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ABSTRACT

This present research discusses al-Bagillani’s thoughts on theological issues related to
the Qur’an. It covers three significant problems; the createdness of the Qur’an, the
anthropomorphists’ approach to the Qur’an, and the authenticity of the Uthmant mushaf.
Al-Bagqillani categorised these issues into three different theological groups;
Mu‘tazilites, antrophomorphists, and Shi‘ites. With the Mu‘tazilites, he rejected the
problem of the createdness of the Qur’an, which involves disscussion on the divine
speech of God, meaning of speech, its chacacteristics and divisions, and other related
topics. Al-Baqillant also disproved some theological doctrines formulated by the
anthropomorphists in dealing with the Qur’an and hadith. His criticisms included the
extreme (Gulat) Shi‘ites as well as the Sufis. Al-Bagillani also defended the authenticity
of the Uthmani mushaf of the Qur’an againts the Early Twelver Shi‘ites’ claim. He
proved the validity of the muskaf right from its compilation until it became the perfect
codex employed by the authoritative companions. He also delineated their integrity who
directly learnt from the Prophet (peace be upon him) on the seven variant readings of
the Qur’an. These readings are valid and approved by the Prophet (peace be upon him).
In this study, the approach that was applied is textual analysis, using descriptive and
analytical methods to investigate and analyze primary sources related to the issues. It
also adopted the historical method to scrutinize several events on the subject. Al-
Bagillani attempted to discuss these issues; the createdness of the Qur’an, the
anthropomorphic doctrines, and the authenticity of the Uthmani mushaf of the Qur’an
by developing its principles in accordance with the theological position of al-Ash‘arite’
views. He was one of those who initiated the intellectual initiative to deepen the level of
intellectual discourse on some of the principal foundations in the theological thoughts of
this school. In his intellectual undertaking in tackling those issues, he also provided a
number of relevant arguments againts the Orientalists’ critiques regarding the above

related subject.



ABSTRAK

Thesis ini membahaskan pemikiran al-Bagillani dalam persoalan teologi yang
berhubungkait dengan al-Qur’an. Terkandung di dalamnya tiga masalah penting iaitu;
penciptaan al-Qur’an, pendekatan Mujassimah terhadap al-Qur’an, dan autentisiti
mushaf Uthmani. Al-Baqgillani menghadkan pembahasan kepada tiga golongan yang
berbeza; Mu‘tazilah, Mujassimah, dan Shi‘ah. Bagi golongan Mu‘tazilah, dia menolak
pandangan mereka berkenaan dengan penciptaan al-Qur’an yang juga meliputi masalah
kalamullah, erti kalam, karakter dan pembahagian serta persoalan yang berhubungkait
dengan hal itu. Al-Baqgillani juga membantah beberapa persoalan teologis yang diyakini
oleh penganut Mujassimah dalam pendekatan mereka kepada al-Qur’an dan hadith,
yang mencakup juga di dalamnya kelompok Shi‘ah Ghulat dan Sifi. Selain itu, dia juga
membuktikan autentisiti muskaf Uthmani terhadap kelompok Shi‘ah Duabelas sejak
dikumpulkan sampai terbentuk menjadi muskaf yang sempurna yang dilakukan oleh
para sahabat Rasulullah yang memiliki otoriti. Dia juga menjelaskan integriti mereka
yang secara langsung belajar al-Qur’an dan gira ‘at Sab‘ah kepada Rasulullah Sallahu
alaihi wasallam. Riwayat gira‘at Sab‘ah tersebut adalah valid dan dipersetujui oleh
Rasul. Dalam pembahasan studi ini, penulis menggunakan metode analisa naskah,
deskriptif, and metode analisis, untuk meneliti dan menganalisa beberapa sumber
rujukan utama. Adapun dalam menganalisa beberapa peristiwa yang berhubungkait,
penyelidik menggunakan metode historis. Al-Bagillani dalam membahas tiga persoalan;
penciptaan al- Qur’an, doktrin Mujassimah, dan autentisiti muskaf Uthmani merujuk
kepada pandangan al-Ash‘ari. Dalam posisi ini, al-Bagillani ialah salah seorang
intelektual yang berjaya mengembangkan prinsip-prinsip rumusan teologis dalam
akidah ini. Pandangannya pada persoalan tersebut juga sesuai untuk menolak pandangan

Sarjana Orientalis yang terbabit dalam wacana yang diperbincangkan.



CHAPTER I: INTRODUCTION

1.1. Background of The Study

Imam al-Bagqillani is one of the greatest Muslim theologians. Born in Baghdad in 338
A.H/ 950 C. E. when the Abbasid chaliph was under the authority of Buwaihid dynasty,
he was a leading Ash‘arite and was the one who laid down the logical premises and
presented the significance of the notion of metaphysical principles in theological
discourse of this school. Al-Bagillani was also involved in many polemics defending
his mainstream theological position to certain non-Muslim groups such as Christians,
Jews, and Magians.? In addition, in the political arena of the Buwaihid period, he was a
representative of the ruler in delegations delivering the message to certain courts, like
the court of Byzantine Basil Emperor Basil 1. He passed away on 23 Dzulga‘dah 403
A.H/5 June 1013 C. E.*

In the course of his life, he has left important contributions in the intellectual
discourse of Islamic theology. He discussed God and His attributes, the prophecy, the
Qur’an, the philosophy of nature, and so on, all of which are under the topic of kalam.
Al-Baqgillani was engaged in debates concerning those problems against various
schools. He himself, as an al-Ash‘arite, defended his theological argument and
developed its formulation. He was the one who initiated the intellectual initiative to
deepen the level of intellectual discourse on some of the principle foundations in

theological thought of the Ash‘arite school. That is why he was regarded by Ibn

! <Abd al-Rahman ibn Khaldin, Mugaddimah ibn Khaldzn, (Beirut: Muassasah al-alami li al-Matbu‘at,
n. y.), 465; Ibn Khaldiin, The Mugaddimah, tran. Franz Rosenthal, (New York: Pantheon Books Inc,
1958), 50.

2 Abt Bakr ibn al-Tayyib al-Baqillani, al-Tamhid, ed. Imad al-Din Ahmad Haedar, (Beirut: Mu’assasah
al-Kutub al-Tsagafiah, 1987), 66-156.

3 J. R. McCharty, “al-Bakillani,” in Encyclopedia of Islam: new edition, ed. B. Lewis et. Al., (Leiden: E.
J. Brill, 1986), 1: 959.



Taymiyyah as “the best al-Asharite theologian, unrivalled by any predecessor or
successor.”™

One of the major issues in Islamic theological discourse is the problem of the
Qur’an. It is the primary source of Islamic principles in which many different groups are
involved in this issue like the Mu‘tazilites, Mujassimites,” and Shi‘ites. This problem
has been discussed since the early history of Islamic civilization during the period of
Prophet Muhammad (peace be upon him), his companions and followers. This
continues throughout the periods of Umayyad and Abbasid until in this contemporary
time. Through the history of Islamic civilization, the Qur’an grew to have wider readers
and audiences. It has been read, studied as well as criticized by so many people.

An early Muslim theologian, al-Bagillani, has tried to clarify and defend the
status of the Qur’an and its contents against those critiques. His arguments regarding
these issues seem strong enough to respond to criticisms by earlier scholars as well as
his contemporaries. Against the Mu‘tazilite group, he argued on the uncreatedness of
the Qur’an. This problem became one the main topics amongst Muslim theologians. He
also argued against Mujassimites on the problem of antrophomorphism. This is crucial
matter in understanding the verses of the Qur’an since it relates to the issue of the
attributes of God. Moreover, he argued also against the Shi‘ites on the fundamental
issue of the authenticity of the Qur’an. Here, he criticized some significant figures who
promoting their opinions in claiming the imperfectness of the Qur’an. His arguments in
those matters seem valid enough to reject the mentioned groups.

Furthermore, al-Baqgillani’s thoughts are also relevant in contemporary criticisms
presented by either Muslim or non-Muslim scholars. The question about the authenticity

of the Qur’an has also become a common subject among Western scholars of the

* Ibid.; Ahmad ibn ‘Abd. Halim ibn ‘Abd. al-Salam, al-Fatwa al-Hamawiyyah al-Kubrd, ed. Ahmad
‘Abd. Razzak Hamzah, (Egypt: Matba‘ah al-Madani, 1983), 98.

® Mujassimites is one of the sects in the Hanbalite school of thought. See Abi al-Fath Muhammad ‘Abd
al-Karim ibn Abt Bakr Ahmad al-Shahrastani, al-Milal wa al-Nihal, (Beirut: Dar al-Fikr, n. y.), 103-105.



Qur’an. They believe that the Qur’an is incomplete as well as erroneous.® Due to this
controversy, it is necessary to come up with appropriate response to the problem of the
Qur’an. Through the study of al-Bagillani’s theological formulation, we can go into
detail what he maintained as relevant answers for the modern criticisms of the Qur’an,

specifically those demonstrated by a number of Orientalists.

1.2. Statement Of The Problem

The problem in this study discusses the issues of the Qur’an during al-Baqillani’s
period. This Holy Book as the main source of the Islamic theological teachings has
become the central issue among some Islamic theological schools which lead to serious
consequences. As an Ash‘arite, al-Baqgillani defended those related matters to the
Qur’an against three different groups; al-Mu‘tazilites, Mujassimites, and Shi‘ites
through his theological concepts which have been developed from the notion of Abi al-
Hasan al-Ash‘ari.

In the dispute with Mu‘tazilites, al-Baqillani disapproved the doctrine of the
createdness of the Qur’an. He argued through his concepts that God has some attributes
in His essence, one of which is His speech. However, such argument is denied by the
Mu‘tazilites. They affirmed that God, in His essence, does not have any attributes. If He
has certain attributes, as a result, we have multiplied His essence which is totally wrong.
Another group which al-Baqillani addressed in his work is the Shi‘ites. They strongly
believed that the Qur’an is incomplete. From its earlier compilation, this group blamed
those who involved in compiling the Qur’an because they were not part of the people of
the house (ahl al-Bait). There were untrustworthy people and disloyal to the Prophet

(peace be upon him). In this matter, al-Baqgillani rejected their claim by the textual

® Alphonse Mingana, “The Influence of Syiriac to the Koran” Bulletin of the John Rylands Library,
(Manchester: 1927), 11: 77; Michael Cook, The Qur’an: a Very Short Introduction, (Oxford: Oxford
University Press, 2000), 119-121; Abdullah Saeed, The Introduction of The Qur’an, (London: Routledge,
2008), 47.



proofs as stated by the Prophet (peace be upon him) in a number of his sadiths. He also
disapproved through the historical background of the compilation of the Qur’an as
employed by the great companions. In other place, al-Baqillani also addressed his
arguments to the Mujassimites who tried to approach the Qur’an anthropomorphically.
They opined that God has physical attributes. He spoke through His lips and tongue. He
also listened through His ears and saw with His eyes. However, this opinion was
rejected by al-Bagillani. He argued that God has attributes which are different from His
creatures. Even some of His acts and attributes have been described in some verses and
hadiths anthropomorphically,” yet according to him, they should not be understood
literally.

The Prophet Muhammad (peace be upon him) has reminded through his
statement pertaining to the dispute of fundamental doctrines.” According to this
narration, the Muslim will be divided into number of groups. They are seventy three
different sects. Those who will be saved is only one of which, who follow his teachings
and his companions. This information signifies obvious guidelines in which that the
principle of belief should be based on. These three matters promoted by those three
different groups; the Mu‘tazilites, Mujassimites and Shi‘ites could lead to tendency
opposing against the mainstream of the principle faith of Islam dealing with serious
matters of doctrinal foundation. Based on this Aadith too, it implies that our salvation in
this world and hereafter also depending on our attempt to follow the guidances of the
Prophet (peace be upon him) and his companions because they are the role models of

later generation in terms of their beliefs and religious practices. Therefore, in dealing

" A-Qur’an al-Qasas: 88; Everything will perish save His eternal Self ; Taha: 5: That is, (Allah) Most
Gracious, Who is firmly established on the Throne (of Authority).

® See al-Bagillani’s method of argumentation which relied on the Qur’an, hadith, consensus of scholars,
analogy, and the rational arguments. Al-Insaf Fima Yazib I ‘tigaduh wala Yajiiz al-Jahl bih, ed. ‘Imad al-
Din Ahmad Haedar, (Beirut: Alam al-Kutub, 1986), 30.

° “Jsa Muhammad ibn ‘Isa ibn Sarah, Sunan al-Tirmidhi, ed. Kamal Yasuf al-Hit, (Beirat: Dar al-Fikr, n.
y), The Book of Iman, no. 2640, 5: 25-26; Muhammad ibn Yazid al-Qazwini, Sunan ibn Mdjah, ed.
Muhammad ‘Abd al-Baqi, (Beirut: Dar al-Fikr, n. y.), Kitab al-Fitan, no. 3991, 2: 1321.



with this crucial foundation, al-Bagillani attempted to defend the teachings of Islam in
relation to those three different problems against their promoters.

Hence, this study will cover several significant problems as stated above, the
createdness of the Qur’an, the anthropomorphic approach to the Qur’an and the
authenticity of the Qur’an. The discussion will present al-Bagillani’s theological
responses to those problems and groups. In dealing with those matters, we will examine
them with certain research questions below:

1. Al-Bagillani is one of greatest Muslim theologians involved in various polemics.
How does he argue concerning the Qur’an against opposite schools like the
Muc‘tazilites and the Mujassimites?

2. How does al-Bagqillant disprove the invalid claim of the Shi’ites that the Qur’an
consists of imperfectness and error.

3. The Ash‘arite theology is the most dominant theology in the Muslim Sunni
world since it takes the middle position between the Mujassimites and the
Mu‘tazilites. By such position, why is the Ash‘arite theology more acceptable to

Muslim theologians than other theological thoughts?

1.3. Research Objectives
The purposes of this study are:

1. to examine al-Bagillani’s theological arguments in discussing the issue of the
createdness of the Qur’an and his disputation and rejection of this doctrine
believed by the Mu‘tazilites.

2. to examine al-Bagillani’s theological arguments regarding the authenticity
and validity of the Qur’an and his disputation and rejection of the the Shi’ite
claims that the Qur’an compiled by ‘Uthman was incomplete and

unauthentic.



3. to examine al-Bagillani’s views against the claims made by the
anthropomorphists about the Qur’an and God’s speech.
4. to evaluate al-Bagillani’s theological thoughts on several revelant issues of

the Qur’an.

1.4. Scope Of The Study

The scope of this study will mainly be limited to three important works of al-Bagillani
one of which discusses the topic as mentioned in al-Taqrib wa al-Irshad. This work
stated his arguments against the Mu‘tazilites on the issue of the uncreatedness of the
Qur’an. Another work, al-Intisar li al-Qur’an, will cover the problem of the
authenticity of the Qur’an as his response to the Shi‘ites. The last is his al-Insaf. Here,
several of its chapters are composed to argue against the Mushabbiha and
Mujassimates. However, other than these three works would be referred too as
complementary sources to give clear and comprehensive descriptions of al-Bagillani’s

theological thoughts.

1.5. Theoretical Framework Of The Study

The theoretical framework of this study is based on the Ash‘arite theological theories
which were developed by al-Bagillani. He elaborated Abu al-Hasan al-Ash‘ari’s
formulation to deepen the level of intellectual discourse on some of the principal
foundations in the theological thoughts of the Ash‘arite school. These principles
combining between revelation and the rationalistic way of understanding of the text.
This way used to approach the discussion of this study in which al-Bagillani defended
the Qur’an against his opponents; the Mu‘tazilites, Mujassimites, and Shi’ites.
Furthermore, al-Bagillani himself in some theological matters was able to build his own

arguments which have quite similar principles as those of the founder of this school,



Abu al-Hasan al-Ashari. In certain issues, like the Qur’an, he even stated his own
notions by which he proved that he was the earliest theologian who was deeply rooted
and managed to elaborate the Asharite theological framework.*

The Ash‘arite school of thought has a moderate approach to the theological
principle. A number of theologians of this group relied their argumentation on
revelation and reason. When they find the earlier contradicts the latter, they tend to
follow the earlier. In the case of the metaphysics, they are neither anthropomorphizing
(tashbih) nor purifying (tanzih) of God’s attributes. They are between the jabbariyah
and the mufawwidah.'! Hence, they affirm the attributes of God in His essence, as stated
by al-Ghazali in Risalah al-Qudsiyyah.*? According to him, God’s attributes comprise
ten fundamental principles; He exists (wujzd), He is pre-existent (gadim) and
everlasting (baqa’), He is neither substance (jawhar) nor body (jism) nor accident
(‘arad), He is also neither limited by direction (jihah) nor seated in any place (makan),
He can be seen, and He is One.*® This epistemological foundation is also asserted by al-
Shahrastani. In this matter, he elucidated that God is knowing (alim) and powerful
(gadir). This could be understood that He is knowing through His knowledge and
powerful through his power. These attributes are eternal and exist in the essence of God.
They are neither He, nor other than He. Furthermore, the Ash‘arites resided between the
Hashwiyya and the Mu‘tazilite. It is known through their definition of speech. The
Hashwiyya said that speech is produced by eternal words and letters. This definition is
different from the definition of the Mu‘tazilites who affirmed that speech is produced by
arranged letters and words. The speaker is the one who makes his speech. However, al-

Ashari held a different view from them. To him, speech is meaning in the soul (ma 'na

19 See in al-Bagillani ‘s work on al-Intisar li al-Qur’an. ed. Muhammad Isam al-Qudat, (Beirut: Dar Ibn
Hazm, 2001), 1 and 2.
" Hasan Mahmud al-Shafi’1, al-Madkhal ila Dirasah Ilm al-Kalam, (Karachi: Idara al-Qur’an wa al-
Ulam al-Islamiyya, 2001), 80.
E A. L. Tibawi, “Al-Ghazali Track’s on Dogmatic Theology”, Islamic Quarterly, (1965 ), 9: 95.

Ibid.



qa’im bi al-nafs) expressed by letters and words.** The speaker is the one who exists in
his speech. Since its existence is attached to the speaker when it is referred to speech of
God, it is also eternal.

In another place, al-Juwayni also attempted developing the Ash‘arite principle.
In formulating any argument of the theological doctrines, he asserted that we must rely
on two pivotal tenets; the reason and revelation basis. These two things play a crucial
role in our understanding of the object. If we find them contradictory, then we should
precede with the latter. The reason should be able to adjust to the role of the revelation
as the basis of rational argumentation. By such formulation, this does not mean,
according to al-Juwayni, that we undermine the reason but we put it the proper function
when it deals with the revelation.'® Furthermore, in other aspects, he also summarized
al-Bagillant’s book, Kitab al-Talkhis.'® He obviously regarded this figure as very
significant in his time. Through this work too, he explained the relation of the
theological doctrines with usal al-figh within the framework of the mutakalliman

approach.

1.6. Significance Of The Study
The significance of the study is:
1. to describe al-Bagillant’s theological thoughts in defense of the Qur’an against
some theological schools; the Mu‘tazilites and the Mujassimites.
2. to clarify false theological beliefs about the validity of the Qur’an held by the
Shi‘ites.
3. to complete the previous reseach of al-Bagillani’s theological thoughts in

relation to the Qur’an.

14 Al-Shahrastani, al-Milal wa al-Nikal, 94-96.

> Al-Juwayni, Kitab al-Irshad ila Qawati’ al-Adilla Fi Usil al-I'tigad, ed. M. Yasuf Sami (Egypt:
Maktaba al-Khanji, 1950), 8-9.

% Abi al-Ma‘ali ‘Abd al-Malk ibn bd Allah ibn Yasuf al-Juwayni, Kitab al-Talkhis fi Usil al-Figh,
Beirut: Dar al-Bashair al-Islamiyya, 1996), 3 volumes.



4. to enrich academic theological sources, specifically on the study of al-Bagillant

and his theological matters in relation to the Qur’an.

