the main
body of the Tafsir. These mystical explanations are again very brief
but they are lucid. This 1s the reason why the reader 1s able to enjoy
QushaurT’s mystical commentary Wi_,thout: losing sight of the aim for

which this commentary is written.

Before reviewing the Lata’if in detail, a few words must be said
about the manuscripts. Several copies of the Lata’if exist today in world
libraries.” They are known to be authentic since extracts from them appear

5. See Ibn ‘Arabi’s al-Futuhat al-Makkiyya, v, 194.
6. Lata’if, 282a

7.  See Brockelman, i, 557 (2nd ed), H. NadwT: Tadhkira, 25 supp, i, 772 (1937. ed).
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also in celebrated comimentaries such as Tafsir of Abll H.aiyﬁn Gharnati,
and Tafstr of :Isma"il Haqqi. Thus copies may be seen in the
following lib:’i"aries:

Koprulu i\lo 117 (Turkey)

Faid Allah Afandl No. 224 (Turkey)

Chester Beatty (Dublm) No. 3967 (Arberry’s Cat. Vol. IV/74 1959)
India Office Library No. B.301 (Loth’s Cat. Vol. I/10, 1877)

Asifya Library (India) No. 85 (Cat. Ar., Per. & Ur. Book /554, 1914)
al-Zahiriya Library (Damascus) No. 544. (Ar. Collectiori, Comment)

The most correct copy is the one in the Koprulu library which was
written by Isma‘il b. Abli Bakr b. Isma‘il al-Sufi on Dhu al-Oa‘da 12,
851. The copyist stated at the end that he had copied the Lata’if from a
copy which was written by al-Fadl b. Ahmad al-Sa‘1di, QushanrT's own
pupil. Isma‘1l al-S7fi, the copyist, also stated that al-Fadl al-Sa‘idr at the
end of his own copy recorded that.he had finished writing down the
Latd’if on the 4 of Rabi‘ al-Akhar 453, and that Fadl al-Sa‘1d1 further said
that he, together with his son and other students, started reading the
Lata’if with QushairT in 451 and finished it in the month of Rabt ‘al-
Awwal 453 (1061 A.D.). |

It appears that al-Fadl b. Ahmad al-Sa‘idi used to meet QushatrT in
order to read the book, since there are notes in the margin from which
one can see how much was read at each meeting. The whole book

=AU ol

was read in 68 meetings. The size of the manuscript is 21 x 18 cm. It

contains 310 folios and is written in beautiful Naskh.

* It may be noted that a few years this Tafsir, Latdf al-Isharat has been published in
Cairo. It is edited by Dr. Ibrahim Bastnl.
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with Particular Reference to Abu Al-Qdsim Al-Qushairi

‘Extracts from the Lata ’if al-Isharat

As was stated before, Siifism was a revolt against the tyranny of
formalism and arid customs. The fact that the ‘Ulama laid stress on the
outward observance of religion meant that they led a life of self-
deception and vanity. Dialectidal and ju;ti'sﬁcal discussions played a
major part in the Qur‘anic exegesis and the spiritual and ethical aspect
of its teaching was forgotten. Thus their attitude became increasingly
damaging to the spirit of religion. The mystical commentary of Qushairi
made it clear that Qushairi was fully aware of this fact. Thus he
constantly lays emphasis on the inner life of religion. In Qushair?’s
opinion, one cannot achieve an ideal life without self-sacrifice. He
repeats again and again the idea of self-sacrifice, the most difficult
task for an ‘Alim. Writing on the verse: ‘We said: “Apply this (principle)
to some of those cases of unresolved (murder)” (Q.2:73) concerning the
murder of a Jew at the time of Moses, Qushairi at first gives a brief
comment, then he says that “whoever desires to see the life of the spirit
must sacrifice his ego and that he who sacrifices his ego by struggliﬁg
(agamst the temptations of self) becomes alive and his heart will be

198

1Hluminated with divine visions.