1.7. Literature Review
One of the studies on al-Bagillani and his contributions on Islamic political theory is
examined by Yusuf Ibish. He is concerned with al-Bagillani’s ideas while relying only
on his al-Tamhid in the work entitled Political Doctrine of al- Bagillani.'” Ibish
concludes that al-Bagillani, as a Sunni Ash‘arite jurist, tried to defend the Imamate
concept against the attack of the Kharijites and Shi‘ites, due to the fact that in his time
the political background was dominated by those sects. Hence, his theory is good solely
one perspective of one school, while from other points of view it is regarded as
otherwise. Al-Bagillani’s foundation for this issue lies in his conception of the ummah,
to him. The internal and external life of the ummah is regulated by the Shar7‘ah.™®

The next study of al-Bagillani concerning his contributions to Arabic literature is
carried out by von Grunebaum entitled al Baqillani: Criticism of Imru’ ul-Qais’
Muallaga. His work focuses on literature especially in the domain of Arabic poetry.
He translates al-Bagillani’s criticism of Imru’u al-Qais’ Mu ‘allaga.'® His presentation
describes that al-Baqillant sternly criticized a number of his poems which the author
took from selections of the parts dealing with poetry in 1jaz al-Qur’an. However,
Grunebaum does not provide many notes and commentaries on this issue. He simply let
the text speaks to the readers. So, they will reflect and consider its contents according to
their own understanding.

Another important study of al-Bagillani is his contribution to the sciences of the

Qur’an. One of which is done by Muhammad Aba Misa entitled al-/jaz al-Balaghi:

" yusuf Ibish, The Political Doctrine of al Bagillani, (Beirut: American University, 1966).
18 i
Ibid, 145.
¥ Von Grunebaum, “Al Bagillani: Criticism of Imru’ ul-Qais’ Mu‘allaga,” in Introduction to Classical
Arabic Literature, ed. llse Lichtenstadter, (New York: Twayne Publishers Inc, 1974), 322-339.



Dirasah tazliliyah li Turath Akl al-ilm (the Inimitability of the Eloquence: Critical
Study of Classical Works belong to the People of Knowledge).?’ This work is a
comparative study on the inimitability of the Qur’an (i jaz) according to three different
figures; Abx Sulaiman al-Khitabi, ‘Alr ibn ‘Isa al-Rummani, and Abxa Bakr ibn al-
Tayyib al-Bagillani. The author touches upon al-Bagillani’s critiques on Jahiliya poetic
and its poem (gasida). However, this study does not discuss the important relationship
between the Qur’an and theological matters which are one of characteristics of al-
Baqgillani’s fundamental thought.

Further research on al-Bagqillani’s ‘ljaz al-Qur’an entitled Dirasah al-Bagillani
li al-Nadhm al-Qur’ani fi Kitabih ‘ljaz al-Qur’an (Study of al-Bagillani on the
coherence of the Qur’an in His book 7jgz al-Qur’an).?* The author elucidates al-
Bagillant’s notion regarding the coherence of the Qur’an based on the study of poetry in
Arabic language, rhymed prose (saj ), poetry (ski r), and some aspects of inimitability
of the Qur’an. The author elaborates his discussion to al-Baqillant’s critique of some
earlier Muslim scholars in the study of the inimitability of the Qur’an, and his
contribution with new approach for the eloquence of coherence (balaghah al-nazm)
which discusses words and their meanings. However, the author criticizes al-Baqillani’s
ideas that he failed to establish a new method in the study of the coherence of the
Qur’an (nazm al-Qur’an) in both aspects; eloguence (balaghah) and criticism (naqd).
Through his 7’jaz al-Qur’an, al-Baqgillant did not give a new approach to this subject
because it had been done by earlier scholars like al-Jahiz, al-Khitabi, and al-Rummani.
According to the author, he solely tried to criticize those scholars and disregarded their
notions.

Another important study is done by Muhammad ‘Abd al-Aziz al-*‘Awaji entitled

‘ljaz al-Qur’an al-Karim ‘Inda Shaikh al-1slam lbn Taymiyyah Ma ‘a al-Mugaranah bi

% Muhammad Aba Masa, Al-’jaz al-Balaghi: Dirasah tahldiyah li Turathi alh-‘ilm, (Egypt: Maktabah
Wahbah, 1984).
21 <Abd al-Aziz Abi Sari¢ Yasin, Dirasah al-Bagillani li-al-Nadm al-Qur ant, (Egypt: n. p., 1991).
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Kitab ‘Jiaz al-Our’an li al-Bagillani?®> The author tries to compare Ibn Taymiyyah’s
notion regarding the inimitability of the Qur’an from various different aspects; its names
and characteristics, short and long verses, chapters, separated words, information about
unseen worlds, future and past events, parables, structures, arrangements, and stories. In
addition, the author briefly elucidates Ibn Taymiyyah’s defense of the Qur’an from
several attacks which had been addressed by some groups of infidels and people of the
book. In addition, the author also compares the inimitability of the Qur’an according to
Ibn Taymiyyah and al-Bagillani. Here, he mentions important notes for both figures.
Each has its own method which leads to different conclusion. Al-Bagillani maintained,
according to the author, that the inimitability of the Qur’an does not cover all facets of
the Qur’an, while from another point of views, Ibn Taymiyyah regarded it as otherwise.

Further study is employed by ‘Abd Rauf Makhlaf in the work entitled al-
Baqillant wa Kitabuh ‘ljaz al-Qur’an (al-Bagillani and His Book ‘ljaz al-Qur’an).? In
this book, the author studies a I-Bagillant’s background and his thought particularly on
the inimitability of the Qur’an. He delineates al-Bagillant’s process of argumentation in
understanding this issue and its eloguence as well as his choice of some relevant verses
and chapters of the Qur’an in this discussion. Historically, the author puts his role in the
growth of the inimitability of the Qur’an among four important figures: al-Khitabi, al-
Rummani, ‘Abd al-Jabbar, and ‘Abd al-Qahir al-Jurjani. They lived between 386-471
A.H/996-1078 C. E. The author briefly describes each characteristic of their notion
concerning the issue in comparison with al-Bagillani’s perspective.

Another significant study on al-Bagillani entitled Qira’ah al-Nas: Dirasah fi al-

Maurath al-Naqd: (Reading Text: Study on Inherited Criticism) written by Ahmad

22 Muhammad ‘Abd al-Aziz al-‘Awaji, ‘Jjaz al-Qur’an al-Karim ‘Inda Shaikh al-1slam lbn Taymiyyah
Ma ‘a al-Mugaranah bi Kitab ‘ljaz al-Qur’an li al-Bagillani, (Riyad: Maktabah Dar al-Manhaj, 2006).
2 < Abd Rauf Makhliif, al-Baqillani wa Kitabuh ‘Ijaz al-Qur’an, Beirut: Dar Maktabah al-Hayat, 1978).
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Yasuf ‘Ali.** The author who relied on 7jaz al-Qur’an, elucidates al-Bagillant’s
criticism against his earlier works on linguistics aspect of the Qur’an. To him, al-
Bagillani had a fundamental way to approach the Qur’an based on Arabic language, its
structure, and even the inimitability of the Qur’an. He has also separated method
(manhaj al-Mufdragah) to study the feature the Qur’an which is different from his
earlier scholars like al-Jahiz (d. 255 A.H/868 C.E.), Ibn Qutaibah (d. 276 A.H/885
C.E.), al-Rummani (d. 384 A.H/994 C.E.), and Al-Khitabi (d. 386 H./996 C.E.). This is
evidenced by the fact that he relied on verses of the Qur’an, sadith, and narration of
companions, which is the same method as he did in the theological analysis.

Further studies on al-Bagqillant’s thoughts are especially done focusing on his
contributions to theological discourses. One is employed by McCarthy,® the earliest
among the Orientalists to have initiated research on this theologian. In general, he
discusses al-Bagillani as a polemist against various different groups such as Naturalists,
Astrologers, Dualists, Mu‘tazilites, Magians, Christians, Jews, and Shi‘ites. This study
does not focus on the particular topics. The discussion merely touches a few aspects on
several topics; I’jaz al-Qur’an, prophecy, kalam, and imamate. Having studied him,
McCarthy concludes that al-Bagillani was a polemist who propagated Ash‘ari’s notions,
and did not have profound foundation in his thoughts. He was an industrious compiler
of some ideas before him. Many elements discussed by him had already been dealt with
in al-Ash‘ari’s works. However, McCarthy’s simplistic way of looking at the man and
his role is based on limited and incomplete manuscripts, as he himself admitted.?
Moreover, his scholarly editing of al-Tamhzd was obviously influenced by prejudice as

is shown by the fact that he omitted one important chapter of al-Tamhid on the

% Ahmad Yasuf ‘Ali, Qird’ah al-Nas: Dirasah fi al-Maurith al-Nagd, (Egypt: Maktabah al-Anjalu al-
Misriyyah, 1988).

> R. J. McCarthy, Al-Bagillani: The Polemist and Theologian, (Ph. D. dissertation, Oxford University,
1952).

% Ibid.
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Imamah.?’ He studied in a general way regarding al-Bagillant’s life and thoughts. His
work also does not touch in detailed to the issue which the present researcher is
focusing on. Here, McCarthy does not discuss al-Baqillani’s rejection and refutation of
Shi‘ites’ belief that the Qur’an comprises invalidity and errors.

Another important research on al-Bagqillani’s contribution to the theological
aspect is the work done by Muhammad Ramadan ‘Abd Allah.®® This work is much
better than McCarthy’s as he presents this theologian’s thoughts systematically. His
division of the work into several chapters enables us to recognize topics easily discussed
by the author. The discussion on al-Bagqillani’s rejections on the createdness of the
Qur’an is divided into topics like difficulties of speech, the reality of speech, and his
defense of the eternality of the Speech of God. This study is limited to two main works,
al-Tamhid and al-Insaf, and does not discuss the issue of the originality of the Qur’an,
as being done by the present researcher.

Another significant study is done by Judi Salah al-Diin entitled al-Imam al-
Bagqillani wa Arquha al-1 tigadiyyah fi Daw i Agidah al-Salaf.? In this work he studies
on al-Bagillant’s theological thought through Salafi’s point of view, which specifically
refers to two main figure Ibn Taymiyya and Ibn Qayyim al-Jauziyyah. These scholars,
being starting points, have been used to justify al-Bagillani’s notions which are
contradictory to their thoughts. The author concludes that al-Bagillani had some
similarities and differences in comparison to the Salafi’s ideas. Nevertheless, his
preference was to the latter. He criticizes that al-Baqgillant’s conceptual analysis on
certain issues, like the oneness of God (wihdaniyyatullah), faith, speech of God and its

characteristics, and his negation of anthropomorphism, are incorrect. However, the

%" Information about this omission is noted by Kambis Ghaneabassiri in his article “The Epistemological
Foundation of Conceptions of Justice in Classical Kalam: Study of ‘Abd al-Jabbar’s al-Mughni and Ibn
al-Baqillani’s al-Tamhid,” Journal of Islamic Studies, (2008) 19: 1; al-Bagqillani, Kitab al-Tamhid, ed.
Joseph Richard McCharty, (Beirut: al-Maktabah al-Shargiyya, 1957).

8 Muhammad Ramadan ‘Abd Allah, al-Bagillant wa arauhi al-Kalamiyyah, (Baghdad, Matba‘ah al-
Ummah, 1986).

? Judi Salah al-Din, al-lmam al-Bagilldani wa Arduhi al- tigadiyyah fi Daw’i Agidah al-Salaf, (Saudi
Arabia: Master Thesis submitted to the University of Ummu al-Qurra’, 1989).
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author does not discuss in detailed the issues of the createdness of the Qur’an and the
originality of the Qur’an, which are the main discussions of the present researcher.

Futher study of al-Bagillant and his contributions in the theological discourse are
done by Najib al-Shaikh ‘Abd al-Samad in his work entitled al-Bagillani wa Arauhi fr
Sifatillah (al-Bagillanz and His Notion on the Attributes of God).* In this work the
author tries to describe issues concerning the relationship between Essence and Names
(asma’) with the Attributes of God. The author explains how al-Baqillani classified and
understood these concepts from the Ash‘arite’s point of view. However, this study does
not reveal new findings. A number of issues discussed in this thesis have been explained
clearly in the earlier work al-Imam al-Bdaqillani wa Arauhz al-1tigadiyyah fi Daw’i
Agidah al-Salaf. In addition, all sources in this research only rely on Arabic works
which do not cover comprehensive explanations and leave out some other significant
secondary sources written in other languages. Moreover, the author does not discuss
hal-Bagillani ’s rejections to the Shi‘ites regarding the originality of the Qur’an and his
proving of the invalidities of their arguments.

A further study, which does not relate to al-Baqgillant but is relevant to the issue
in this present study, is the one done by Labib al-Sa‘id entitled The Recited Koran.*
This work is translated from Arabic al-Jam * al-Sawti al-Awwal li al-Qur’an al-Karim.*?
The author describes how the Qur’an was written and recorded since the period of Aba
Bakr, ‘Umar and ‘Uthman. During the time of the third Caliph ‘Uthman, the Qur’an
became the standard Muskaf which everybody had to keep and read. He instructed other
sahifahs, which belonged to some Companions, to be burnt. This case is very significant
because some sects and non-Muslim scholars usually claim that this incident indicates

that the Qur’an is not complete. The author tries to defend the Uthmani muskaf through

%0 Najib al-Shaikh ‘Abd al-Shamad, al-Baqillani wa Arauhi fi Sifatillah, (Kuala Lumpur: Master Thesis
submitted to the University of Malaya, 2002).

3! Labib as-Sa‘id, The Recited Koran, trans. Bernard Weiss & M. A. Rauf, (Princeton: Darwin Press,
1975).

%2 |abib as-Sa‘id, al-Jam’ al-Sawti al-Awwal li al-Quran al-Karim, Egypt: Dar al-Ma‘arif, 1978).
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his arguments addressed to the Muslim authors, the Shi‘ites, and the Orientalists. He
argues against those groups despite not referring to one particular figure among Muslim
scholars, especially al-Bagillant who becomes the main figure of this research.

The foregoing exposition and literature review suggests that the issue on al-
Baqgillant’s theological thoughts and his notion about the Qur’an have been approached
from different perspectives, some of which focus on theological aspects, while others
highlight on his notion on the Quranic issues. The present author has also studied al-
Baqgillani’s work entitled al-Bagillani’s Concept of Divine Speech in Relation to the
Issue of the Createdness of the Qur’an: With Special Reference to his al-Tagrib wa al-
Irshad.®® This study, which relying on one particular work, merely discusses al-
Bagillani’s thoughts on Divine Speech which rejects the concept of the createdness of
the Qur’an. This issue, which involves the relationship between kalam and uszl al-figh,
includes other related topics such as the speech of God and human beings,
characteristics of speech, the origins of languages, and foreign words in the Qur’an.
However, the present study prefers to propose a different way to present his ideas,
notably on his defense of the Qur’an. This dissertation would concentrate on his works

al-Instisar li al-Qur’an,** al-Taqrib wa al-Irshad,* and al-Insaf*®

which have not been
used by previous studies. In these works, al-Baqillani explained the issues around his
defense of the Qur’an from various perspectives. In al-Instisar li al-Qur’an, he

elucidated his arguments on the originality of the Qur’an against Shi‘ites, while in al-

Taqrib wa al-Irshad, he elaborated the discussion on the issue of Divine Speech in

% Much Hasan Darojat, al-Bagilldni’s concept of Divine Speech in Relation to the Issue of the
Createdness of the Qur’an: With Special Reference to his al-Taqrib wa al-lrshad, Master Thesis, Kuala
Lumpur: ISTAC-11UM, 2009).

%Aba Bakr Ibn al-Tayyib al-Baqillani, al-Intisar li al-Qur’an, ed. Muhammad Isham al-Qudat, (Beirut:
Dar lbn Hazm, 2001). This work has been edited from the first volume of Fuad Sezgin’s edition which is
in the form of facsimile. Al-Bagillani himself wrote two volume of this work, yet the second of this
manuscript has not been discovered. See Fuad Sezgin’s introduction, al-Intisar li al-Qur’an, (Franfurt:
Ma‘had Tarikh al-‘Ulam al-‘Arabiyyah, 1986).

% Aba Bakr Ibn al-Tayyib al-Bagillani, al-Taqrib wa al-Irshad, ed. Abd al-Hamid Ali Abi Zunaid,
(Beirut: al Resalah, 1998).

% Aba Bakr Ibn al-Tayyib al-Bagillani, al- Inshaf, ed. Imad al-Din Ahmad Haidar, (Beirut: ‘Alim al-
Kutub, 1986).
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relation to usul al-figh, and its relevance to the problem concerning the attributes of
God. In al-Insaf, he also explicated his notion on the uncreatedness of the Qur’an as
oppossed to Mu‘tazilites” and Mujassimites’ principles.

Other al-Bagillani’s works are also used in this research as supplementary
references to present a full picture of his theological ideas and defense of the Qur’an.
Moreover, as our additional sources, we will utilize some secondary sources either done
by Muslims or non-Muslims (Orientalists) whom we consider useful and present fair
approaches. The present study tries to analyse, translate, paraphrase, comment, and
summarize the ideas of al-Bagqillani on this theme. Hopefully, this work will clarify and
present a humble contribution regarding al-Baqillani’s thoughts, especially on the

problem of the defense of the Qur’an.

1.8. Methodology Of Research

This study is expository in nature which is conducted through library research. In
undertaking this study, the present researcher relies on various different materials either
primary or secondary references. However, in order to maintain its objectivity some
contemporary and rival theologians’ works will are consulted. In discussing the topic,
the research employs three different methods. First is descriptive. Following this, the
data and argumentations are described within the context of the discourse. The study
reviews these sources to enable the researcher to systematically place those theologians
based on their background.

Furthermore, the study also employs analytical method to critically analyze the
result of the above descriptions which refer to its own context of the subject. This
attempt is to examine the questions of the study and answer some complicated problems
in this discussion. The analysis would be also employed to the content of the texts

which focus on certain arguments. Another method required in this research is the
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application of historical method. This is to trace how Muslim intellectuals have
responded to the issue which we are discussing, and how they have contributed to the
Islamic intellectual heritage. In this matter, the researcher also raises several crucial
questions addressing the author of the book (his life, status and position in his people,
other writings and ideas). It also scrutinizes the context of his ideas, objectives of his
writings, to whom his works were addressed to, and how he argued his notions.*’
Besides that, in employing this study, the researcher also relies on primary and
secondary sources. The earlier references are referred to the original works belonging to
several figures involved in the discourse. The above methods, descriptive, analytical,
and historical, are applied to approach these sources. As for the original materials, the
texts will talk by themselves. Hence, these methods play their roles. To make the
research relevant, the discussions also refer to the secondary sources. A Number of
studies concerning related issues are also consulted to complement the deep analysis.
These works are interpretations, evaluations, and syntheses of the primary recounts by
which the researcher could analyze and compare the subject matter of his study.
Therefore, hopefully, through various technical approaches, this research will achieve

the ideal and perfect findings.

%7 Fikret Karcic, “Textual Analysis in the Study of Islamic Reveal Knowledge,” in Towards Developing
an Integrated Research Method In Human Sciences, ed. Mohd Yusof Hussain, (Kuala lumpur: UM
Research Center, 2006), 278-279.
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CHAPTER II: THE CREATEDNESS OF THE QUR’AN ACCORDING TO THE
MU‘TAZILITES AND AL-BAQILLANI’S RESPONSE

2.1. Introduction

One of the pivotal problematic theological discourses is the createdness of the Qur’an.
The Muc‘tazilites firmly believe in this doctrine which created reactions amongst the
Ash‘arite theologians, including al-Bagillani. He argued againts the Mu‘tazilites’ notion
through several arguments concerning issues of definition of speech, its division and
characteristics, and how God’s communication to human beings. In this chapter, the
discussion highlights the theological discourse of the createdness of the Qur’an which
involves the Mu‘tazilites and the Ash‘arites, notably represented by al-Bagillani. The
elucidation of his notions will be elaborated in the following discussion. Before we
discuss further, we would like to explicate the background of the problem of the

createdness of the Qur’an in the Islamic theological discourse.

2.2. Background of the Createdness of the Qur’an

The issue of the uncreatedness of the Qur’an is one of the significant problems in the
Islamic theological discourse. Two major schools, the Mu‘tazilites and the Asha‘rites,
are completely engrossed in this polemic for it deals with one of the fundamental
matters concerning the attributes of God, which is His speech. The debate here is about
the relationship between the attributes of God and the essence of God. The Ash‘arites
believed that God speaks through His speech while the Mu‘tazilites believed That God
speaks through His essence. Those who believe that God speaks through His essence
would maintain that He created His speech. In other words, they hold that the Qur’an is
created in nature for it is part of His creation. Here, they try to purify God by rejecting

all of His attributes in His Essence. This belief is the result of one of their five
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fundamental principles stated on the doctrine of tawhid (the unity of God)." By the time
of al-Ma’miin (d. 217 A.H./833 C.E.) this crucial problem was used to test the stand of
the ‘ulama whether they accept the notion of the uncreatedness of the Qur’an or not.
This order called by “the Miina”. Al-Ma’mun made this doctrine the standard question
addressed to several different groups of people: theologians, jurists, gadi, and
traditionists.” This was pursued by later caliphs after him like al-Mu‘tasim (d. 225
A.H./842 C.E.), al-Wathiq (d. 230 A.H./847 C.E.), but was totally stopped at the time of
al-Mutawakkil (d. 244 A.H./861 C.E.). A notable person in this event is Ahmad ibn al-
Hanbal. He was the one who became the exemplified theologian who strongly rejected
the idea of the createdness of the Qur’an as promoted by the Mu‘tazilites.® Principally,
he maintained the Qur’an is the speech of God and uncreated. As a result, he was
prisoned during the period of al-Ma’man until al-Wathigq, and was released by al-
Mutawakkil.*

Later on, in the course of the time, Abtu al-Hasan al-Asha‘ari promoted his
formulation of theological principle. He attempted to support and develop ibn Hanbal’s
theological foundations including the problem of the createdness of the Qur’an.
According to him, the Qur’an is uncreated in nature because it is the speech of God. He
speaks to reveal His messages to human beings. His speech (kalam Allah) is an attribute
just like other attributes; Powerful (gadir), Knowing (‘alim), Living (hayy), Willing
(murid), Investing (mujid), Doer (fail), Creator (khalig), Enlivening (muhyi), Killing

(mumit), Being Eternal (gadim), and Existing (maujizd). These have been revealed by

Y Abd. Jabbar al-Hamadani, Shar# Usal al-Khamsah, ed. ‘Abd. Al-Karim ‘Uthman, (Egypt: Maktabah
Wahbah, 1996), 528.
?lbn Jarir al-Tabari, Tarikh al-Tabari, Ed. Muhammad Abu al-Fadl lbrahim, (Egypt: Dar al-Ma‘arif, n.
Y,.), 8: 631-637: Martin Hinds, “Mihna”, in The Encyclopedia of Islam:new edition. (Leiden: E. J. Brill,
1993), 7: 3-6.
zlbn Jarir al-Tabari, Tarikh al-Tabari, 9: 190.

Ibid.
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God Himself in the Qur’an and explained by the Prophet (peace be upon him) in the
hadith.®

The public debate on the createdness of the Qur’an continued until the time of
our figure, Aba Bakr Ibn Tayyib al-Bagillani. As an Ash‘arite theologian, he was
regarded as one of those who started the intellectual initiative to deepen the level of
intellectual discourse on some of the fundamental principles in the theological thoughts
of the Ash‘arite school.® His arguments on the issue of the createdness of the Qur’an
were mainly addressed to the Mu‘tazilites. In this attempt, al-Bagqillani elaborated his
arguments into discussion on the problem of God and human speech. His discussion of
this problem is based on the Quranic verses, the traditions of the Prophet (peace be upon
him), and the rational arguments. Before we discuss further, we would like to discuss

the Mu‘tazilites’ views in relation to the problem of the createdness of the Qur’an.

2.3. The Mu‘tazilite’s Perspective

The Mu‘tazilites was one of the major groups which affirmed that the Qur’an is
created.’ According to ‘Abd al-Jabbar, the Qur’an is the speech of God and His
revelation which is created in nature. This was revealed to prove the prophethood of
Muhmmad, peace be upon him.? In terms of God’s attribute, the Mu‘tazilites maintained
that God’s attribute of speech is in His essence. By such a doctrine, they believed that
God creates His speech, including the Qur’an. They believed that God is ‘Knowing’ by
His essence, not by His ‘Knowledge,” He is ‘Powerful’ by His essence (bi nafsihi), not

by His ‘Power,” and he is ‘living’ by His essence, not by His ‘Life.”® According to al-

> Abii al-Hasan ‘Alf Ibn Isma‘il al-Ashari, Al-lbanah an Usil al-Diyanah, (Damascus: Maktabah Dar al-
Bayan, 1981), 51-68.

®Ibn Khaldin, Mugaddimah, (Beirut: Dar al-Qalam, 1992), 465.

” Another group who also maintained that the Qur’an is created was the Jahmites. See lbn al-Athir, al-
Kamil fi al-Tarikh, ed. Muhammad Ysuf al-Daqqaq, (Beirut: Dar al-Kutub al-1imiyyah, 1987), 121.

8 <Abd. Jabbar al-Hamadani, Shar/ Usil al-Khamsah, 528.

Abi al-Fath Muhammad ‘Abd al-Karim ibn Aba Bakr Ahmad al-Shahrastani, al-Milal wa al-NiAal,
(Beirut: Dar al-Fikr, n.y.), 46; A. Kazi, J. G. Flynn, Shahrastani, “The Mu‘tazilites,”, Abr Nahrain, 6
(1968-1969): 37.
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Ash‘ari, he reported that not only did the Mu‘tazilites hold such doctrines, but the
Kharijites, the Murjites, many of the Rafidites, and some Zaydites as well.'°

Believing that the the attributes of God are in His essence consequently leads to
the belief that the Qur’an is created. Its logical connection is obvious. When someone
says that God has the attribute of speech, this means that he believes in two gods
because he believes in two entities separated from Him; one is God, the Eternal, another
is eternal speech which is His attribute. Wasil ibn ‘Ata, the founder of this school, from
the very beginning asserted that the existence of two eternal gods was impossible. So,
when we attach the eternal attributes to God, we are considered as saying that God is
more than one, which is impossible. In other words, according to them, if we hold that
the Qur’an is uncreated, then we are mistaken. After all, we affirm two different eternal
things which is against monotheism. The affirmation of oneness (al-tawhid) that the
Mu‘tazilites maintained was more in an absolute sense.! The Mu‘tazilites affirmed the
use of ‘tanzih’ (purification), declaring God to be free from every imperfection and
impurity as their main theory. They tried to purify God from the anthropomorphic
elements of humans. Their different views on the attributes like living (hayy),
knowledge (‘alim), will (iradah), and existing (maujizd) was one of the factors that was
called ahl al-taupid.*? Further, some Mu‘tazilite usuliyyuns,™®> who agreed upon the
createdness of the Qur’an, asserted that they followed the Islamic sacred law of the
Hanafite school. However, its founder himself, Aba Hanifah, had contradictory

principle regarding this matter. He clearly stated in his al-Figh al-Akbar and Wasiyyah

YAbi al-Hasan al-Ash‘ari, Maqalat Islamiyyin, 244-245.

1 Muhammad ‘Imarah, al-Mu ‘tazilah wa Mushkilah al-Hurriyah al-Insaniyyah, (Egypt: Dar al-Shuriq,
1988), 57.

12 Aba Abbas Ahmad al-Qalshandi, Subh al-4’sha, (Egypt: Dar al-Kutab al-Misriyyah, 1922), 5: 251;
Ahmad Amin, Fajr al-Islam, (Egypt: Maktabah al-Nahdah al-Misriyyah, 1975), 296.

1% Like Ahmad Ibn Ali al-Razi al-Jassas. He wrote al-Fusul fi al-Usil, ed. Ajil Jasim al-Nashami,
(Kuwait: Wizarah al-Awqaf wa al-Shu’tn al-Islamiyyah, 1994). See also his theological school in ‘Abd
al-Jabbar & Abi al-Qasim al-Balkhi, Fadl al-I’tizal wa Tabagat al-Mu ‘tazilah, ed. Fuad Sayyid, (Tunis:
al-Dar al-Tunisiyyah, n. y), 391.
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that the Qur’an is the word of God, and it is uncreated in nature.* Furthermore, in his
Wasiyyah he detailed that the created things are only in its recitation, paper, and ink as
he wrote in his fourth testament:

LelS LS g w5 k) 5ol 5 amg g G5l e M PISTOTEN OL &
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We confess that the Qur’an is the Speech of God which is uncreated as
well as its revelation and coming down...and ink, and paper, and writing
are created in nature because they are products of human’s work.

The Mu‘tazilite school used their method of metaphorical interpretation (za 'wil)
in dealing with their principles. In the doctrine of the unity of God (al-Tawhid), they
divided this teaching into several main topics like the purification of God’s Essence, the
unification of the attributes of God and His Essence, and the createdness of the
Qur’an.* They rejected anthropomorphic descriptions in the Qur’an and hadith. Here,
they obviously applied this method for instance, in verse 38: 75:

God said: “O Iblis! What prevents you from prostrating before something

which | created with my own hands? Are you too proud, or are you one

of those who think that they are one of the high and mighty ones?*’

The Mu‘tazilites interpreted the meaning of “hands” (yad) in this verse as “medium”

(wasitah)™® or “grace,” (ni‘mah) and they equated this to the daily usage of the words

¥ Imam al-Hamam, Sharh Figh al-Akbar li Imam al-A ‘dham Abi Hanifah al Nu‘mant, (Egypt: Dar al-
Kutub al-Arabiyyah al-Kubra and Egypt: Mustafa al-Bab al-Halabi wa Akhawaihi Bakr wa Isa, n. y), 24.
> Akmaluddin al-Babarti al-Hanafi, Sharh Wasiyyah al-Imam Abi Hanifah, (Yordania: Dar al-Fath,
2009), 143; A. J. Wensinck, The Muslim Creed: Its Genesis and Historical Development, (Cambridge:
Cambridge University Press, 1932), 189. This issue is differently understood by some modern scholars as
they relied on works by Abii Hanifah’s disciples or some historians, however, this notion is contradictory
to what has been clearly stated by Abu Hanifah himself in his own works. His statement was also
disputed by some Muslim scholars. See in Abt Bakr Ahmad ibn ‘Al1 ibnTsabit al-Khatib al-Baghdadi,
Tarikh Madina al-Salam, (Beirut: Dar al-Garb al-Islami, 2001), 15: 516-527; Abu Hilal al-Askari, Kitab
al-Awadil, (Riyadh: Dar al-Ulam li al-Tiba ‘ah wa al-Nashr, 1981), 2: 112.

® Muhammad <Imarah, al-Mu tazilah wa Mushkilah al-Hurriyah al-Insaniyyah, (Egypt: Dar al-Shuriq,
1988), 46-58.

YSheikh ‘Abd Allah Basmeih, Tafsir al-Rahman: Interpretation of the Meaning of the Qur’an, (Kuala
Lumpur: Department of Islamic Development Malaysia, 2007), 886.

18 Jar Allah Aba al-Qasim Mahmid ibn ‘Umar al-Zamakhshari, al-Kasshaf An Hagaiq Gawamidh al-
Tanzil wa ‘Uyin al-Aqawil fi Wujih al-Ta 'wil, ed. ‘Adil Ahmad ‘Abd al-Maujid, (Riyad: Maktabah al-
Abyakan, 1998), 5: 283.
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“I’ll give you a hand.”*® The application of 7z 'wil became one of their main methods to
interpret the verses of the Qur’an as their preference to rely on their logical
understanding.

This method is precisely contradictory to Ash‘arites’ way of understanding
verses of the Qur’an. The Ash‘arites placed their position on those who rely on the
verses of the Qur’an and hadith as scriptural proof (al-dalil al-nagli) and rational
argument (al-dalil al-aql)).®® Yet, their preference was dealing with theological
principles more than scriptural argument (al-dalil al-naqgli), including in the
metaphorical interpretation (ta’'wil). Al-Ghazali criticized the excessiveness of
application of the methaporical interpretation as done by the Mu‘tazilites, sometimes it
leads them to going astray due to its reliance on shallow guess. He himself was more
careful in applying that method to the verses of the Qur’an because it might open some
possibilities of falling into mistakes.?

There are some disputes in the Mu‘tazilite school regarding the createdness of
the Qur’an. Al-Ash‘ari, in his Magalat al-Islamiyyin, reported that they disagreed upon
whether the Qur’an is body (jism) or not. In this issue they were divided into six
different groups. The first group said that the Word of God is a body, and that it is
created. It is nothing other than a body. The second group asserted that the word of
human beings is an accident (‘arad), which is a motion, and the word of God is a
created body that is an audible sound. Man only performs the reading of the Qur’an.
This is the stance of al-Nazzam and his followers.?

The third group of the Mu‘tazilites regarded the Qur’an as the creation of God,

and it is an accident not a body. They believed that, in this sense it is an accident, it is in

9 Abi al-Hasan ‘Al ibn Ismail al-Ash‘ari, al-Ibanah an Usil al-Diydnah, ed. ‘Abd al-Qadir al-Arn’aud,
(Beirut: Maktabah Dar al-Bayan, 1981), 99-106.

% Hasan Mahmid al-Shafi’i, al-Madkhal 1lg Dirasah llm al-Kalam, (Pakistan: Idarah al-Qur’an wa al-
Ulam al-Islamiyyah, 2001), 81.

2l Aba Hamid Muhammad ibn Muhammad bin Muhammad al-Ghazzali, Qaniin al-Ta'wil in his
Majmii’ah Rasail, (Beirut: Dar al-Kutub al-1lmiyyah, 2006), 28.

22Abn Hasan“Alf ibn Isma‘il, Maqgalat al-Islamiyyin, 268.
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many places at the same time, and it is preserved through reading, writing, and
memorizing, so that it is not transferable and removable. This view belongs to Aba al-
Hudhayl. The fourth group said that the word of God is an accident, and it is created. It
Is impossible that it can be in many places at the same time. They held that the place
where the Qur’an is created is neither transferable, nor removable® from the Preserved
Tablet in the heaven where it was originally created.®* This is the stance of Ja‘far ibn
Harb. The fifth group, which belongs to Mu‘ammar and his followers, asserted that the
Qur’an is an accident, and it is neither the work of God nor is it part of His attribute. It
is “the product of place where the sound comes from” (fi‘lun li al-makan al-ladhi
yusma‘u minhu).”® In other words, the Qur’an is the product of nature. The last group
refers to al-Iskafi and his followers. They asserted that the word of God is created
accident, and at the same time it exists in many places.® A significant Mu‘tazilite
figure, ‘Abd al-Jabbar, also discussed this matter, whereby he believed that the speech is
accident.” In conclusion, these divergences basically lie on the dispute whether the
Qur’an is a body or an accident. The present researcher himself disagrees with this
notion, for the Qur’an is the word of God, which is neither accident nor body. The
formed words mentioned on the mushaf are merely the expressive medium of the
meanings of His speech.

The belief in the createdness of the word of God implies that the Qur’an is also
created in nature. God has created and originated it. If it is regarded as His Speech, then
He creates an accident or a body in His Essence as a sound. His Essence becomes a
place of new things, which is impossible. Hence, the Mu‘tazilites held that God’s

Speech is employed by its creation and origination whenever He speaks. This speech is
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24



not in His Essence, rather it is an accident in which the sound is heard. The reality of
speech is not from the speaker rather it is from the speech uttered by him. So
accordingly, they interpreted the Quranic verse in al-Nisa: 164 “wa kallama Allahu
Musa taklima” (and God spoke to Masa) as to mean that God created the speech on the
bush as if it spoke to Prophet Misa.”®

This doctrine is close to the principle held by Jahm ibn Shafwan. He maintained
that the Qur’an is created in nature according to his teacher, Ja‘d ibn Dirham. According
to Ibn Athir, Ja‘d was the one who initially declared the createdness of the Qur’an.?® He
also disbelieved that Allah made Prophet Abraham as His friend, and had spoken to
Prophet Moses. Because of such doctrine, he was consequently put to death in Iraq
during the celebration of id al-Adha (yaum al-nair).*® These doctrines had been
declared during the reign of Hisham ibn ‘Abd al-Malik (d. 125 A.H./743 C.E.), and
were further developed by Jahm Ibn Shafwan.®! He also held that the Qur’an is a created
thing inasmuch as speaking (kalam) in its original and literal sense cannot be attributed

to Him. He disagreed if God has attributes that may be co-existent with and apart from

Him. His rejection to all other anthropomorphic components is an attempt to avoid the

8 Abi al-Hasan al-Ash‘ari, al-lbanah ‘an Usil al-Diyanah, 95; Al-Razi, Tafsir al-Fakhr al-Razi, (Beirut:
Dar al-Fikr, 1981), 12: 244,

2 Originally this idea was declared by a Jewish, Lubaid ibn‘Asam who stated that the Old Testament
(Taurat) was created. See Ibn al-Athir, al-Kamil fi al-Tarikh, ed. Muhammad Yasuf al-Daqqgaq, (Beirut:
Dar al-Kutub al-llmiyyah, 1987), 121.

%0 Shams al-Din Muhammad ibn Ahmad al-Zahabi, Mizan al-I tidal f7 Naqd al-Rijal, ed. ‘Ali Muhammad
Muwwad & ‘Adil Ahmad al-‘Abd al-Mawjid, (Beirut: Dar al-Kutub al-1lmiyyah, 1995), 125; al-Malati,
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86.
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plurality of God’s attributes and give an idea about His unity against any form of

anthropomorphic perception.*

2.3.1. Definition and Division of Speech
In defining the term ‘speech’ (kalam), a significant Mu‘tazilite figure, ‘Abd al-Jabbar,
maintained a different definition from the Ash‘arites. According to him, speech consists

of sounds and words that happen in a particular way. He stated:
wupj,\a_'s'- JJJ,;-\ B €Uzs J L ji Jdelad ug.éﬁ o vﬁ:}\ Lo

What is formed from two words or more, or what is formed from certain words.

This definition is quite similar to some grammarians’ point of view, like lbn Jinn. He
also defined ‘speech’ (kalam) as ‘every independent word which is meaningful’. The
statement like ‘Zaid is your brother’ (Zaidun akhizka) and ‘Muhammad is standing’
(Muhammad qgadim) are regarded as speech, since they are meaningfully complete
sentences.** So, speech, according to ‘Abd al-Jabbar is all arranged letters which have a
certain meaning. The above definition is contradictory to the Ash‘arite’s perspective.
Following al-Kullabiya, Abu al-Hasan al-‘Ashari defined the term ‘speech’ (kalam) as
‘meaning existing in the soul’ (ma na al-qdim fi al-nafs).* This definition supported by
the Quranic verse al-lmran: 167.%° However, ‘Abd al-Jabbar interpreted this verse

differently. He argued that this verse merely shows that the statement of the hypocrites
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is different from what they believed in their heart. They did not say honestly as they
preferred to hide their stance.®” Furthermore, ‘Abd al-Jabbar explained that the meaning
in the soul is the sound itself, * and what appears in our heart when we plan to do
something, we call it ‘firm intention’ or ‘will’ (‘azm).* The relationship of the meaning
in the soul is also called by ‘Abd al-Jabbar as hidden speech (kalam khafiy).*°

Regarding God’s speech, al-Mu’tazilites also equate God’s speech with human’s
speech. They did not differentiate them. God’s speech in this world consists of two and
more arranged letters, the same as the speech that belongs to human beings. It is
possible for a man to speak as well as how God speaks.** However, this sort of belief
contradict their purification (tanzih) of God’s attributes. Since speech is the genus
sound, so every speech is sound. Speech may also be produced by angels and demons
(jinn).** Therefore, according to ‘Abd al-Jabbar there no special things belong to God’s
speech in comparison to man’s speech. This concept consequently leads to the division
of speech.