Emphasising the inner life which is called the life of the spirit
in QushairT’s language, he sometimes criticizes the ‘Ulama. He was
probably thinking of the Hanbalites who are concerned only with
ceremonialism. Writing on the verse: “Now there is a kind of man whose
views on the life of this world may please thee greatly”, and he cites God
as witness to what is in his heart and is moreover exceedingly skilful in

8.  Latd’lf, fol. 14.b.
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Qur 'anic Exegesis in Classical Literature

argument” (Q. 2:204). Qushai says God wamed us about the people from
whose hearts Truth has turned His face. Although God bestowed upon
them worldly prosperity, yet hearts are visited with misfortunes. They are
living in the ‘shadows’ of their ignorance and there 1s no meaning n their
lives. Indeed their speech, their faith, and their personalities are absolutely
untrustworthy. QushairT goes on to say that this verse alludes to those who
are concerned with outward observances, whom the light of wisdom has
deserted. These people cling to the regulations and do not believe in the
life of the spirit, the inner life. It is pointless, therefore, to reveal secrets of

divine knowledge to such people because they reject such talk”™.”’

The idea of the spiritual life or ‘the life of the heart’, to which

Persian and Urdu poetry is deeply indebted, is a central theme in

Qushairi’s mystical Tafsir. Writing on the verse: “The pilgrimage shall
take place in the months appointed for it”: (Q.2:197) concerning the
pilgrimage to Mecca, Qushairi says that pilgrimage to Mecca is allowed
only at prescribed times. Whoever misses his time, misses the pilgrimage.
In the same way, he says, there is a certain time at which hearts can
perform their pilgrimage and this is the time of youth. So whoever lacks the
desire for divine love in the youth, misses the union in the evening of his
life. Such a man who has lost the opportunity when he was young, cannot
be fit for anything except prayer and prayer leads only to paradise. But as far

as love is concerned which ultimately leads to union, he has no part in 1t.”
ut@mgedt&.sjﬁqyj%mqﬁf.ylmy S ghas g il giill peod OV LSV
'\J!c..a.y_\_f b}u#ﬁ_"d:u}ljﬂcﬁwﬁeﬁﬁbﬂﬂhﬂjb djbw:'_’,a_r.ap-r.ﬂ t.:.-j_}u;’.ﬁ
GU o LISy ats Sl Sk y o s Qo B30 S (e 0B D ol ony L
9 o g L ond W Est YT LG i L oot 2 Balald W ey D3 450 )} Sl 5 0023 23 5
0. Ibhid., fol. 25b.
10. Ihd., fol. 25a.
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Fana’ (obliteration of self), Baga’ (abldmg) Mahw (annulment)
and Sahw (sobriety), the mystical states, are terms which are often

repeated 1n 57/ literature. The finest writings of Junayd of Baghdad

are those 1n which he wrote about Fana’ and Baga’. His readers came to

the conclusion that a true believer reaches a state where he loses his

individuality and devotes' himself completely to the will-of God.""
‘By subjugating his self, he finds the life in God. At this stage the

obvious meaning of life and death as it is known in human language

loses 1ts significance. Qushairi also writes on this theme with his subtle
style. He says that the mystical life consists of various states through
which man has to pass. These states may appear to be contradictory to
each other but it is the will of God that this life should contain these
states. Descnbmg God’s absolute control over man’s life and death
the Qur’an says: “How can you refuse to acknowledge God, seeing
that you were lifeless and He gave you life; and that He will cause
you to die, and then will bring you égain to life, whereupon unto Him you
will brought back”. (Q.2:28) Although the obvious meaning of this
verse 1s quite clear, QushairT at first gave a brief explanatory note, then

some mystical explanations. In these he says: “You are lifeless because

your “self’ 1s alive. But He gives you life when your ‘self passes away.

- Again He causes you to die by preventing you from seeing the (realities of

the state of annihilation) because they might confuse you. Then He gives
you life when He brings you back from that state, (the state of
annihilation) and you will return to Him”. QushairT goes on ‘to_ say that
men pass backwards and forwards between these various' states during

11.  A.H. Qadir: The Life, Persanaffoz and Writings of Junaid, 31-8.
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their lifetimes. They do not remain constantly in life nor do they remain in
death. In other words the ups and downs of a sifi’s life are controlled by
Him. God causes men to remain in the states of Nafy (denial), Ithbat
(demonstration), Fana’ (obliteration), Baga’ (abiding in God), Sahw
(sobriety), and Mahw (annulment). It 1s the will of God."” Qushairi’s
statement that the sizfis do not remain constantly in life nor do they remain
in death is very true. Even ordinary life as Dr. Muhammad Iqbal says,
consists of realities which contradict each other. Sometimes man feels that
he is master of his own destiny, while at other times he feels that he 1s
subject to blind fate. It is said that Igbal was asked whether the Qur’an
contained contradictory statements concerning free will and predestination,
- as Nicholson had stated."” In reply Igbal said that the Qur'an recorded life
as 1t 1s." -