In terms of division of speech, the Mu’tazilites divided the speech into different
aspects. Abu al-Husain Muhammad ibn ‘Ali, explaining his teacher’s statement
regarding this division, stated that speech is divided into two: non-communicative
(muimal) and communicative (musta‘mal). The communicative speech (mufid) is
further divided into command (amr), prohibition (nahy), and information (khabr). *®
Those speeches are regarded communicative depending on one condition which is
following the convention and agreement of the people regarding the meaning of the
words since it relates to the origin of language. Even though this division, as told by

‘Abd al-Jabbar, is believed from the philologists’ perspective, he agreed upon this
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notion.* Therefore, he claimed that God’s speech which is gadim, as believed by the
Ash-arites and Kullabiya, will not necessarily be communicative since its meaning
involves the agreement of the people.*

Thus, al-Mu‘tazilites’ definition of speech is focused on the arranged letters and
sounds, while, the division of speech comprises non-communicative (mu/zmal) and
communicative (musta‘mal). The communicative speech (mufid) divided into command
(amr), prohibition (nahy), and information (khabr). This concept would be made clearer

by the following discussion on how speech should be expressed.

2.3.2. God’s Speech is Communicative (Mufid)
In the following discussion, ‘Abd al-Jabbar analyzed how human beings know God’s
speech. This is through the process of understanding eloquence (baldghah) and fluency
(fasahah). By such means, someone could grasp God’s speech. This was proven by
evident of the fact in history, that the Arab people could not surpass the Qur’an, which
is God’s speech. Even though they were expert in both eloquence (baldghah) and
fluency (fasahah), the Qur’an was more superior than their ability. This fact indirectly
informs us that they understood the Qur’an as God’s speech because they could not
compete with it.*®

‘Abd al-Jabbar affirmed that God’s speech must be good like the rest of His acts.
This is necessarily true, since if His speech is bad then it is impossible for Him. In this
case, being bad speech, His speech would lead to no relationship to His Essence and
His sound, nor to terms known through the agreement of philologists and their invention
(muwada ah) as well as to the non-communicative speech (muimal). That speech also

does not have a link to command, prohibition, and information.*’ Therefore, this stance

* <Abd al-Jabbar, Al-Mughni, 7: 10.
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could infer that God’s speech is communicative which gives benefit, meaning to
adresses (mukhatab) and the burdened people (mukallaf). By this evidence, those who
believe that God’s speech is pre-existent (gadim), they obviously could not demostrate
the purpose of the burden (taklif) of God because to know that purpose does not require
one to know the essence but the attribute of will. Therefore, to know God’s purpose in
His command is through His speech which is originated. This should also be related to
the convention of the people regarding some words stated by God.*®

‘Abd al-Jabbar affirmed that God’s speech must be communicative. It consists
of all words agreed upon human beings regarding their meanings. Therefore, His speech
iIs relevant for command, prohibition, and information. In the process of
communication, the idea that the language is the product of convention (muwada ‘ah)
would become the standard of communication either for God or human beings. The
communicative speech should give benefit to all divisions of speech: command,
prohibition, and information. This speech has particular meaning and purpose which
indicates to one of those elements. It is not ambigious which could be understood from
different views.*® Furthermore, to regard speech is communicative, it could be analyzed
through understanding the arrangement of letters which has logical meaning. Not all
arranged letters may give meaning. The word za, ya, and da, could mean zaidun (the
name of a person). However, it could be understood differently. *° It is also impossible
for someone to utter new language, except those terms have been agreed upon us
regarding their meanings.”* The same thing for the Qur’an, the speech of God. As
claimed by Abd al-Jabbar, those who believed that the Qur’an is pre-existent (gadim),

their belief would be invalid. Because the Qur’an is non-communicative, therefore, it
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does not have benefit to those who read it and indicates its invalidity.>® Furthermore,
God speech would be regarded non-communicative if it is not created by God, either its
word or meaning (tawqifi) as human beings do not understand the meaning of that
statement as well as the command.>* Also, those who believe that God may lie, they
mean His speech is non-communicative. It is invalid to be a command since it is
useless.>

In short, God’s speech is communicative. It is known through the convention of
the people regarding the meaning of it. To know God’s purpose in His instruction, as in
the form of command, prohibition, and information, is through His speech which is
originated. On the contrary, God’s speech is non-communicative if it is pre-existent
(gadim). Because the instruction is also in the form of tawqifi, therefore, the people
would not be able to grasp God’s speech. By virtue of this manner and understanding,

God’s speech is non-communicative.

2.3.3. How God speaks to human Beings
Having discussed the characteristics of God’s speech in the Mu“tazilites’ point of view,
we would analyse their thoughts on how God speaks to human beings. As stated in the
Quranic verse of al-Shura: 51,%° according to ‘Abd al-Jabbar, God makes speech on the
body while the speaker in unknown. In this condition, His message is audible > while
the speaker in invisible. In another words, God should create substrate in which He
speaks. This also becomes speaking of God.

Moreover, a later Mu‘tazilite, al-Zamakhsyari, also analyzed this verse that God

communicates to man through three different ways. First is that God reveals through
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by the sending of a messenger to reveal, with God’s permission, what God’s wills: for He is most High,
most Wise.”

57 < Abd Al-Jabbar, Mutashabih al-Qur’an, 607.

30



spiritual inspiration (ilham), and in the heart or dream (gadhf), like He revealed to the
mother of Moses to throw him into the river and Prophet Abraham in commanding him
to slaughter his son. Second is that God communicates to man from behind a veil. It
could only be heard through His sounds and messages like a king communicates to his
assistants without showing his appearance for he talks behind a veil. God may create
bodies in which the listener could not see who is speaking. Here, at the same time he
also could not see the essence of God. Third is that God sends a messenger to delivers
His messages to people. Through the mediation of the angel Gabriel, he comes to the
messenger and delivered the messages from God, and continues to be passed to all his
people.”® From the aforementioned description of the two Mu‘tazilite figure, it seems
their ideas delineated that God communicates to human beings by creating something,
like a body, in which He speaks with it. Since God’s speech needs a substrate to
communicate, He will not speak to human beings without it. Speaking is making
speech. This is temporary and originated in nature.

The foregoing discussion on the Mu‘talizites” principle regarding the
createdness of the Qur’an is clear. They believed that God has attributes such as
omniscient and omnipotent. His omniscience and omnipotence by His essence as
expressed in arabic term by wa allah gadirun bi dhatih and wa allah ‘alim bi dhatih.
They stressed that God is ‘knowing’ by His essence, not His ‘knowledge’, He is
‘powerful” by His essence, not His ‘power’ and He is ‘living’ by His essence, not by His
‘life’. In addition, since they maintained that speech is his action instead of God’s
attributes, consequently the Qur’an is created as well. They defined that speech as
merely sound and arranged letters. By this definition, all speeches are the same. There is
no differences between the speech of God and the speech of human beings.

Furthermore, the Mu tazilites” principle in understanding theological issues was

% Muhammad ibn ‘Umar Al-Zamakhshari, Al-Kasshaf, ed. ‘Adil Ahmad ‘Abd al-Majid & °‘Ali
Muhammad Mu‘awwad, (Riyad: Maktabah al-Abikan, 1998), 5: 421.
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founded on rationalistic approach in dealing with any theological thoughts. Their
preference in applying on rational basis placed this school parallel with other groups
like Shi‘iites and Khawarij.*®

The problem of the createdness of the Qur’an also became the object of
discussion of several Orientalists.®® They asserted that this issue has relation to the
doctrine of Christianity. There is a possibility it had influenced Islamic theological
doctrines. One of the earlier works states:

We can have no difficulty in recognizing that it is plainly derived from

the Christian Logos and that the Greek Church, perhaps through John of

Damascus, has again played a formative part.®*
Mc Donald affirms that the createdness of the Qur’an was basically infuenced by the
doctrine of Christian Logos. This was the word of God through which Jesus was
incarnated. Another Orientalist, Wolfson, elaborates that the issue is just like the
problem of attributes related to the doctrine of trinity. He regards that those who believe
that the Qur’an is uncreated like those Christians who hold that Jesus the son of Mary
was not created. This was the statement of al-Ma’mun (d. 217 A.H./833 CE.) in his
instruction when he questioned number of theologians in his time. Wolfson seems to
disagree with the stance of the Mu‘tazilite, hence, he promotes his own stance based on
his own faith. In addition, it is claimed too that the doctrine of belief in the attributes of
God was influenced by the Christian doctrine of the trinity. Relying on John of
Damascus, Wolfson supports his ideas on how to debate with the Muslims by raising
the issue of the createdness of the Qur’an as to support this theological doctrine of

trinity. The statement in the Qur’an in al-Nisa: 171° mentioned that Jesus was a God’s

¥ Abu al-Hasan al-Ash‘ari, Magdlat Islamiyyin, 244-245; Hasan Mahmiid al-Shafi’i, al-Madkhal ild
Diragsah ilm al-Kalam, (Pakistan: Idarah al-Qur’an wa al-Ulam al-Islamiyyah, 2001), 66.
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prophet and word (kalimah).®® This verse, as inferred by John, likens that Christ is pre-
existent as the Qur’an. These are uncreated in nature. However, according to him, a
good Muslim who believes in the word of God (kalam Allah) in the eternity of the
Qur’an should also hold in the eternity of Christ.*

The aforementioned discussion elucidates the problem of the createdness of the
Qur’an involving the Mu‘talites as well as several Orientalists. Each group has its own
interests. In response to them, hence, we would like to highlight our discussion on this

topic by examining al-Bagillani’s theological arguments related to the issue.

2.4. Al-Bagqillant’s Response to the Issue of the Createdness of the Qur’an
One of significant figures of al-Ash‘arite, al-Bagillani, was also involved in the
polemical issue of the createdness of the Qur’an. His arguments were mostly adressed to
al-Muc‘tazilites, the main group who supported the createdness of the Qur’an. They
maintained the purification (tanzih) of God’s essence. He sees, hears, and speaks with
His Essence. On the contrary, al-Bagillani affirmed that the Qur’an is the Speech of
God, and it is uncreated. God’s speech is one of his attributes like knowing, hearing,
and seeing. His attributes are neither His Essence nor separated from it. Therefore, he
affirmed that the Qur’an which is the speech of God (kalam Allah) is uncreated in
nature.®® In certain arguments on this issue, al-Bagillani tried to elaborate the
theological thoughts of Abt al-Hasan al-Ash‘ari, the founder of the Ash‘arite school.

In this part, the discussion deals with al-Bagillani’s theological principle,
especially on his response to the issue of the createdness of the Qur’an, and exploring

the elaboration of his ideas about this problem and its relationship to the concept of

%% Kalimah Allah is special reference to the Prophet ‘Isa who was created by Allah with His word “Be”
without a father. See Sheikh Abdullah Basmeih, Tafsir al-Rahman:Interpretation of the Meaning of the
Qur’an, (Putrajaya: Department of Islamic Development Malaysia, 2007), 177.
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speech. He supported, expanded and developed the Ash‘arite’s principle based on the
Qur’an, hadith, and rational argument which became his basic method in the theological
discourses.®® In terms of the Qur’an and kadith, he relied his arguments on these two
sources together with his explanation concerning the issue and its relationship. It is very
significant to know al-Bagillani’s thoughts for both sources are the main foundations of
Islamic theology. The Qur’an is the first source of the principles of Islam, while the
hadith of the Prophet (peace be upon him) is the commentary of it. These foundations,
the Qur’an and hadith, are the main basis of the Islamic theological doctrines. Besides
relying on these principles, al-Bagillant also based his analysis on rational arguments. In
this respect, he used analogy and Arabic linguistic basis. Historically, the reliance on
such way had also been practiced by companions of the Prophet, for example, Mu‘adh
bin Jabal when he was sent to Yemen.®” By virtue of this manner of understanding al-
Bagqillani’s method of argumentation, hopefully this could describe his theological
position in the problem of the createdness of the Qur’an in relation to the Divine

attributes.

2.4.1. Al-Bagillan’s Rejections on the Createdness of the Qur’an

The concept of creation (al-khalg) and command (al-amr) has a close relationship to the
issue of the createdness of the Qur’an. These words were understood differently by al-
Bagillani and the Mu‘tazilites. Al-Baqillani strongly rejected the createdness of the

Qur’an by his own perspectives. His interpretation of the Quranic verse in al-A‘raf:

% Al-Baqillani, Al-Insaf, 30.

%" See in Sunan of Abii Daud, narrated that some companions of Mu'adh ibn Jabal said: When the Apostle
of Allah (peace be upon him) intended to send Mu‘adh ibn Jabal to Yemen, the Prophet asked: “How will
you judge when the occasion of deciding a case arises?.” He replied: “I shall judge in accordance with
Allah's Book. He asked: “(What will you do) if you do not find any guidance in Allah's Book?” He
replied: “(I shall act) in accordance with the sunnah of the Prophet of Allah (peace be upon him).” He
asked: “(What will you do) if you do not find any guidance in the sunnah of the Prophet of Allah (peace
be upon him) and in Allah's Book?” He replied: “I shall do my best to form an opinion and | shall spare
no effort.” The Prophet of Allah (peace be upon him) then patted him on the chest and said: “Praise be to
Allah Who has helped the messenger of the Apostle of Allah to find something which pleases the Apostle
of Allah.” See in Abti Daud Sulayman ibn al-Ash al-Azdy al-Sijistani, Sunan Abt Daud, ed. Syu‘aib al-
Arnaut & Muhammad Kamil), chapter on How to employ the Judging, no. 3592, 5: 444,
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54,° was the elaboration on the work of his earlier theologian, Aba al-Hasan al-
Ash¢ari.®® In this verse of the Qur’an, al-Ash‘ari argued that the term al-khalq includes
all creatures while the term al-amr is not interpreted as creation because it indicates
something else. Al-Baqillani elaborated al-Ash‘ari concept saying both terms ‘al-khalg’
(creation) and ‘amr’ (command) are different terms. His command is not His creature
because His Speech consisted of other aspects; prohibition (nahy) and information
(khabr). If the Qur’an is created in nature then it is a creation (al-khalq), therefore, the
verse should be stated “..remember, His is the creation (of all things) and the
creation.”™ This argument gives a clear picture that the Qur’an which is the Speech of
God is uncreated. On the contrary, ‘Abd al-Jabbar analysed this verse differently. He
maintained that the word al-amr (command) is included in the term al-khalq (creation).
He affirmed the word al-amr means ‘command’ which is arranged by some words
which originated. This is precisely part of the term al-khalq (creation) of God. The
differentiation of both terms does not give any speciality of their meanings. Like verses
in al-Ahzab: 37" and al-Nahl: 90,"% here ‘Abd al-Jabbar did not differentiate two terms
separated by the word “wa” since he interpreted that amr (command) is created
(makhliig).” Al-Zamakhshari commented that the verse al-A‘raf: 54 is quite similar to
‘Abd al-Jabbar’s choice of the term ‘al-amr’ which was inferred as ‘will” (iradah),
while ‘al-khalg’ was ‘creation of everything’.”* Here, he seemed to support the notion
of ‘Abd al-Jabbar in interpreting that verse. Their concept of the attributes of God has
close relationship with His essence. He wills, sees, and speaks with His essence. So, the

term ‘will’ (irada) is part of His creation. Furthermore, if we analyze the above verses,

%8 Al-A‘raf: 54:...Remember, His is the creation (of all things) and the command. Blessed be Allah, the
Lord of all the worlds.”: " »¥! 5 Glall 1"

% Abii al-Hasan al-Ash‘ari, al-Ibanah an Usil al-Diyanah, 51.

" Al-Bagqillani, al-Tamhid, 271.

™ Al-Ahzab: 37: And Allah’s command must be fulfilled.

72 Al-Nahl: 90: Allah enjoin justice, kindness and charity to one’s kindred, and forbid indecency,
wickedness, and oppression.

3¢ Abd al-Jabbar, Mutashabih al-Qur’an, 283-284; Sharh Usil al-Khamsah, 544.

" Al-Zamakhshari, Tafsir al-Kashaf, 3: 449-450.
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‘Abd al-Jabbar seemed to generalize the function of the word ‘waw’ in this verse simply
to achieve the argument that the term al-amr (command) is originated. Therefore, he
regarded that it is part of the term al-khalq (creation). However, al-Bagqillani in this
matter gave clear-cut understanding that those terms are absolutely different by
evidence of the fact that is shown by the word ‘waw’ which differentiates both words.
Besides that, the debate on the doctrine of the createdness of the Qur’an also
involves the problem of the process of the creation. This could be viewed from the
Quranic verse in al-Nahl: 40.”° Here, al-BagillanT analysed that if God’s Speech is
created, it is necessary for Him to say ‘be’ (kun) in every time He speaks which is
impossible. This proves that His Speech is uncreated in nature and pre-existent.”® This
idea was also stated by al-Ash‘ari in his al-lbanah, saying that the above statement
clarifies that the word “kun” is evident that the Qur’an is uncreated, otherwise, God
should continuously say “kun” in every part of His speech.”” To affirm this argument,
al-Baqillant also developed his ideas in commenting this verse. He stated that the term
‘kunfayakun’ does not necessarily explain as sequence (tartib). It does not indicate too
as the reply to the previous sentence. In other verses al-Maidah: 95, Taha: 61, and al-
Maidah: 6, and some Arab sayings,”® the word ‘fa,” according to al-Bagillani, indicates
informing something in relation to the context. It does ask the subject to do something
right after the command and does not require to be fulfilled right after the instruction. It
might also be done after a week, a month and even a year.”® A later theologian, al-Razi,

also cemented al-Bagqillani’s argument in commenting the verse in Yasin: 82.%° He

> Al-Nahl: 40: When We decree a thing, We need only say: Be! and itis: ¢S 43 Jsi of L o )i 13) o el Lai)
0S8

"°Al-Bagqillani, al-Insaf; 116.

" Aba al-Hasan al-Ash‘ari, Al-Ibanah, 65.