These examples show that Qushairf did not introduce into his
mystical commentary any new speculative 1deas such as the Unity of
Being. The verses: ‘God is the First, the Last, the Outward, the Inward’,
(Q.57:3) and wherever you turn your face there 1s God’, (Q.2:115) which
are thought by some sizfis to allude to the idea of the unity of Being, were
interpreted by QushairT but he did not attach any special significance to

them. The use of ‘life’ and ‘death’ in their metaphorical senses is known

in siifi circles as well as in literary circles. Tustarf and Sulami frequently
used them in their Tafsirs. But Qushairl was the first siifi commentator

whose interpretations sprang from his own mystical expertence. This 1s

12, Lata’if. fol. Sb.

13. Literary History of Arabs, 223, (‘on this subject predestination) the Koran speaks
with two voices...The language of the Koran is often contradictory’ )

14. Malfuzat Iqbal, 241. ed by Mahmud Nizamt..
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the reason why he neither records the various saymgs of the siifis as ? :
Sulam1 did, nor philosophises on the Qur’an as Tbn ‘Arabi did. Suf“ i
stories and speculative ideas whatever their significance may be, carry the'},
reader of the Qur'an far from its own message. QushairT emphasizes the \ ]
spiritual aspect of Qur’anic teaching when it serves the purpose of the |
Qur ‘anic exegesis. Qushairi was a practical man and wanted his fellow {
men to be sincere in their ideas, intoxicated with divine love and I
completely free from the bondage of matter and self. Explaining the
Qur ‘agnic permission that allows a man to eat unlawful food when there is \r'
no alternative, he points out that it is absolutely unlawful for a man to _ﬂ_;;_ |
attack his fellow man’s honour. Writing on the man who 1s the master of ;i

his time, Qushairi says that the verse: ‘Do not grieve over what has _
,Jer

escaped you and do not be conceited about what has come to you’l ;4 A
f“’U L

(Q.57:23) applies to “those who are free from the slavery of self. The"; (i

{ “‘
i
¥
1
n

value of men can be judged at the time of difficulty. He who becomes - aﬁ

subject to something which he does not like such as disaster and yet does:. J
not change his character, is the perfect man. But he to whom nelthertr m
the possession of something gives pleasure nor the loss causes him ¢ 4
pain is the master of his time.” Qushairf’s ‘Man who is master of his ~ 2
time’, resembles Jili’s' perfect man who is. at the centre of this é:; |
universe. The two authors differ only in the way in which they introduce v§
3

their ideal man. In his mystical commentary, Qushairi made it clear

as he had done i his Risala that the combination of __Shar'z"a- and ':'

Tariga is the only way for a true Muslim. Although he criticizes the

15. Latd’if, fol. 282a.
16. al-Insan al-Kamil, ii, 29,33.
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rigid ‘Ulama, religious laws and observances have to be obeyed.
Furthermore Qushairi believes that the Prophet’s way of life is the
:deal way which should be followed."” Thus QushairT tries his best to
keep a balance between the canonical and spiritual significances of
Our'anic teaching. This being so the claims firstly that the “sﬁﬁs
departed from the original conception of [slam™® and secondly that
some sifis such as Shaikh Abl Sa‘id b. Abi al-Khayr, Qushauf’s
contemporary, considered their sayings to be on the same level” as the
Our’an seem to be absolutely baseless. In fact some orientalists have
fallen into the same error into which the rigid ‘Ulama have fallen
before them. The Ulamd had fallen short of understanding the s#fi

'; '_. 7. Lata’if, fol. 30a.
L. 18, Goldziher: A short History of Arabic Literature, 41.

| 19. Inhisbook: ‘Hindu and Muslim Mysticism, 177, Zachner says: He (Abii Sa‘Td) ranked his own sayings

5 i I at the same level as the Quran, saying what had been revealked to Muhammad was only part of the full
J ! 3- revelation, whereas what God had revealed to his Siiff servents was boundless and would never come to
e an end”. In order to know the Shaikh’s position co nceming the “charge” levelled ag ainst himby