8 “if you do something bad to me, I will do the same thing to you.”: "< ¢ suld e sus¥"; “if you enter
Makkah buy for me a servant, camel, and dress’: "Lisi 5| jum 5 lue I 5idl dSa calaa 13"

® Al-Bagillani, Al-Tamhid, 276

8 Yasin: 82: But His command, when He decrees a thing He need only say: “Be!” to the reality of the
matter, and it is.
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maintained that God’s speech is His attributes. The spoken letters which are expressed
in the words ‘kaf’ and ‘nun’ are regarded as the new things to the addressees.™
However, ‘Abd al-Jabbar interpreted above verse in Yasin: 82 differently. He
affirmed that it comprises the word ‘an’. When this is connected with the present tense
(al-fi 'l al-mudari®), it means a future event which requires new things. The word ‘kun’
Is also an indication that this needs a new sequence of events too. This word is also
followed by the word ‘to be created’ (al-mukawwan). A thing which is followed by
another new thing is not pre-existent (qadim) since the pre-existent is not preceded by
anything for it is timeless. Another word which was examined by him is the word “if”
(idha). This word means a future thing if it is connected with the past tense (al-fil al-
madi). ‘Abd al-Jabbar also rejected the opinion of Ash‘arites, saying that the word ‘kun’
requires to be said by God every time He speaks. According to him, this is invalid. To
originate thing, God does not need to say such word every time because He has many
ways to do it. The situation is like the Arab saying,?? which portrays that he will give
those amount of money based on the necessities (ala al-Qadr) as well as his respect.®®
In this principle, ‘Abd al-Jabbar tried to interpret the verse by focusing more on the
formal linguistic aspect. He held that the structure and function of the sentence should
be in accordance with the rule of the grammatical construction. On the contrary, al-
Baqgillant’s argumentation was based on his tendency to scrutinize the linguistic feature
in a way that he focused on the exceptional function. This idea is his attempt to develop
the arguments of the rejection on the doctrine of the uncreatedness of the Qur’an.
Moreover, the discourse on the createdness of the Qur’an also has relation with
the different views on the understanding of the term ‘dhikr.” This term mentioned in the

Qur’an several times and understood differently depending on the context. Al-Bagillant

81 Muhammad Al-Razi, al-Tafsir al-Kabir, (Beirut: Dar al-Fikr, 1983), 26: 112.

82 <one dirham for those who visit me”: a3 1)) ol ke ; ‘my respect to those who come is standing:
"("IT‘BM ‘;9 d'ﬁﬁ U“J “S' “n

8 < Abd Al-Jabbar, Sharh Usiil al-Khamsa, 561.
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examined the word ‘al-dhikr’ in al-Anbiya: 2** which means ‘the Qur’an’. His argument
Is supported by evidence of the fact that God did not say in his Book, “never comes to
them except it is a renewed message and reminder from their Lord.”® Therefore, the
term al-dhikr here is pre-existent (qadim), which is absolutely different from creatures.
In addition, al-Bagillant held the word ‘al-dhikr’ could mean ‘advice of the prophet’ for
human beings. It is clearly stated in al-Ghashiyah: 21,%® and some Arabic sentences.®’
This argument is also supported by the fact that people of the Quraish listened to the
Qur’an very seriously.® In other words, this illustrates that those people seriously
reacted to the message of the Qur’an and its structures during the phases of revelation.
Conversely, ‘Abd al-Jabbar affirmed different views on understanding the term ‘al-
dhikr’. He affirmed that it means ‘the Qur’an’, which is originated. This is due to the
fact that it was revealed (munazzal) to human beings. Another significant fact is the
verse al-Hijr: 6,%° which states that the Qur’an is preserved by Allah the Almighty.
Here, ‘Abd al-Jabbar believed since the Qur’an requires the One who maintains it, it is
necessary as a new thing (mukdath). The pre-existent thing (gadim) would absolutely be
free from any keepers. The argument of ‘Abd al-Jabbar was without doubt inclined by
his doctrine that the Qur’an is created in nature. This consequently leads to a
generalization that most of the terms ‘dhikr’ could mean ‘the Qur’an’ which is
originated. Meanwhile, al-Bagqillani viewed that his conception on the meaning of the
term ‘dhikr’ is more valid because the way he interpreted the text is based on the

context. This principle was also done by some commentators of the Qur’an and

8 ‘Never comes to a renewed message and reminder from their Lord...”

8 The additional word ‘except’ in al-Bagqillani’s argument is aimed to refute against his oppositions.

86 854 &l W) K% “Therefore, give warning (O Muhammad to mankind and do not feel sad If your call is
rejected) because your duty is only to warn them’.

87 “someone is attending in a spiritual forum of remembrance of Allah (majlis al-dhikr).”

8 Having listened to the Qur’an, they considered that it as rhythm (ski ‘%) consisting of both valuable
meaning and beautiful arrangement. See Al-Bagillani, Al-Insaf, 121.

8 Al-Hijr: 6: Indeed, it was We who revealed the Reminder, and We will certainly preserve it.
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theologians before and after him.*® Al-Razi, in commenting the verse al-Anbiya: 2,
inferred that not all usage of the word ‘dhikr’ indicate originated things. Some are
originated and some others are unoriginated. The same thing can be applied to the
statement that the Qur’an which is also al-dhikr does not nececessarily mean it is
originated.”* Here, al-Razi defended Ash‘arites’ view on interpretation of that verse
which relates to the matter of the createdness of the Qur’an.

The doctrine of the createdness of the Qur’an is also caused by misinterpretation
of the term ‘ja‘ala’ in some verses of the Qur’an. Caliph al-Ma’min brought up this
issue by quoting the verse al-Zukhruf: 3% in his instruction. This letter addressed to
some scholars to test their principle regarding the problem of the createdness of the
Qur’an.” Since he preferred the Muttazalites” way of thinking, his interpretation had a
tendency to be quite similar to them. Based on his comment stated in his letter, he
interpreted the word ’ja ‘alnd,” to mean ‘we created,” the same meaning as in al-Anbiya:
30.* Such interpretation was also supported by the Mu‘tazilite commentator, al-
Zamakhshari. In his commentary, he commented that the term ‘ja‘a/nahu’ (we made it)
means ‘khalagnahu’ (we created it) which requires one object.”” However, al-Bagillan
rejected this notion through another analysis on this term. He understood the word
‘ja‘ala’ could have three different interpretations. The first meaning of ‘ja‘ala’ is ‘to

name.’ This is based on the verses in al-Hijr: 91,% al-Zukhruf: 19,%" Ibrahim: 30,% al-

% Abii Tahir ibn Ya‘kib al-Firuz Zabadi, Tanwir al-Migbas Min Tafsir ibn Abbds, (Beirut: Dar al-Fikr,
n.y.), 268-269; Al-Tabari, in his commentary to the verse al-Anbiya: 2, affirmed the meaning of ‘dzikr’ is
‘reminder and advice’. So, the context of this verse is that the Qur’an as ‘reminder’ and ‘advice’ for
human beings. This has been followed by al-Baqillan in his argument. See Abu Ja‘far Muhammad ibn
Jarr al-Tabarl, Jami al-Bayan an Ta’wil Ay al-Qur’an, ed. ‘Abd Allah ibn ‘Abd al-Muhsin al-Turki,
(Egypt: Hijr, 2001), 16: 222.

Y Al-Razi, al-Tafsir al-Kabir wa Mafatih al-Gayb, 22: 140-141.

% Yiasuf: 2: ‘Indeed, We have revealed the Qur’an in Arabic, so that you may understand it (and learn
wisdom through your reason).’

%\bn Jarir al-Tabari, Tarikh Tabari, ed. Muhammad Abi al-Fadl Ibrahim, (Egypt: Dar al-Ma‘arif), 5:
632-635.

% Al-Anbiya: 30:...and that We made every living thing out of water?.

% Al-Zamakhshari, al-Kasshaf, 5: 425.

% Al-Hijr: 91: That is those who make up the Qur’an into shreds (beliving in some and denying others)’.
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Maidah: 103% and so on. Second, this term could mean ‘to make.”'® In these verses, the
status of Arabic language is obviously to differentiate between the Qur’an, the Bible (al-
Injil), and the Old Testament (al-Taurat). The last two Holy books use two different
languages; Hebrew and Syriac. Third, normally in linguistic basis, the word ‘ja‘ala’
needs two different objects in its proper sentence which means ‘to name’. When it is
formed only in one object the meaning could be ‘to create’. However, our verse above
has in fact two different objects, therefore, its meaning should be ‘to name.”*** Here, al-
Bagillant has further developed the arguments of the uncreatedness of the Qur’an which
was not even mentioned by Abu al-Hasan al-Ash‘ari. The differentiation of the meaning
of the term ‘ja‘ala’ in which he examined is based on the context of the verse.
Furthermore, his argument is supported too by a linguist, Ibn Manzar (d. 711 A.H./1312
C.E.). In Lisan al-‘Arab, the word ‘ja‘ala’ could be placed in three different
perspectives; to name, to make, and to create.’® All these meanings depend on the
context of the structure as well as the verse.

Further problem on the createdness of the Qur’an is the different interpretation
on al-Isra’: 86.1% The verse elucidates that God, if He Wills, may remove the revealed
verse from Prophet Muhammad (peace be upon him). This fact has been differently
interpreted by some theologians. The Mu‘tazilites, Abt al-Qasim al-Ka‘bt al-Balkht (d.
319 A.H./931 C.E.) and Abt al-Qasim Jar Allah Mahmud ibn ‘Umar al-Zamakhshari (d.

1074 or 1075 A.H./ 1143 or 1144 C.E.) inferred this verse to prove that the Qur’an is

% Al-Zukhruf: 19:...and they regard the angels —who themselves are servant of Allah, Most Gracious- as
females. Did they witness the creation of angels? Their claim (which are false) shall be recorded, they
shall be questioned (shall be punished).

% Ibrahim: 30:...and they set up equals with Allah...’

% Al-Maidah: 103: It is absolutely not for Allah’s ordaining that there is such a thing as a bahirah, or
sa’bah, or a wasilah, or a ham. But those who disbelieve attribute their lying invention to Allah, and most
of them never use their reason.

100 Al-Zukhruf: 3: Indeed, we make our recitation by Arabic language; e Ul j lilxa L)

O AI-Bagqillant, Al-Insaf, 123.

1021 Manzur, Lisan al- ‘Arab, 637-638.

103 and Indeed if We will, We could take away that which we have revealed to you...; — cwllad (il
el L ) Al
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created. If it is pre-existent (qadim), it is impossible to disappear from human beings.'*
This verse elucidates, according to them, the thing which may lose and disappear is
considered as created in nature because it is originated by God. However, al-Bagillant
argued that the disappeared things which they meant in their doctrine are merely
memory (al-kifz) and letters (al-rasm), while the memorized thing (al-ma#kfidz)
remained. This is the Word of God (Kalam Allah). It is supported in narration stated by
Ibn Mas’ud.’® This reply obviously shows that memory (al-hifz) and letters (al-rasm)
could be lost, whilst the memorized and written thing (al-ma#kfiz wa al-maktizb), which
is the Word of God, are impossible to disappear'® for they are meanings of those
aspects. In the other words, the disappearance here is a kind of removal of knowledge
from the heart as well as from the Book (mushaf), and this does not necessarily

107 Al-Raz1 also

conclude that the meaning of those sentences is originated (mu/dath).
replied to al-Ka‘bi’s notion. He said that his argument is invalid, by repeating al-
Bagqillani’s argument. Furthermore, he stressed that by God’s mercy the Qur’an remains
in the hearts of the devoted knowledgeable people. Those mercies have been bestowed
upon these reasons; the Qur’an has been made easy to be learnt, and it remains in the
memory of those people.®

To uphold the argument of the uncreatedness of the Qur’an, it is relevant to

quote the prophetic tradition of the Prophet (peace be upon him) as well regarding the

1%See Abii al-Qasim al-Ka’bi al-Balkhi, Tafsir Abii al-QOdsim al-Ka’bt al-Balkht, ed. Khadr Muhammad
Nabhan, (Beirtit: Dar al-Kutub al-Ilmiyyah, 2007), 257; Abu al-Qasim Jar Allah Mahmid ibn ‘Umar al-
Zamakhshari, al-Kasshaf an Haqaiq al-Tanzil wa Uyiin al-Agawil fi Wujih al-Ta 'wil, ed. Muhammad
Sadik al-Qamhawi, (Shirkah Maktbah wa Matba’ah Mustafa al-Babi al-Halabi wa Awladih, 1972), 2:
464-465.

105 ‘multiply in your reading the Qur’an before it is removed.” Someone replied to him: How it is
removed, while we have memorized it by heart and written in our books (masahif). Ibn Mas‘ad
responded: the memorization is easily to lose from the heart, as well as the letters from our books. See
‘Abd Allah ibn ‘Abd Rahman al-Fadl al-Darimi, al-Musnad al-Jami‘, ed. Nabil ibn Hashim ibn ‘Abd
Allah al-Ghamri, (Beirut: Dar al-Bashair al-Islamiyyah, 2013), in The Book of the merit of the Qur’an,
no. 3661, 762.

106 Al-Bagillani, al-Insaf, 125.

97 Fakh al-Din al Razi, al-Tafsir al-Kabir wa Mafatih al-Gaib, 11: 54-56.

198 Fakh al-Din al Razi, al-Tafsir al-Kabir wa Mafatih al-Gaib, 21: 54-55.
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comparasion of both God and human’s speech.'® Al-Baqillani explained this hadith
elucidates God’s speech as incomparable to any other speeches. It is the supreme and
ultimate speech of the Creator. He argued that the hadith supports the Qur’an as God’s
speech which is uncreated. It is due to the fact that God’s existance is pre-existent
(gidam) and eternal, whereas all of his creatures are created. This is the same thing as
His Speech which is uncreated, while human speech is created and originated. In
addition, al-Bagqillant also argued by stating the other relevant hadith in defense againts
the doctrine of the createdness of the Qur’an.'*° This tradition is supported by the fact in
the history of Islamic civilization, that ‘Ali ibn Abt Talib rejected the arbitration and
disbelief in the Kharijites by saying “By God, | did not judge with creatures (makhliq)
but I judged with the Qur’an”. This narration was validly approved by Muslim scholars,
since there is no one of them disapproved its weaknesses.**

Further problem related to the uncreatedness of the Qur’an is the different views
on interpreting the term ‘shay.” This term is stated in the Qur’an in different contexts
and has been understood differently by some theologians. The generalization of the
meaning ‘shay’ as ‘all things,” has caused different perceptions on the context of the
verse. This matter could be traced back to the Mizna event in which it was decreed by
al-Ma’miin to test some scholars by questioning whether the Qur’an is created or
uncreated, and whether the Qur’an is a thing (shay’) or not.*'? The trial led to the

examinees to confirm the question which stated that the Qur’an is a created thing.

1% The Prophet Muhammad, peace be upon him, said ‘the superiority of God’s speech in compare to
other speeches is like God’s superiority to all of His creatures.” This was narrated by Abti Isa Muhammad
Ibn Tsa bin Siira, Sunan al-Tirmidzi, ed. Ibrahim Udwah Aud, (Egypt: Shirkah Maktabah wa Matba‘ah al-
Mustafa al-Bab al-Halabi, 1977), Chapter on The Book of the Merit of the Qur’an, no. 2926, 5: 184.

19 Narrated by Aba Darda, he asked the prophet about the Qur’an, and he replied ‘God’s speech is
uncreated’. See Alf ibn Masa al-Baihaqi, Sunan al-Baihagi, ed. ‘Abd. Qadir al-‘Ata, Beirut: Abd Allah
bin Muhammad Al-Hashidi, Maktabah As-Suwadi, Chapter on Names and Attributes, no. 542, 1: 605-
606.

M AI-Baqillani, al-Insaf, 117. See further information about this event in the Ibn Jarir al-Tabari, Tarikh
Tabart, ed. Muhammad Abu al-Fadl Ibrahim, (Egypt: Dar al-Maarif, n. y.), 5: 66.

Y2bn Jarir al-Tabari, Tarikh Tabari, ed. Muhammad Abi al-Fadl Ibrahim, (Egypt: Dar al-Maarif, n. y.),
8: 367-368.
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Nevertheless, al-Baqjillani viewed a similar term in al-Ra‘ad: 16.'** He rejected the term
‘shay’ to be understood as ‘the thing” which existed from nothing. He affirmed this term
signifies permanent existence (mawjizd thabit) and it does not indicate originated
creature. God is eternal and continuously existent. In addition, the term ‘shay ” (a thing)
here shows the particular (khusizs) word, not the general (‘umzm) one. This term
includes all of God’s creatures which are created and originated while His attributes are
pre-existent (gadim) and eternal. Further argument was also stated by al-Razi in
rejecting the createdness of the Qur’an. He interpreted the word ‘shay’ (thing) in
another place from the verses quoted by al-Baqillani which; al-An’am: 101,"* and al-
An’am: 102.*° He asserted these verses should be analyzed based on the context. The
term ‘shay’ could mean ‘everything,” yet the context does not describe this
understanding. This word is a general term to indicate all creatures, which requires
certain exception known by their indications (dala’il). Through this statement the
specific (khusis) will be known from the general (umazm). The meaning of ‘the creator
of everything’ to the Mu‘tazilites also negate all attributes (sifat) of God, which leads to

problem of the creation of the Qur’an since God does not have attribute of speech.**®

However, the Mu‘tazilites interpreted the verses al-An‘am: 101 and 102"
differently from the Ash‘arites. ‘Abd al-Jabbar inferred the term ‘thing’ as somewhat
similar to al-Bagqillani’s interpretation above. He explained that the term ‘thing’ should
not be generalized since its meaning should be based on the context of the verse. The
meaning of ‘...created all things’ is that God does not create everything. He does not

create the truth and falsehood, the justice and injustice, the tyranny and ignorance. This

sort of interpretation implies that God creates something negative which is impossible

113 Al-Ra‘ad: 16: God is creator of all things: (5 JS @l &)

14 Al-An’am: 101: He created of all things: 5 JS Gla

15 Al-An’am: 102:...the Creator of all things: -5 JS Bl&. .

18 Fakhr al-Din al-Razi, al-Tafsir al-Kabir wa Mafatih al-Gaib, 19: 35.

U7 Al-An’am: 102: He created of all things: (=8 JS Gl ; al-An’am: 102: ...the Creator of all things:
hdsala
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and contradictory to His nature. He is awe and His creation is not to insult Him as well
as to lower His Greatness. The meaning of those verses should be related to the context
that the verses explicate the matter of praising to God’s supremacy.'*® This merely
contains all positive things. Meanwhile, in al-Mughnz, ‘Abd al-Jabbar viewed the
Qur’an and other speech of God as a thing (al-skay’) which is originated by intention
and will. This sort of thing should be regarded as creature which is similar thing to other
creatures like the earth and the heavens.™® This principle clearly illustrates his
inconsistency in interpreting the object of thing. In al-Mughni, he seemed to generalize
the meaning of the term ‘a thing’ (shay’) which is contradictory to his principle in
interpreting the verses above.

In conclusion, the foregoing discussion describes al-Bagillani’s arguments
against the createdness of the Qur’an. By quoting a number of verses of the Qur’an and
hadith supported by rational arguments, he concluded that the Qur’an is the speech of
God. To clarify further the meaning of the ‘speech’, to his conception, the next

discussion will elaborate on that matter.

2.4.2. Definition of Speech (Kalam)

In the theological discourse, number of theologians differed in defining the term
‘speech’. Those who believe that speech is God’s attributes maintain that He has six
other attributes like seeing, hearing, knowing, willing, living, and being powerful.
Those attibutes are regarded as al-sifat al-ma‘ani.**® On the contrary, the Mu‘tazilites

also held that God has attributes, yet He speaks, knows, sees, and wills with His essence

18 Abd al-Jabbar, Mutashabih al-Qur’an, 251-254.
19 Abd al-Jabbar, Al-Mughnt, 7: 208-209.
120 AI-Ghazali, al-lgtisad fi al-1'tigad, ed. Insaf Ramadan, (Beiriit: Dar Qutaiba, 2003), 99.
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not with His attributes. It is to avoid His multiplicity in essence. Hence, they are called
by people of purification (ahl al-tanzzh).**
In terms of the definition of speech, al-Bagillani promoted his ideas following

the Ash‘arite school. He defined the speech as below:

Baghall Gy b1 g aabill iyl ol aie gm il 3 W6 gee 58 IS

Speech is meaning existing in the soul expressed by those articulated

sounds and arranged letters.'?
He added that speech is also shown by sign, symbol, arrangement, and script. These
aspects provide various parts of speech: command (amr), prohibition (nahy),
information (khabr), and asking for information (istikhbar). It is neither regarded as
command nor prohibition, if it has no relationship to the status of knowledge and all
things which relate to the heart of the speaker.

This argument is presented by citing from the Qur’an in chapters Ali‘lmran:
41,2 al-Mujadilah: 8,"** and al-Mulk: 13,® while affirming that speech is not
considered as proper speech unless it involves these activities which express hidden
meaning in the soul and what appears in speech constitutes a manifestation and
indication of it."? In addition, the definition of speech is made clear too by the Qur’anic
narrative about the hypocrites. In chapter al-Munafigan: 1,**’ they lied about the
prophethood of Muhammad (peace be upon him). In their souls, they held that

Muhammad (peace be upon him) was not a prophet and this is the opposite of their

121 Hasan Mahmiid al-Shafi’i, al-Madkhal ila Dirdsah ilm al-Kalam, (Pakistan: Idarah al-Qur’an wa al-
Ulum al-Islamiyyah, 2001), 66.

122 Al-Bagqillani, al-Tagrib, 2: 317; Ibn Khaldin, Mugaddimah ibn Khaldiun, (Beirut: Dar al-Qalam,
1992), 474.

123 The sign, Shall be that thou shalt speak to no man for three days but with signals.

124 And they say to themselves ‘Why does not God punish us for our word.’

125 And whether ye hide your word or publish it, He certainly has (full) knowledge, of the secrets of (all)
hearts.

126 Al-Bagqillani, Al-Taqrib wa al-Irshad, (Beirut: al-Risalah Publisher, (1998), 1: 317. This work is here
after cited as Taqrib.

127 When the hypocrites come to thee, they say, “we bear witness that thou art indeed the Apostle of
God,” yea, God knoweth that thou are indeed His apostle, and God beareth witness that the hypocrites are
indeed liars.
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expressed statement acknowledging him as the Prophet (peace be upon him). This kind
of attitude, according to al-Baqillani, is contradictory to the meaning indicated in the
famous line in an Arabic poetry ‘Indeed, speech is in the heart, and indeed, voices
indicate (the meanings therein).”*?® Therefore, al-Bagillani concluded that speech “is
meaning existing in the soul expressed by sounds and arranged letters.”*?

This definition was also stated by a theologian after him, al-Juwayni. He defined
‘speech’ (kalam) as ‘speaking existing in the soul, indicated by its expression and signs
(isharat).” He elucidated the meaning in the soul as active thinking, which is sometimes
indicated by expression and proper signs (isharat). This speech refers to the attribute of
self (sifat al-nafs).**® Furthermore, to uphold this notion, he illustrated the statement as
of someone who commands something to his servant, the adressee necessarily obeys his
command following with his emotion (wijdan). The statement depends on the speaker
whether it requires him to be recommendable (mustakab), permissible (muba/), or
prohibition (nahyn).!®* Furthermore, al-Ghazali also defined the term ‘speech’ in
responding to the Mu‘tazilites. His definition, as stated in al-Mustasfa, refers to the
meaning (al-mana) and object indicated (madlal) are as pre-existent (gadim) while the
aspect of the structure (alfaz) is originated. In relation to God’s speech, he added that
God Himself is pre-existent (gadim) as well as His attribute of speech.'*? Both al-
Ash‘arites theologians defined the term ‘speech’ (kalam) as comprising two main
aspects; the meaning in the soul (al-ma‘na al-gaim bi al-nafs) and the expressions (al-

ibarat), which are mainly based on the stucture of the words and sentences.

EZ Al-Bagillani, Al-Tagrib, 2: 317: S 2SI e Glalll Jea Lai) 5 31581 & DS )

Ibid.
130 Al-Juwayni divided attributes into two: Attribute of self (sifah al-nafs) and attribute of meaning (sifah
al- ma ‘na). The first is every attribute referred to essence, which is not additional to it. While, the second
is all attributes of the essence which are also additional to that essence, like knower (alim), and powerful
(gadir). See al-Irshad ila Qawati‘ al-Adilla Fi Usul al-I‘tigad, (Egypt: Maktba al-Kanj1i: 1950), 30-31;
al-Shamil, 308.
131 Al-Juwayni, al-Irshad ila Qawati * al-Adilla Fi Usil al-I‘tigad, 105-107.
132 Muhammad Aba Hamid al-Ghazali, Al-lqtisad fi al-I'tigad, ed. Insaf Ramadhan, (Beirut: Dar al-
Qutaiba, 2003), 114-115; al-Mustasfa Fi ilm al-Usial, ed. Muhammad Sulayman al-Ashgar, (Beirut:
Muassasah al-Risalah, 1997), 190-192.
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Both elements, however, are excluded from the Mu‘tazilites’ definition. They
asserted different definition of speech from the Ash‘arites. ‘Abd al-Jabbar maintained
that speech is ‘what is formed from two words or more, or what is arranged from certain
words’.*® He explained that the meaning in the soul is the sound itself.*** What appears
in our heart when we plan to do something, we call it “firm intention’ or ‘will>.*** The
relationship of the meaning in the soul is referred to will and intention. He also
mentioned other aspects of the speech. It is ‘intuitively known’ (ma ‘qil) by everybody
experience.’® However, this definition is contradictory with the principle of the
Ash‘arites’ definition.

To reject this notion, al-Bagillani argued that the activity of God’s speech is
uncreated, unmade, and unproduced. It is eternal since it is one of God’s attributes.
God’s speech does not need various organs such as tongues, lips, and throats or

elements like letters and sounds.™’

We can infer that the definition above that belongs
to Ash‘arite theologians is more comprehensive than the one believed by the
Mu‘tazilites. The speech which is only limited to the arrangement of letters and sounds,
which is related to the will and intention of the speaker, and intuitively known does not
cover the definition of speech. The meaning of speech which is one of the essential
elements of speech is left simply changed by the will as well as the intention of the
speaker. One may speak whatever he intends and wills to say, yet the meaning
sometimes does not exist in the speech, like a mad man speaking about something

consisting words and sounds, but his speech could be meaningless. If we follow ‘Abd

al-Jabbar’s definition, consequently, we may equate between God’s speech and human’s

133 <Abd al-Jabbar defined the speech as "Uawase Cas all (e plaidl Le i dacliad o )a e alil L' See ‘Abd
al-Jabbar, Sharh Usul al-Khamsah, 529; al-Majma’ al-Muhid bi al-Takli#f, 317; al-Mughni fi Abwab al-
Tauhid wa al-Adl: Khalq al-Qur’an, 7; J.R.T Peters, God’s Created Speech, 297.

134 “Abd al-Jabbar, Al-Mughni, 7: 15.

% bid., 17.

136 J.R.T Peters, God’s Created Speech, 300.

137 Al-Bagillani, al-Insaf, 200. See also Richard Joseph McCarthy, Al-Bagillani as: Polemicist and
Theologian, Ph. D. dissertation, Oxford University: 1951, 207.
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speech which is unacceptable. This topic will be further discussed in the division of
speech.

In conclusion, the definition of speech according to al-Baqillani is meaning
existing in the soul which is shown by sign, symbol, arrangement, and script. These
aspects signify various contents of speech like command (amr), prohibition (nahy),
information (khabr), and asking for information (istikhbar). Further aspects of speech

are elaborated in the division of speech.

2.4.3. Divisions and Parts of Speech

The above definition of speech leads us to various parts of this attribute. In this respect,
some theologians have slightly different conception of the speech as shown before in its
definition. According to al-Bagqillani, the speech, which is meaning existing in the soul,
has different aspects when it becomes command (amr), prohibition (nahyn), information
(khabr), and recommendation (nadb), depending on the context and condition.’®® All
these elements also have their functions based on their divisions.

With regard to the division and aspects of speech, al-Baqgillani divided speech
into two. The first is the speech of God (kalam al-Haq), which is uncreated and pre-
existent, and the other is the speech of human beings (kalam al-Khalg)."** Both
speeches have their meanings, benefits, characteristics, and functions addressed either to
a present addressee or an absent one. According to him, speech, which essentially is
from meaning in the soul comprises of information (khabar), command (amr), and

prohibition (nahy) within their contexts and circumstances.** In terms of information,

141 142

God revealed about earlier people and their prophets,™" past events,” and several

138 Al-Bagillani, al-Taqrib, 2: 5.
3 Al-Baqillant, al-Insaf, 200.
YOAl-Baqillant, al-Taqgrib, 2: 5.
“IHad: 25-97; Yusuf: 3-101.

142 Maryam 17-32; al-Kahf: 19-25.

48



parables.**

All these aspects are meant for Muslims to reflect upon in their life to get
getting lessons from such narratives. In addition to the aspects of speech, a theologian
after al-Baqillani, ‘Abd al-Qabhir ibn Tahir al-Tamimi al-Baghdadi, had also developed
this concept. According to him, God’s speech consists of command, prohibition,
information, promise, and threat."** Besides, he held that His speech is pre-existent
attribute (sifat azaliya) and not originated (la mukdathah). It happens on substrate
(mafall), for accident (“ard) does not exist except on the substrate as well. The substrate
of speech (makall al-kalam) is referrred to the one who commands, prohibits, and tells
something. If God cannot command and prohibit anything, it means those acts are
independent without any substrate. The speech of God eternally becomes command and
prohibition if it is related to the ones who are under obligation (mukallafin), who
perform those command and prohibition after being adult and mature in terms of their
thinking. It is imposssible to address the command and prohibition to those who are
absent or have not yet come into existence.'*®

However, this sort of division does not exist in the Mu‘tazilites doctrine. ‘Abd
al-Jabbar himself did not differentiate between God’s speech and human’s speech. It is
by reason of the fact that His speech contains formed sounds words. In this form, the
angels and jins can produce speech too even if we cannot hear them.**® This view
illustrates that there is no superiority among them. Their speeches are the same because
they comprise letters and sounds. This argument is obviously rejected by al-Bagillani.
Based on his concepts as stated above, we can analyse that God’s speech is
incomparable to that of human’s speech. They are extremely different. God’s speech is

the Speech of the Truth (Kalam al-Haq), while human’s speech is the speech of creation

143 Al-Nahl: 112, al-Bagarah: 261.

144 Al-Razi asserted that the essence of speech comprises information, command, and prohibition. See his
Muhassal Afkar al-Mutagaddimin wa al-Mutaakhirin min al-Ulama wa al-Hukama wa al-Mutakallimin,
ed. Taha ‘Abd al-Ratf Sa‘id, (Egypt: Maktabah al-Kulliyah al-Azhariyyah, n. y.), 185.

145 < Abd al-Qahir ibn Tahir al-Tamimi al-Baghdadi, Usil al-Din, (Istanbul: Matba‘ah al-Daula, 1928),
106-108.

146 < Abd. Al-Jabbar, al-Mughni: 7, 16. See previous discussion on the definition and division of speech
according to Mu‘tazilite’s perspective.
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(Kalam al-Khalq). The former belongs to God and the latter to creatures, as clearly
stated in chapter al-Shara: 11.%*" The comparison of both speech of God and human is
basically due to different concept and definition promoted by both Mu‘tazilites and
Ash‘arites.

The above division proposed by al-Bagillani is also supported by a contemporary
scholar of the Qur’an, al-Zargani. He relied in defining the speech from Ash‘arite’s
perspective. To him, there are two different speeches; God’s speech and human’s
speech. Each speech consists of two elements; mental basis (nafsi) as well as structural
basis (lafzi). The first is produced by someone who makes mental activity by the
process of internal speech in himself which has not yet articulated in his mouth to
others. The second is external activity, the so called articulated speech, which is
expressed by sounds and letters. In this state, he speaks internally in himself which
accords with his external speech. So, there is approriateness between what he wishes to
say in himself and what apppears in his expressions through the words. In addition, he
supported al-Bagillani’s arguments relying the Qur’an and the hadzith, as stated below:

Allah, the Almighty says in chapter Yasuf: 77:
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(Hearing this humiliating remark) Yasuf suppressed his feeling and did
not reveal it to them. He said (in his heart): You are in a worse position.

The hadith of Prophet Muhammad (peace be upon him) states:
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Narrated by Um1 Salamah that the Messenger of Allah, peace be upon

him, has been asked by a man saying: “Indeed, I talk to myself with a
thing if I mention it my reward will be lost”. The Prophet (peace be upon

47 Al-Shara: 11: There is nothing whatever like unto Him: asell gradl 58 5 (o5 4bieS
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him) replied: “That speech would not be delivered except by a

believer.*®

The above texts from the verses of the Qur’an and hadiith clearly elucidate how
the mental speech (al-kalam al-nafsi) and the articulated speech (al-kalam al-lafzi) are
interrelated with each other. The Internal aspect of the speaker and the expression of his
speech in the form of the words and sounds. The Qur’an is included in this category.
However, this notion is unaccepted by Usuliyyizn who maintained that the Qur’an is
merely the articulated speech (al-kalam al-lafz7).**° It is due to the fact that they inferred
the verses of the Qur’an to produce regulations (azkam) which only rely on the
articulated letters.™ It seems that this notion does not mean that the Ash‘arites equates
the structure of God’s mind with that of human beings. They asserted that even His
speech is the meaning in the soul of the Book expressed in its words, yet it is eternal and
uncreated.

Al-Bagqillani further elaborated his discussion on the parts of speech. Speech,
which is essentially in the soul, comprises command, prohibition, and information. He
defined command as ‘speech which requires action from an addressee obediently.’*>
This definition is slightly different from other definitions proposed by some theologians
after him.™2 In this concept he seemed to stress on the addressee who has to fulfil the
required action because this aspect is very significant in expressing the command. In
addition, the command also consists of obedience (al-ra‘ah) and willingness (al-

ingiyad) in performing the action. Through these conditions, it could be differentiated

148 Abi al-Qasim al-Sulayman ibn Ahmad ibn Ayyib al-Tabrani, al-Mu jam al-Saghir, (Beirut: Dar al-
Kutub al-1imiyyah, 1983), on The Chapter of alphabet Ha: From the Name of Hasan, 1: 129.

9 Rofiq al-*Ajm, Mausii ‘ah Mustalahat Usiil al-Figh Inda al-Muslimin, (Beirut: Maktaba Lubnan
Nashirtin, 1998), vol. 2: 1135.

%0 Muhammad ‘Abd al-*Azim al-Zargani, Manghil al- ‘Irfan fi Uliam al-Qur’an, (Beirat: Dar al-Fikr,
1988), vol. 1: 15-16.

151 Al-Bagillani, al-Tagrib, 2: 5; el 4a 5 e ) salall (e Jadl) 43 aiial) J il

152 gee definition of command (amr) according to al-Juwayni and al-Ghazali in their works al-Burhan fi
Usul al-Figh, ed. Salah ibn Muhammad ibn Uwaydah, (Beirat: Dar al-Kutub al-l1imiyyah, 1997), 1: 63;
al-Ghazali, al-Mustasfa min Ilm al-Usil, ed. Muhammad Sulayman al-Asqgar, (Beirut: Muassasah al-
Risalah, 1997), 2: 61: 4 ) salall Jaiy ) salall el (4uiiy) oaiiall J 53l
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from question (su’al) and wish (raghbah), for both statements do not need the
obedience of the addressee.’®® In other places, al-Bagillani also defined prohibition
(nahyn) as ‘speech which requires someone to avoid from doing something.’*** In this
respect, he asserted that prohibition is also meaning existing in the soul. It requires
leaving the action of something but that does not mean the adressee should negate all
acts which are not included in the context of speaking. Those command and prohibition
must be related to something praiseworthy (madh) and blameworthy (dzamm), promise
(wa‘d) and threat (waid), reward (thawdb) and punishment (‘igab).®> All that should
reflect some consequences of action. Al-Bagillani seemed to stress on the aspect that the
addressee should perform instruction as consequences of the command and prohibition
of the speaker.

In further discussion on the parts of speech, al-Bagillani also elucidated about
information (khabr). He defined it as ‘thing which has two possibilities either true or
false.”**® This definition requires two different possibilities because if there is only one,
this fact could not be regarded as information (khabr). Furthermore, when information
(khabr) is related to the Prophet (peace be upon him) which comprises command and
prohibition, all their essence are actually from God. He solely delivered His messages to
people. That is why this sort of process is called information (khabr)."*’ In this matter,
al-Juwayni merely underlined al-Bagillani’s conception, since he was more likely to
agree with al-Baqilllani’s definition of information (khabr) as well as the aspects in it.**®

Al-Bagillani subdivided command into two; obligation (;jab) and
recommendation (nadb). The first is defined as ‘requirement of action willingly and

obediently which forbid either to leave all compulsory contents, or parts of them, or acts

153 Al-Bagillani, al-Tagrib, 2: 6.
154 Al-Bagillani, al-Tagrib, 2: 317: J=ll & 55 i =idl J&) | compare this definition to al-Juwayni’s notion
in his al-Burhan fi Usil al-Figh, 2: 96: 43 ) selall sLiaBil 3 ¥ dlias die giall (o HlaS)) oLiad)
155 Al-Bagillani, al-Tagrib, 2: 16.
ij Al-Bagillani, al-Tamhid, 434: <X 5 Gaall alay of ey e
Ibid.
58 Al-Juwayni, al-Burhan fi Usil al-Figh, 1: 215.
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which have consequences with sins.”**® The second is ‘requirement of action willingly
and obediently without any sin and blame to neglect it.”*®® To him, every command
refers to certain categories of obligation or recommendation. The command which
indicates those purposes known by its statement requires the compulsory action (al-fi I
al-lazim) as well as the recommended action (al-fi 1 al-mandzb). The former shows its
obligation and the latter is recommendation. It is necessary, for instance, in performing
atonement of oath (kaffarah al-yamin) which becomes obligation to those who violate
God’s regulation regarding this matter. The same thing with recommendation, for
instance, the decree to someone to perform prayer either on time or within the limited
period of time.'®* This instruction also possibly could be meant to order something is to
prohibit its opposite as well.

In the concept of command, al-Bagillani asserted that ‘to order something is to
prohibit its opposite.”*® In this statement he maintained that this command should not
be compulsory acts and choices. He explained that to order something in which it is not
optional is to prohibit its opposite as well. Instances of these are the decree of God

regarding the atonement of oath in chapter al-Maidah: 89'%

and performance of prayer
(solat), which could be performed in different times; in the early time, or within the

same period. These orders comprise choices that a man can choose alternatives of acts

159 Al-Baqilland, al-Tagrib, 2: 28: &y 5485 o ¢ dlaaie 54um sa i ajmydn s o Juilly A@Y) 5 dclal) oloai)
Ledn s e aiemied ji o alall 3aly o Loaas e 4S 53 6 < 4% Jall, compare to al-Ghazali’s definition in his

al-Mustasfa, 1:70: ‘that those who ignore it will be punished: 4S5 e ey aily
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Ghazali’s definition in his al-Mustasfa, 1: 70: “that no punishment to those who ignore it: e lic ¥ il
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161 Al-Bagillani, al-Taqrib, 2: 29-30.

192 Al-Bagillani, al-Tagrib, 2: 6:  sxa e e 8b %Y | This problem was also discussed by other

Mu‘tazilites theologians which raised several differences amongst them. See Abt al-Hasan ‘Ali ibn

‘Isma‘il al-Ash‘ari, Maqalat Islamiyyin wa Ikhtilaf al-Musallin, ed. Muhammad Muhy al-Din ‘Abd al-

Hamid, (Egypt: Maktabah al-Nahdah al- Misriyyah, 1969), 2: 65 and 85.

163 Allah will not take you to account for that which is was unintentional in your oath (when you do not

intend them as oaths), but He will take you to task for the oaths which you solemnly swear. The penalty

for an oath broken is the feeding of ten needy men with such food as you normally feed your own

families; or the cloathing of them; or the freeing of a slave. He who cannot afford any of these (as

penalties) must fast three days...” see in Tafsir al-Rahman: Interpretation and the Meaning of the Qur’an,

Department of Islamic Development Malaysia.
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(li al-takhyir).®®* This idea is also supported by later theologians, al-Razi and al-
Baydawi. Al-Razi asserted different conditions for this command.*®® It should not be in
contradictory to the prohibition in a way that it does not indicate the impossibility of its
opposition. Besides that, the order to someone should be reasonable and appropriate to
his capability. It is clear that the one who commands is aware of what he says and
understands the meaning and its opposites. He should not be neglectful (ghdfil) with his
statement.’®® In addition, al-Baydawi also defended this type of command in different
statements. He mentioned ‘the obligatory action requires its prohibited opposition,
because it is part of it.’**" This is indicated by its partial connotation (dildlah al-
tadamun). He explained that the statement in commanding something is also prohibiting
its opposition because it is included in that statement.®® Like the one who has been
decreed to sit, he at the same time is forbidden to stand or lay down.