-L' t | Zaenhner, one must read the original text of the Shaikh’s discourse. It runs as follows:

i i " o b ‘ . 5 y Y . v 2,
N | 1 e U S UL b7 1 oS s Poeade gl ng Cemits
115}; - Ufﬁkﬁ/...:./I:wi-f&rjfi"fdL,(Jdﬂl;',.?ﬁ!_:xfaf;u#L?IJdlraiﬁJ/ﬁJ)IJU'-# 2—-—”"'5
'si‘:' e L g"f&{,.c; Ee o ods N b Sy T ._J_;s‘ifu i d Ly_l-.a”,ﬂ-:.w:f
P U st B s s FE 4L say 2 ia Jin et £ TUs ez Iy A R

e Giarr /01:;\ r S jfﬁﬁl;l/l)_"i‘d Lt sy oo gl 4t 3 S Ay S el Ut
o It is clear that Zeahner left out two of points made by the Shaikh about his discourse. Firstly the Shaikh
] had said to an *Alim of his audience that whatever he said did not contradict the Quran but come into
1 : the same category as the revelation refemred to in the Qurdnic verse: ™ flors M o J\e

(Q53:10) It s obvious that this verse refers to the Prophet. Secandly, the Shakh Quoted the tradition:

Al ¥ ACSTPUERIY N b WY J.ul Thus the Shaikh tried to remove the misgiving of his audience.
The “lim was conceived that the Shaikh’s sayings would not be found in the Qurdn. The omission of
these two quotations in Zachner's translation disrupted the context of the Shaikh’s discourse and led to

‘Zaehner new research’ about Sifisn.

; Ww-m,;b.;.‘ - -
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Jumped to the wrong conclusions. ‘The same error was repeated by
some of the orientalists. -

! Qushair'i' and the traditions o o ”‘
It 1s often said tﬁat the stfis do not check the authenticity of the

traditions when quoting them in support of their ideas. Qushairi, ’15

- although a “‘conservative syfi”’ as well as an Ash‘arite theolog;an is for the -y

| most part an exception. In his Risala he sometimes relates the traditions ‘

- E from untrustworthy authorities.” But in the Lata’if he neither mentions

- the authorities of the traditions nor gives in most cases the full text of i

these traditions. In support of his brief comments, he quotes extracts. A V

large number of the traditions recorded in the Lata’if are concerned with - ..

‘é

spirttual teachlngs For example, writing on the first chapter of the (‘é
i Qur’an, al-Fatiha verse No.1, ‘Praise belongs to God’, Qushairi says that #
God knows that His friends are unable to praise Him as He deserves to be
praised. Thus God praised Himself when he said “Praise belongs to God’. |
It was not only His friends, who realized that they were incapable of
praising God sufficiently. Even the Messenger who was the most eloquent ! ‘ﬂ
of men realized this fact when he said: ‘I cannot- glorify Thee as Thou "*
glorifies Thyself.’* This extract is. taken from a tradition which is as té

follows: "f,A’lsha_ (TheProphet s wife) says, ‘I was sleep_ing- beside the 'j

T 3
|

messenger and I felt that he was no longer with me. I began to search-
for him with my hands (in the darkness). Suddenly my hands touched his
feet while he was prostrated and saying: ‘I take refuge from Thy

h-‘_ :
:1|
B

20. Arberry: Qushairi as traditionist, 12,13 (Ar. Studia Orientalia, Ionni Pedersen Dicata,
Denmark, 1953.

21. Lata’if, fol. 3a.
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punishment in Thy forgiveness and from Thy anger in Thy pleasure I
cannot glorify Thee as Thou glorifiest Thy-self.” This tradition iS
related by Muslim, Malik, and NIISE’I.ZZ | |

Writing on the verse: ‘and they acquire a knowledge that only
harm themselves and does not benefit them’, (Q.2:102), Qushairi quotes
the Prophet as saying, ‘I take Thy refuge from knowledge which does not
profit’.* This i1s also an extract from the Prophet’s saying which is as
follows, ‘I take Thy refuge from knowledge which does not give profit,
from a heart which does not humble itself, from a soul which is never
satisfied, and from a prayer which is not accepted.” This tradition is also
related by Muslim, Nisa’t and Tirmidhi.* This shows that QushairT’s
traditions, mentioned in the Latd 'if are known in traditionist circles and
that they bear moral and spiritual significance, Writing on the verse:
‘and do not lie with them (wives) while you are cleave to the Mosques’,
(Q.2:187), QushairT quotes ‘A’isha as saying, ‘O messenger of God I love
you and like your company’. In reply the Prophet said, ‘O daughter of
Abu Bakr, leave me alone that I may worship my Lord’. The Prophet

further said, ‘“There is time for me in which none can accompany me but my
Lord.”* |