Conversely to the above standpoint, al-Juwayni, al-Ghazali, and al-Amidi held
the opposite position.’®® They asserted God’s command about something is not as His
prohibition of its opposite, the same position held by the Qadarites.!”® Al-Juwayni

argued that this problem takes some consequences. When somebody decrees someone

164 Al-Mu‘tazilite in this matter has different point of view. According to Aba al-Husain, to order
something with optional action (  _ssill Gash e (28l 5eY1 ) is done by sequence (tartib) and
substitution (al-badl). The requirement to employ this act is to follow the will (iradah) of the commander,
which is God, the Almighty. If the command is aimed to perform all actions stated in the command,
means he has to do all contents by following the sequence (al-tartib); like tayammum instead of ablution,
eating the unslaughtered animals due to the absence of food, etc. It also has other possibilities to choose
one of them with exception (rukhsah). The other thing is to do one of the required commands as
substitution for other actions, like covering the body (satr al-‘awra) with a piece of cloth which is
acceptable (mubah), yet two pieces is better. See Abt al-Husain ibn ‘Ali ibn Tayyib, Kitab al-Mu ‘tamad
fi Usil al-Figh, (Beirut: Dar al-Fikr, 1964), 98-99.
165 Muhammad ‘Umar ibn al-Husein al-Razi, Kitab al-Mahsiil fi ‘Ilm Usil al-Figh, ed. Taha Jabir Fayyad
?QgAlWﬁn@ (Beirut: Muassasah al-Risalah,n. y.) 2: 199-201.

Ibid.
107 05 5o LY cdaii da g o i (ol Cisa
168 <Al ibn ‘Abd al-Kafi al-Subki & Taj al-Din ‘Abd al-Wahhab ibn ‘Al al-Subki, Al-Ibhdj fi Sharh al-
Manhaj: Sharh ‘ala Minhaj al-Wusil ila Ilm al-Usil li al-Qadi al-Baydawi, ed. Ahmad Jamal al-
Zamzami & Nir al-Din ‘Abd al-Jabbar Saghiri, (Dubai: Dar al-Buhuth li al-Dirasat al-Islamiyyah wa
Ihya’ al-Turath, n. y.), 2: 329-332.
169 <Abd al-Malik ‘Abd Allzh ibn Yisuf al-Juwayni, al-Burhan fi Usil al-Figh, vol. 1: 82-83; Abi
Hamid Muhammad ibn Muhammad al-Ghazali al-Tasi, al-Mustasfa fi Ilm Usal, 1: 155; ‘Ali ibn
Muhammad al-Amidi, al-lkkam fi Usil al-Ahkam, ed. ‘Abd al-Razaq ‘Afifi, (Riyad: Dar al-Sumay‘7,
2003), 1: 210-215.
0 See Abii al-Hasan ‘Alf ibn Ismail al-Ash‘ari, Magalat Islamiyyin wa Ikhtilaf al-Musallin, (EQypt:
Maktabah al-Nahdah al-Misriyyah, 1969), 2: 85.
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to perform something, the issue is not the prohibition of its opposite. This is because the
order also implies the opposite thing which includes all prohibitions but this is
impossible. For instance, when someone is instructed to perform prayer. He is
prohibited to leave it or to perform something else. Therefore, their preference is to hold
that the command of something is not to prohibit one or more of its opposites. If it is
regarded that the command of something is the prohibition of its opposite, then there
will be interrelationship between them - command and prohibition - which the former is
ordered thing and the latter is the prohibited one. This is contradictory relationship.'”*
To them, al-Bagqillant’s argument is invalid. They illustrated, that a person who has the
ability to do something, at the same time cannot do the opposite thing. Such a person
has the ability to write and at the same time he cannot write. This is absurd. In this
aspect, al-Ghazali added that he was worried about those who command somebody and
at the same time this man is neglected of its opposites (addad). Thus, by ignoring the
opposite of the command, the order is invalid.}’? However, it seems from the argument
that al-Bagillani’s notion stresses on the impossibility of contradictory relationship
between command and prohibition. It is because they are parts of speech with their
meaning existing in the soul. They should not be regarded merely on the expressions
(lafz), but also the context of the speech. Furthermore, if the one who decrees is
neglectful, based on al-Razi’s argument, the command is not valid since its condition of
command is by awareness of the speaker regarding his command as well as all its
opposites.t’

Al-Bagillani further elaborated his discussion on the aspect of prohibition, which

is part of the speech. He defined it as ‘speech which requires avoiding from doing

171<Abd al-Malik ‘Abd Allah ibn Yiasuf, al-Juwayni, al-Burhan fi Usiil al-Figh, vol. 1: 82-83; Abi al-
Husain ibn Muhammad, ibn ‘Ali ibn Tayyib, Kitab al-Mu ‘tamad, ed. Muhammad Hamid Allah, (Beirdt:
Dar al-Fikr, 1964), 77.

172 Al-Ghazali, al-Mustasfa fi Ilm Usiil, 1: 155.

3 Al-Razi, Kitab al-Mahsul fi Ilm Usil al-Figh, 2: 199-201.
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something.”*"* He elucidated the prohibition is only applicable for an addressee, not for
a person who prohibits it, the same thing to the command that is solely for the
commanded man. He divided prohibition into obligation (wajib) and recommendation
(nadb), the same division as in the case of command.'” The application of command
and prohibition may be employed through the agency of person who instructs to the
addressee, for example, in the case of the decree of the Prophet (peace be upon him) to
his companions to cut somebody’s hand for theft.'”® Even though this was employed by
the companions, the order was still from the Prophet (peace be upon him). In addition,
al-Baqillani also maintained that all God’s commands and prohibitions are not regarded
as good or bad things. Since they are meanings in the soul (ma na al-qaim f7 al-nafs),
and eternal, they have not relationship to the linguistic aspects. The one who regarded
those instructions as good and bad is from the agreement of human beings.!”” To this
problem, al-Ghazali also stressed the same thing. He illustrated, a man could order
somebody to do a bad thing, which is actually forbidden under the Islamic laws."® The
understanding that the command has relation to the good while the prohibition to the
bad sometimes is not necessarily true. All these matters should be referred back to the
Islamic laws. Therefore, it seems from the aforementioned argument we can conclude
that the command and prohibition of God definitely signify the performing of action and
avoiding of it based on their indications.

From the division of speech, al-Bagillani developed further concept of the
characteristics of speech. He affirmed that speech and conversation are not regarded as
they are unless these are delivered to an addressee. Both subjects - speaker and listener -

should be in existence as part of the activity of speaking, like the word ‘striking’

7% Al-Bagillani, al-Taqrib, 2: 317.

7 |hid., 318.

178 Al-Bagillani, al-Insaf, ed. <Imad al-Din Ahmad Haedar, (Beirut: <Alam Kutub, 1986), 167.
Y77 Al-Bagillani, al-Taqrib, 2: 86.

178 Al-Ghazali, al-Mustasfa fi Ilm Usiil, 2: 86.
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(mudarabah) and “fighting” (mugatalah), which need subject and object of the action.*”
Furthermore, the conversation between the speaker and the listener should be in the
form of statement and response. His messages should be possibly heard by his listener
and vise versa. The reaction also has to be shown by the listener responding to the
speaker. By such means, the activity of speech is done in a proper manner. In addition,
al-Bagillani maintained that the speech of the Prophet (peace be upon him) in his time
was also meant to address the absent addressees, and regarded that it was command
(amr) and prohibition (nahy) too. But, when speech is taken in the sense of conversation
(mukharabah), it precisely requires the presence of listener.®® In other words, al-
Bagillani maintained that speech, in common usage, necessitates the presence of another
person, but when it functions as command and prohibition it is meant for absent

addressees as well .28t

Al-Ghazali also asserted the same thing with al-Bagillani’s notion
in this aspect. He believed that command is also possible to those absent adressees. This
could be be done through delivering of the message to them by somebody else.'®?
However, this problem is contradictory to al-Juwayni’s stance. He maintained that the
existence (wujud) of the adressee is prerequisite to the command because it is
impossible to order somebody without an ordered person. He further reported that some
theologians asserted that to decree somebody, it is also valid to order present adresssees
while a commander (al-amir) is absent. This is exemplified by the command of the
Prophet to his people and the generations after them. This continues to the present time.

Conversely, al-Bagillani claimed that the Mu‘tazilites maintained that command

and prohibition of the Prophet (peace be upon him) were intended only for the people in

his time while its relevance for people after him should be considered by looking at

7% Al-Bagillani, al-Taqrib, 1: 335.

180 1bid.

18I Al-Bagqillant, al-Taqrib, 1: 336.

182 Al-Ghazali, al-Mustasfa fi ilm al-Usil, 2: 97.
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another indication (dalil) which necessarily entails another command.'®® By virtue of
this manner of understanding, only people after the Prophet will be included as the
object of command and prohibition. However, this notion was rejected by a theologian
after al-Bagqillani. Al-Ghazali in his al-Mustasfa, maintained that the command of God
is pre-eternal (al-azal7). The command does not require the presence of an addressee.
Since the meaning of speech in the form of command exists in the soul of the speaker,
the fulfillment of the command will be realized when the addressee is present. This is
also information to the absent addressee who necessarily has legal capacity, for
example, a father may command his son when he is still in the womb of his mother.'®*
Hence, it appears that the command of God is His pre-eternal Speech containing all
instructions to human beings which delivered to the Prophet, peace be upon him. While
the command of the Prophet is his instruction to his people and generation after them
The foregoing discussion, thus, clearly elucidates certain aspects of speech. It
could be command, prohibition, information, and even recommendation depending on
its indication. The relationship of its component also describes their different functions
in performing those instruction. This will be clarified further by illustrating the

following aspect on expressive speech.

2.4.4. Division of Expressive Speech
Having discussed parts of speech, al-Bagillani presented his notion on expressive
speech (‘ibarah). Here, he elucidated its division as well as its aspects, and his analysis

on contradictory speech. In discussing his concept, it also stated the grammarian’s

183 The author has not found this notion, as mentioned by al-Bagillani, in some Mu‘tazilite books. It is
only stated that speech, as command, may be expressed by general terms which are either directed to
limited audiences or all listeners. It depends on its indications. See Aba al-Husain Muhammad ibn Ali ibn
al-Tayyib, Kitab al-Mu ‘tamad fi usal al-Figh, ed. Muhammad Hamidullah, (Beirut: Dar al-Fikr, 1964),
255-256.

184 Al-Ghazali, al-Mustasfa, 2:97; al-lqtisad Fi al-I‘tigad, Ed. Insaf Ramadan, (Beirut: Dar Qutaiba,
2003), 155.
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perspective, Aba al-Aswad al-Dualt (d. 69 A.H./688 C.E.), in comparing the issue. By
virtue of this explication, the discussion of the topic will be more comprehensible.

Another characteristic of speech is that it has different ways of expressing
differences in meaning. In this issue, al-Bagillani divided two different expressive
speeches; communicative (mufzd) and non-communicative speech (ghairu mufid). The
former is informative speech which has particular meaning (ma‘na) while the latter is
divided into two kinds; 1) reversed letters (al-huraf al-magliabah), like the word “lijrun”
for “rijlun” (foot) and 2) arranged letters (al-Auraf al-manzamah) used by a speaker
who gives out sounds which do not give meanings or which are not of any benefit, like a
crazy man who speaks without any meaning. This kind could turn into communicative
one provided the speaker is helped to speak all the words correctly until they have
meanings.*®

In addition to this discussion, al-Baqillani detailed it by dividing communicative
speech into three sections. First, the sentence is fully independent to reveal its contents.
Second, it is partly independent to provide its meaning. Third, it is not independent to
give out its meaning from any aspect. He subdivided the first section into two parts;
first, it is independent to elucidate its meanings by its words, like the verses in al-Fath:
29,%% al- Isra’: 32,"®" and al-Nisa’: 29.1% These verses are regarded as clear sentences
that on their own explain their meanings without metaphorical expressions.'®® Their
statement has no ambigous words which signify specific meaning. This position has

been agreed upon by philologists.*® The second part is that the sentence is independent

185 Al-Bagillani, al-Taqrib, 1: 337.

18 Muhammad is the apostle of God, and those who are with him are strong against unbelievers, (but)
compassionate amongst each other.

87 Nor come nigh to adultery: for it is shameful (deed) and and evil, opening the road (to other evils).

188 Oh, ye, who believe! Eat not up your property among yourselves in vanities, but let there be amongst
you traffic and trade by mutual good-will.

189 Al-Bagillani, al-Taqrib, 1:342.

%0 Uthman ibn Qanbar, Kitab Sibawayh, ed. ‘Abd. Al-Salam Muhammad Hariin, (Egypt: Maktabah al-
Khanji, 1988), vol. 1: 12.
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to explain its meaning (mafhamihi);*** like the verses in chapter al-Isra’: 23,"? al-

7,% and al-Nisa’: 77.1** Those verses are known through understanding of the

Zalzalah:
context.
However, several usuliyyuns have different positions in relation to this aspect of
the discussion.’®> Some claimed that the sentences are understood by analogy (bi al-
qgiyas). The objectives of these verses could be identified through comparative analysis
of words used to compare with other words of similar meaning, since the context is not
written in the text. But others held the position of the validity of understanding the
sentences in the literal sense only. They asserted that if the meanings of the verses are
not stated in the text, then they do not make sense.'®® These ideas are rejected by al-
Bagillani because such literal understanding will miss the understanding of the context
of such sentences. He answered the first group that everybody knows the rules of
speech, and does not need their contextual approach by analogical reasoning and
comparing in analysis with other words. However, the meaning might be known
through indirect understanding of the text.*” To the second group, the adherents of the
Zahirite school, he affirmed that they are undoubtedly contradicting the mainstream
position of Muslims and philologists. Al-Bagillani was in line with mainstream position
in saying that these verses have certain hidden meanings which are the main objectives
of these above related verses. This sort of attempt is much closer to the context, since
198

the meanings most likely to be identified are beyond the literal statement of the text.

It is exemplified in some verses in chapter Yusuf: 82*% and al-Maidah: 1.2%°

191 <Abd. Allah ibn Yasuf al-Juwayni, Kitab al-Talkhis fi Usil al-Figh, ed. Abd. Allah Jaulim al-Nibali
and Shabbir Ahmad al-‘Umari, (Beirut: Dar al-Bashair al-Islamiyyah, 1996), vol. 1: 180-182.

192 53y not to them a word of contempt, nor repel them.

193 Then shall anyone who has done an atom’s weight of good, see it!.

194 Never will ye be dealt with unjustly in the very least.

1% Ahmad Ibn Qudiama, Raudah al-Nadir wa Janna al-Manadir, ed. Muhammad Sha‘ban Isma‘il,
(Makkah: Maktabah al-Makkiyah, 1998), vol. 1: 505-506.

1% Al-Bagqillani, al-Taqrib, 1: 346.

97 Al-Bagillani, al-Taqrib, 1: 343.

% bid., 1: 346.

199 Ask the town where we have been.
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The second division of communicative speech is partly independent that the
sentence is independent from one point of view but not independent from another point
of view in exposing its meanings. This occurs because many general statements need to
be explained in detailed because they do not indicate whether they are general or
particular in meanings, as mentioned in chapter al-Taubah: 5°°* and al-Taubah: 29.2%
The former verse states the word ‘al-Mushrikin’ which is obvious in one aspect, yet the
article ‘al’ here is understood yet still ambiguous whether it is general or particular in
meaning. The same thing can be said of the latter verse, the requirement for non-
Muslims to pay protection tax (jizyah) is clear, yet the obligatory amount to be paid is
not clearly mentioned.?*®

The third division of communicative speech is not independent. The sentence is
not independent to clarify its contents from any aspect. This refers to the usage of
metaphor (majaz) which is not used in the proper linguistic structure, and also not in the
part of the usage of certain parts of the sentence. It is also known through customary
and accepted linguistic usage and the objective of speech. This objective of speech
should be taken from the proper section and practice in linguistic aspect. Such manner

of understanding can be found as examples in chapters al-Nisa’: 43,2

and al- Hajj:
40.%%° The first verse explains that the word ‘prayer’ (salah) and ‘travelling on the road’
(‘ubar) are meant ‘places for prayer,” not the prayer itself, similarly to the word
‘salawat’ (prayers) in the second verse. This is to show the respect and dignity of those

places and their people. In short, those are the divisions of communicative speech which

al-Bagqillani elaborated from the main concept of speech.

2001 awful unto you (for food) are all four footed animals.

201 fight and slay the pagans wherever you find them.

202 _until they pay the Jizyah (compensation) with willing submission and fell themselves subdued.

203 Al-Bagillani, al-Taqrib, 1: 349.

204 ye who believe! Approach not prayer with a mind befogged, until ye can understand all that you say,
nor in a state of ceremonial impurity (except when traveling on the road).

2% Did not God check one set of people by means of another, there would surely have been pulled down
monasteries, churches, synagogues, and mosques. ..
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Furthermore, al-Baqillani also elaborated on contradictory speech that is also
relevant to this discussion. He maintained that contradictory speech could occur in
meaning and expression. The former usually happens in a complete sentence in which
its content contradicts one another, such as ‘Zaid is alive and dead’ (Zaidun hayyun
mayyitun). This sentence logically has contradictory meaning of the word ‘alive’ and
‘dead.” Another contradictory speech is in the expression which takes place in the
sentence which does not correspond to each word, for instance, in this statement ‘Zaid is
standing and not standing’ (Zaidun qaim la qaim).”*® This obviously shows
disagreement between the first and the second part which explains the subject of this
sentence. The communicative speech will be regarded as eloguent (baligh) if it
comprises three important aspects: eloquent word, eloquent discourse, and eloguent
communicator, all of which must manifest clarity and unambiguity.?”’

Al-Bagillani maintained that the communicative speech should follow the
division of speech, which has been established by Arab grammarians. There are three
divisions of speech: word (lafz), verb (fiil), and particle (harf). The word (lafz)
describes name of things such as man and horse. The verb functions to tell the period of
time whether the action is in the past or future. The particle is to illustrate condition of
action like it is already finished, in, from, when and so on. The application of these three
divisions must follow the proper usage, as has been agreed by philologists, in that they
consist of two interdependent words.?®® In other words, the sentence should have a
subject (musnad) and an object (musnad ilaihi). For example, the usage of noun and
verb in explaining subject like “Zaid hit” and “‘Amr stood up”. Those sentences will not

be accepted unless they fulfil all conditions as mentioned above.?*

206 Al-Bagillani, al-Taqrib, 1: 338.

27 Hussein ‘Abd al-Raof, Arabic Rethoric: A Pragmatic Analysis, (Oxon: Routledge, 2006), 77; Ahmad
al-Hishami, Jawahir al-Balaghah, (Beirut: Dar Thya’ al-Turath al-Arabi, n. y.), 7.

298 Al-Bagillani, al-Tagrib, 1: 338.

2% Ipid.
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These three divisions of speech, according to Goldziher, are concepts which had
been influenced by Greek philosophy. He affirmed that this division was not from
Caliph “Al1 ibn Abi Talib who instructed Aba al-Aswad al-Du’ali regarding the
establishment of Arabic grammar, but “this differentiation is given by Sibawayhi who
starts his book with this division.”?*° Furthermore, Goldziher thought that the separation
of vowels, like fathah for nasab, kasrah for hafd, and dammah for raf ‘ are derived from
the Syriac diacritical forms.?*!