Since Qushairl’s purpose in writing a Tafsir is to explain the
Qur ‘anic message in such a way that both the obvious meaning and
spiritual teaching of the Quwr’an can be understood, he sometimes

22. Farahidr: al-Jami‘ al-Sahih, 1,168, ii, 376.
23. Lata’if, fol. 16a |
24. al-MundhirT: al-Targhtb w’ al-Tarhib, i, 76.
25. Lata’if, fol. 23a.
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quotes the traditions which des‘cﬁl‘je the background of the verses. |
For example, writing on the verse, ‘God has heard the words of her that -
disputes with thee concerning her husband’ (Q.58:1). Qushair related k)
the story of a lady who said to the Prophet,-‘O Messenger of God, Aus .
(Her husband) married me when I was young and wealthy and had l
relatives. But now that I have become old and my wealth has gone, | ,"-
and my relatives have been scattered, he (Aus) regards me as his mother
(he divorced her). Nevertheless, both he and I have repented. 1 have
small children and if I allow them to join him, they will not be B
brought up properly, and if I keep them with me, th‘ey‘will g0 huﬁgry’ In 1
reply the Prophet said, ‘I have nothing to offer in your case. > QushairT |

I-._._‘l:- ="
s

goes on to say that there is a tradition which says that the Prophet told her /3

that she was no longer Aus’s wife. According to the story, however, she L@&
r ’H
persisted in her arguments with the Prophet until the revelation came ﬁf‘;‘:

down in which Zihar (the pre-Islamic form of divorce) was

,-!r

ai
g ii«f 2
i;,
traditional Quranic commentary al-Kabir. We have already said before ‘g

}"‘;'f -.3-'}

.-.'.-. h II-'

that in Ibn al-‘Arabi’s view none of the stories and traditions concerning -4
' :!5‘

considered null and void. QushairT neither mentions the name of the lady

who came to the Prophet nor gives as much detail as he did in his

Zihar are authentic.” - | f 1
Qushairi’s mystical commentary and its i !

] ' ' o

influence on later commentators

i
!

Qushairi’s mystical commentary, Lata’if al-Isharat was warmly
received by the sifis as well as by the ‘Ulama. QOutstanding s/t

.
1
1
1
1
1
]

26. Ibid,, fol. 282 b.
27. Tirmidhi, (with commentary of Ibn al-‘Arabi), v, 175.
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commentators and also the ‘Ulamd frequently quoted the Lata’if in their
work and used it as a book of reference. Three celebrated sufi

commentators who quoted Qushair, are Abli Muhammad Riizbahan al-
Baqlf (d. 606/ 1209), Muhammad al-Husaini (d. 1422 A.D.), Isma‘l
Haqqi (d.1724 A.D).

- Abli Muhammad Rizbahan al-Bagqlt 1s the author® of a sifi
commentary, ‘Ara’us al-Baydn. This commentary 1s regarded as one
of the symbolic commentaries. In his Tafsir, Baqli often relates the
sayings of the sifis. In his Preface he himself mentioned that his own
interpretations would be followed by the sayings of the Shaikhs. QushaT is
one of these sifi masters. In his Tafsir Baqgli refers to Qushaurt as Ustadh.
This title misled some readers because they thought that it meant Aba ‘Al
al-Daqqgaq. For example, Maulawi M. Nadwi in his catalogue of Bankipur
Library (India) wrongly attributed Bagli’s commentary; ‘Ara’is to Qushair}.
Nadwi is of the view that quotations from the Latd’if attributed to
Ustadh in the ‘Ard’is originated fi"-lom Abu ‘Alr al-Dagqgaq. Because
the Dagqaq’s most famous pupil was QushairT. Nadwi thought that it must
have been QushairT who had recorded the sayings of his own Shaikh
under the title Ustadh. However, Baqli"s commentary, ‘Ara’is is a mystical
commentary written in a highly rhetorical style. He sometimes strayed
very far from obvious and linguistic explanations. For example,
writing on the verse: ‘And (one day) he looked in vain for (a particular
one of) birds,... so he said: ‘How 1is it that I do not see the hoope’?
(Q.27:20), he says that Solomon once found that his own heart was
missing, because the bird of reality had taken it away. Seeing tﬁis,

28. Haj: Kashf al-Zuniin, ii, 110 (Ar."Ain)
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3 Solomon ‘was Surprised and thought that his heart might have _-depaﬁed ]

from the truth. In fact it was absorbed i truth. However, Solomon

decided to punish his heart when it returned, unless it had brought back i}
with it secret news of the eternal world. He mtended either to put it into 1
the sea of perplexity or to kill it with the sword of love.” It is clear that this .-:L
; sort of interpretation is neither a normal understanding of the Qur’an- §
nor is it a mystical interpretation in the sense that it has spiritual

significance. | |

Muhammad al-Husaini called Bandah Nawaz Gestudaraz 1s |
a famous Indian s#ff and man of letters.” He compiled a commentary, al-
Multagat. In his Tafsir, he often gives quotations from the Lata i

without reference to Qushairi. The quotations are recorded under the (, ,;

ol
i B8

heading of Lata’if. This may lead the reader who has not had the’::d

[4. :

opportunity of reading QushairT’s Lata'if into thinking that these {'“{;

Lata’if come from Gesudaraz’s pen. | | :é

il
et

Sl

Isma‘il Haqqi is a celebrated Turkish scholar and sifi. It is a sad. '*I‘f%
coincidence that Isma‘1l Haqqf, like Qushairi, suffered much at the hands of

rigid ‘Ulama.*' His commentary, Rith al-Bayan enjoys a good reputation. In R
* ‘gf

his interpretations he gives both the normal understanding and the mystical f& é

explanations of the verses. Haqql may be the only s#fi author who u

frequently quotes the most celebrated Persian sifi poets such as Hafiz, J AmiT 1 .

and Riimi. Quotations from the Lata 'if appear under Qushairi’s name.

29. ‘Ara’is. MS.no. OR 89. fol.507a (Bri. Mus)
30. Ikram, S.M: Ab Kawthar, 366-377.

31. E.L,1,547.
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In addition to these three sifi commentators, AblG Hayyan® al-
Gharnatt and Shaikh al-Khatib al-ShirbIn1® quote the Lata’if in their

commentaries. From these names one can judge to what extent the Latd'if

has been popular among learned people. Although one cannot say that
Qushant was an original thinker in the way that Ibn ‘Arabl was,
nevertheless the Lataif with its poetical warmth and its lucid explanations
is one of the best examples of works devoted to Qur’anic exegesis. In
later days the man who followed Qushairi’s example when writing his
Tafsir was the famous Turkish s#fi Shaikh Ni‘mat Allah b. Mahmad
Nakhjawani. In some ways Nakhjawani’s mystical commentary, al-

Fawatih al-Ilahiyah surpassed even the Lata’if:>* However, taking into
" consideration the life that Qushairt lived, his ability to inspire the
I reader’s interest, and the example he set for writers of mystical
| commentary, Qushairi is one of those religious doctors who contributed
1l- much to the spiritual values of life. QushanT may not deserve to bé
¥ . remembered as an Ash‘arite theologian as he appears in his treatise,
t Shakaya, but he has played a significant part in reviving the spirit of
religion. He is remembered as the writer of the Risdla and Lata'if.

In these days Muslims are awakening from their long slumber and
the old traditions and customs are disappearing. The present social and
religious system of the Muslim world, a product of centuries old corrupt
society, has entirely failed to produce a generation with healthy values. So

that 1t 1s imperative for Muslims to re-examine critically their own

32. al-Bahr al-Muhi, i, 27,83.
33. See Tafstr al-Siraj al-Munir. iv, 213.

34. al-Shaqa'iq al-Nu'maniya ‘Ala Hamish 1bn Khillikan, 1,.594; HajT. Kashf al-Zuniin,
11, 205. (Ar. Fa).
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cultural and réligious heritage. In the search for their own identity,

they must first consult the Qur’an. At this stage, the Lata’if will be _ !-
considered as one of the few commentaries which can offer some helpin ¥
comprehendmg the message of the Qur’an. This 1s where its real Value '
l1es. | } |
. 1
;g '
1
|
i
|
s
1
]
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