His opinion seemed to be mistaken. This division was mentioned long before
Sibawayh, whose thoughts were much influenced by Greek philosophy as stated in his
book. Many Arabic sources report that Abua al-Aswad al-Duali (d. 69 A.H./688 C.E.)
was the first person who initiated the systematization of the study of the Arabic
language through its grammatical structure, under the instruction of Caliph ‘Al1 ibn Abi
Talib.?> Furthermore, Arabic is a major language amongst Semitic languages like
Assyirian (Syriac), Hebrew, Phoenician, Aramaic, Arabic, Mahri-Socotri, and Ethiopic,
and its grammatical and linguistic structures are authentically kept.”** Goldziher’s
prejudice against Islam regarding the origins of Arabic language seems to be motivated
by the objective to indicate that Islam and its civilization was simply influenced by and
borrowed from other civilizations, as it has become a common view amongst the
Orientalists. His attitude to Islam was obviously contradictory to his own statement in
his diary. He wrote that he himself was interested in Islam. However, since he was a
Jewish scholar he simply neglected his interests and held his faith to uphold Judaism.

This is clearly mentioned in his notes:

219 1gnaz Goldziher, On the History of Grammar Among the Arabs, trans. Kinga Devenyi & Tamas
Ivanyi, (Philadelphia: John Benyamins Publishing Company, 1994), 3.

M Ipid., 7.

22 Abi al-Faraj Muhammad Ibn Ishagq ibn Muhammad ibn Ishaq, The Fihrist ibn Nadim, ed. Bayard
Dodge, (New York: Columbia University Press, 1970), 88; Encyclopedia of Islam: new edition, “nahw”,
913-914.

23 Theodore Noldeke, “Semitic Languages”, The Encyclopedia Britannica, 13" Edition, 1926, 23: 617-
619.
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I truly entered into the spirit of Islam to such an extent that ultimately |
became inwardly convinced that I myself was a Muslim, and judiciously
discovered that this was the only religion which, even in its doctrinal and
official formulation, can satisfy philosophical minds. My ideal was to
elevate Judaism to a similar rational level ***
In conclusion, our foregoing discussion delineates us the division of expressive
speech related to its aspects. It also justifies valid argument concerning the division of
speech according to the Arabic grammarians. This concept also has relationship with

God’s communication to human beings. God has communicated to human beings in

certain ways and this will be elaborated below.

2.4.5. How God Speaks to Human Beings

Our prior discussion on speech and its characteristics illustrates some requirements of
proper speech. Following this description, we need to clarify on how God delivers His
messages to human beings. The next elucidation is trying to explain this topic followed
by an explanation of how revelations to Prophet Muhammad (peace be upon him) had
been done by the angel Gabriel, and later these messages were delivered to his people
and generations after them until our time. This topic relies on chapter al-Shira: 51.

In discussing how God’s speech reaches human beings, al-Bagillani elaborated
his ideas based on that particular verse in the Qur’an. He affirmed that God sent His
speech to His Prophets through two different ways: without mediation, and with
mediation. God states in the Qur’an that His revelation reaches to prophets through

three different means, as mentioned in the Qur’an chapter al-Shara: 51:
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214 Raphael Patai, Ignaz Goldziher and His Oriental Diary, (Detroit: Wyne State University Press, 1987),
20.
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It is not fitting for man that God should speak to him except by
inspiration, or from behind a veil, or by the sending of a messenger to
reveal, with God’s permission, what God’s wills: for He is most High,

most Wise.

Al-Bagillani elucidated that God used the first way, which is without mediation
to speak to His prophets Miusa and Muhammad (peace be upon them). They recognized
God’s speech which is different from all kinds of human speech through their listening.
The Prophets necessarily knew through their soul that this speech belonged to Him.
They also recognized God’s purposes by this speech since He is powerful in
communicating His knowledge to His creatures. When the Prophets knew Him, then the
burden of knowing Him was lifted, even though they were obligated with the duties of
obedience, including the preaching and dissemination of the truth and other acts like
spiritual devotion. It is because they were special persons choosen by Him. Moreover, it
is also valid that God does not inform them that this speech belongs to Him, but God led
them to this through attending to elements in the signs revealed.”™® Al-Bagillani’s
affirmation about this argument is that the knowledge of the listener necessarily grasps
the speech of God since it is different from any speech of human beings and its
meanings have been agreed upon by philologists. However, the listener may not know
the reason behind this speech. For instance, God decrees a rite for specific man in
particular time.?*°

The second method is that God speaks to prophets and people through His
messengers who are sent to them at His will. The way they know God is through His
angels who have been supported by having extraordinary abilities called miracles
(mujizat). Those abilities together with the guidance of angels show the truth of their

prophethood. The angel of revelation spoke to the prophets with the language of the

25 | ike information about revelation comes to the Prophet in the form of a ringing of a bell. See
Muhammad ibn Isma‘il al-Bukhari, Sahih a [-Bukhari, ed. Muhammad Fuad ‘Abd al-Baqi, (Egypt: Dar
Ibn Hazm, 2010), Chapter on The Book of Revelation, no. 2, 8.

216 Al-Bagillani, al-Taqrib, 1: 429-430.
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prophets with meanings that have been known to them previously, including all His
non-Quranic messages. Al-Bagillani stated:

The angel [Gabriel] does not convey [revelation] to the prophet who is a

human except through the language of the prophet the meanings of which

have been known and uttered through linguistic conventions, and the angel

details them into giving expression of God’s eternal speech (kalamuhu al-

gadim), and the revelation, which is not the Qur’an. Therefore, it is

generally the way of human beings to know the speech of God, His

expression, and His revelation which is not the Qur’an through prophets

and his people (umam).?*’ This is what we presented through analysis and

inference (al-nazr wa al- istidlal)...?*8

Furthermore, al-Bagqillani elaborated his discussion concerning the two ways by
which the angel communicated to prophets followed by their delivery of the message to
their people. First is that the prophets comprehended the meanings of the message
through non-equivocal words (nas gaira mukitamil), which do not need analysis and
inference. The same thing is the case in relation to their people, they understood the
speech of the prophets through this process as well. The second way is that the
messages were understood through equivocal words (al-mujmal wa al-mu/tamil), which
had different meanings. These are known through indication (dalil) attached to these
messages. In this aspect they have two characteristics; first is the indication of this
speech is rational (agli), and second is that the indication is instructional (tawgifi).2*°
The former requires logical analysis to grasp messages of the angel and prophets while
the latter does not require this process. This is lessening of the burden (takhfif) of test
and abandoning of looking for rational evidence.?? In addition, al-Ghazali also affirmed

the communication of God to angel as well as to prophets, we have to know that God

has the created necessary knowledge (ilm bi al-darira) consisting three things; the

27 Al-Bagillani does not mention what he means by umam (people). Perhaps, those were pious Muslims
in a particular community like ‘Imran and Lugman. ‘Imran was the father of Maryam who had been
chosen by Allah together with Prophets Ibrahim and Adam. While, Lugman was the one who had been
bestowed by Allah His wisdom. He was also a Qadr of the people of Bani Israil. See Abt Ja‘far ibn Jarir
al-Tabari, Jami al-Bayan an Ta’wil ay al-Qur’an, ed. Abd Allah ibnAmad al-Muhsin al-Turki, (Egypt:
Markaz al-Buhuth wa al-Dirasah al-Arabiyyah wa al-Islamiyyah, 2001), vol. 3: 156 and 18: 547.

218 Al-Bagillani, al-Taqrib, 1: 431.

219 |pid., 432.
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speaker, the content of speaking, and the purpose of speech. All these three aspects were
bestowed to the angel and instilled in the prophets’ hearts. Through these means, they
undoubtedly recognized the Absolute Speech of God, which is different from human’s
speech. This complicated process is difficult to be understood by common people,
notably on how God spoke to Prophet Moses directly without any intermediary, which
was neither with letters nor sounds. This is like a blind man who wants to know colours
and shapes.??! From the aforementioned statement it appears that al-Bagillani delineated
the two significant methods on how God speaks to human beings. In his discussion he
focused on those ways of communication, yet he left his discussion on the third way
which is speaking from behind the veil. Perhaps, this means, to him, is not relevant
matter to be discussed in this topic.

A prominent Ash‘arite commentator of the Qur’an, Al-Razi, also clarified the
verse in his commentary on the matter of how God communicates to human beings. He
rejected the Mu‘tazilites® view that God is invisible.””> According to them, there is
another way how God speaks to human beings. The first three points have been stated
above, while the fourth, according to them, is that if a man sees God, it would be valid
too that He speaks and the listener could see Him as well. However, God negates this
way by saying “wama kana libasharin an yukallima” and followed by explaining the
three ways of God’s communication method with human beings. On this matter, al-Razi
argued that the limitation of humans ability to see God is not in all conditions. It is only
in this world. This verse should not be fathomed partly, as stated by al-Mu“talites, yet it
should be related to other verses which explain the possibility of human beings seeing
God is in the hereafter.?”® In another verse al-Qiyamah: 23, human beings could see

God. Al-Razi commented that the Mu‘’tazilites tried to interpret the term ‘al-nazr’

221 Al-Ghazali, al-Mustasfa fi llm al-Usiil, 2: 22.

222 < Abd. Al-Jabbar, Sharp Usal al-Khamsah, 232.

228 Muhammad Fakh al-Din al-Razi, al-Tafsir al-Kabir wa Mafatih al-Ghaib, (Beirut: Dar al-Fikr, 1981),
27:188.

224 |_ooking at their Lord.
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(view) as ‘al-intizar’ (waiting) which is far from the context.?”®> Before him, al-Ash’ari
also rejected this notion saying that the word ‘al-nazr’ could not mean ‘thinking.” When
the word ‘al-nazr’ is placed together with the word ‘al-wajh’ (face), the meaning should
be vision in physical sense, not in imagination.??® Besides, the ability of man to see God
is also informed by the Prophet (peace be upon him) in his saying that a man could see

God in the hereafter as if he sees the moon:
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So verily, you shall see your Lord as you see the moon on the night of a

full moon, you shall not crowd one another to see Him.?’

A later theologian, al-Razi, in his commentary of this verse, supported the
Ash‘arite’s position stating that speech of God is a pre-existent (qadim) attribute
expressed by letters and sentences. During the process of revelation, the Prophets and
the angel of Gabriel both heard Absolute Speech which were neither letters nor sounds
from behind the veil. They recognized that by the necessary knowledge (al-ilm bi al-
darira) which is extraordinary speech from God, and does not require further proof.
Those who believed that they solely heard the letter as well as sound, they regarded this
not an extraordinary process. This is nothing else than common speaking done by
human beings.??®

Ibn Taymiyya, a Hanbalite follower, had a different analysis concerning the
above verse of the Qur’an chapter al-Shara: 51. He believed that there are three
different types of communication between God and human beings; first is delivering
messages through revelation, second is through direct speaking behind a veil, and third

is by sending an angel. The first may be in the form of revelation (waky) or inspiration

22> Muhammad Fakh al-Din al-Razi, al-Tafsir al-Kabir wa Mafatih al-Ghaib, 30: 229.

226 Abii al-Hasan al-Ash‘ari, Al-Ibanah, 32.

227 Muhammad ibn Isma‘il al-Bukhari, Sahih a [-Bukhari, ed. Muhammad Fuad ‘Abd al-Baqi, (Egypt:
Dar Ibn Hazm, 2010), chapter on the Book of Tawhid, no. 7434, 884.

228 Muhammad Fakh al-Din al-Razi, al-Tafsir al-Kabir wa Mafatih al-Ghaib, 27: 190.
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(ilham) which is adressed to prophets and devoted chosen people (awliya). This method
could occur with or without the mediation of an angel. He proved by stating the
following hadith:
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Narrated by Ibn Mas‘ad that the Prophet Muhammad (peace be upon him)

said: Indeed, the holy spirit (the angel Gabriel) blew into my mind, that

soul is impossible to die until its livelihood is complete. Fear God and do

right request to Him.?**

Another relevant hadith as quoted by Ibn Taymiyya is:
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Narrated by ibn Jabal that the Prophet, peace be upon him, said: Indeed, |

woke up in the night, and prayed as | could. | was drowsy in my prayer for |

felt very heavy. | found myself with my God, the almighty, in beautiful

form. He gGod) said: O, Muhammad, do you know what do the angels

dispute?...>*°

According to Ibn Taymiyya, the first and second hadith explain that revelation
could be delivered through different ways; with or without mediation of an angel to the
prophets. This way is not only happen to prophets but also to those who are devoted
persons (awliya). The second type of communication, as Ibn Taymiyya maintained, is
direct speaking from behind a veil. In this respect, it only occured to Prophets Miisa and
Muhammad (peace be upon them). God spoke to them differently from delivering of

revelation. It could be inferred from the above verse that this was the second type of

how God communicates to human beings. Therefore, Ibn Taymiyya concluded that

2 Muhammad ‘Abd Allah al-Hakim, al-Mustadrak ‘Ala Sahihain, ed. Mustafa ‘Abd al-Qadir ‘Ata,
(Beirut: Dar al-Kutub al-Islamiyyah, 2002), chapter on The Book of Transactions, no. 2866, 2: 5.

0 Abii “Isa Muhammad ibn Isa ibn Sarah, Sunan al-Tirmidhi, ed. Kamal Yusuf al-Hat, (Beirut: Dar al-
Fikr, n. y), chapter on The Book of interpretation of the Qur’an, no. 3235, 5: 343.
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speaking is not revealing, as it is proven from the fact that God directly spoke to them
without any mediation. It only occured behind the veil which is invisible. The third type
of communication of God to human beings is by sending His angel to the prophets. He
sent the Angel Gabriel to deliver God’s messages to them, and they went on to deliver
those messages to their people. This process, as Ibn Taymiyya stated, is called by
cleared revelation (al-wahy al-jali) which means God spoke to the prophets through His
angels with audible sound. This is known through revelational signs like ringing of the
bell or the Angel Gabriel appearing in the form of a man. From these type of
communication Ibn Taymiyya summarized that the highest level of communication is
God speaking to the prophets in plain words and meanings.>** Here, Ibn Taymiyya
seemed to be driven by his tendency to give literal understanding of both verse and
hadzith as to avoid his speculation commenting those issues.

In addition, al-Bagillani elucidated that the process of delivery of messages from
the angel to the prophets and from the prophets to their people was done through words,
demonstrations, symbols, and commands. Through elements the prophets necessarily
grasped the messages of the angel just as in the same way the people understood the
messages of the prophets. This is evidence of the angel being witness to the prophets as
well as the prophets being witnesses to their people.?*? In this respect, al-Ghazali added
that the prophets could hear messages from the angel in the form of originated letters
and sounds describing the messages from God while the people recognized the
prophets’ speech in the same process as the prophets understood the angel’s speech.?*®

Morevover, Al-Baqillani observed that to know God’s messages, human beings
should recognize the speech of Prophet Muhammad (peace upon him). He asserted that
there are two ways to grasp the meaning of the prophet’s speech. First is through the

non-equivocal meanings of his speech (nas ghairu mu/itamil). It is comprehensible to all

231 |bn Taymiyyah, al-Risalah al-Ba ‘albakiyah, (Riyad: Dar al-Fadilah, 2004), 77-84.
232 Al-Bagillani, al-Taqrib, 1: 432. This is in accordance with the verse of the Qur’an Chapter al-Hajj: 78.
23 Al-Ghazali, al-Mustasfa FT ilm al-Usiil, 2: 22.
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Arabic speakers that its meanings have been agreed upon conventionally, while the
second way is through general and equivocal meanings of speech (has mu/ktamil). This
kind of speech has metaphorical expressions which are not easily understood except by
indications (dalil). Sometimes, this speech requires rational arguments in order to grasp
its contents, but sometimes it does not need such rational arguments. To solve this
problem, al-Bagillant affirmed two important conditions. First is to analyze the general
speech of the prophet by implicit meanings of words used. For example, the Quranic

verse in chapter al-An‘am: 141,

which requires Muslims to give poor tax (sadagah)
after harvest. Also, in the sadith of Prophet Muhammad (peace be upon him) there is a
statement which requires believers to strive and struggle among mankind or wage war
until they say that there is no god but Allah.?** The phrase ‘illd bi kaqggiha’ is about
performing prayer, giving zakat and so on.?*®

Another way to fathom the equivocal meanings of the prophet’s speech is by
using words, commands (ammadrat), affirmations, and demonstrations which necessitate
the listener to figure out the purpose of the prophet’s speech. These elements are used as
means to understand his speech because the contents are not definite as mentioned in the
Qur’an, “then fight and slay the pagans” (al-Taubah: 5). The term ‘al- mushrikin " (the
pagans) denotes all those who come under the category covered by the term in a total
way.?*" In addition, in some events the prophet also elucidated his speech through the

method of making signs by his fingers, as he indicated his closeness to a breadwinner of

orphaned children.?®

234 . but render the dues that the harvest is gathered...

2% Abi al-Husain Muslim ibn al-Hajjaj, Sahth Muslim, (Beirut: Dar al-Fikr, 1993), chapter in The Book
of Faith, no. 22, 1: 35; Muhammad Muhsin Khan, The Translation of the Meanings of Sahih al-Bukhari,
(New Delhi: Kitab Bhavan, 1984), chapter on the Book of Faith, no. 483, 2: 274.

2 Al-Baqillant, al-Taqrib, 1:435; al-Ghazali, al-Mustasfa Fi Usil al-Figh, 2: 22.

7 Al-Bagillant, al-Taqrib, 1: 435; al-Ghazali, al-Mustasfa F7 Usil al-Figh, 2: 23.

238 <| and the person who looks after an orphan and provides for him, will be in paradise like this, putting
his index and middle fingers together.” See Muhammad Muhsin Khan, The Translation of the Meanings
of Sahih al-Bukhari, (New Delhi: Kitab Bhavan, 1984), no. 34, 8: 23.
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Moreover, al-Bagillani, as he elaborated in his arguments, also affirmed that
those who know the equivocal words of the prophet are from two important generations.
The first is Muslim people who lived together with the prophet, followed his command
and narrated traditions from him. They were called companions (al-sakabah). Another
generation is the people who lived in the second generation who received information
about the messages and meanings of the equivocal words. They necessarily figured out
those messages and their objectives. This continually went on from generation to
generation.” In addition to this process, Al-Ghazali developed al-Bagillani’s notion
that if there are messages and meanings of the equivocal words are unknown by
linguists, those would be grasped through their context (gardin).?*

On God’s speech, al-Bagillani further elaborated that a person will never know
that God is speaking through his Essence, God as a Commander (amir) and Preventer
(nahin) if he holds the principle that God’s Speech is created. This is clear when we
observe that the principle of the Mu tazilite sectarian group which maintained that
God’s speech is through His essence not His attribute. In addition, this person will not
arrive at the true information from God which has been communicated through His
promise and threat (wa ‘d wa al wa ‘id) unless he believes that truthfulness (sidq) is part
of His attributes, and falsehood (kidhb) is an impossibility on His part. This is by reason
of the fact, that in some aspects the Mu‘tazilites believe that God may lie through His
information, has untruthful quality in His attributes, and probably commits injustice
upon mankind.?*

Nevertheless, according to al-Bagillani, all these assumptions believed by the
Mu‘tazilites are impossible.?*> He affirmed that God has the attribute of Seeing,

Willing, Hearing, Living, and Knowing. If God does not have all these attributes, then

2% Al-Baqillan, al-Taqrib, 1: 436.

20 al-Ghazali, al-Mustasfa F7 Usil al-Figh, 2: 23.

?415ee their dispute in this problem in Abi al-Hasan al-Ash‘ari, Magalat al Islamiyyin, 2: 254.
22 Al-Baqillant, al-Taqrib, 1: 437.
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He has the opposite attributes in His pre-existence which is impossible. He is absolutely
dumb, blind, unwilling, forgetful, ignorant, and weak till our times. This is however
contradictory to mainstream theological position of Muslim scholarship.?** In other
words, this response implies the impossibility of God’s attributes, like blindness,
weakness, dumbness, death, ignorance, and lying which are not in accordance with
God’s infinite Majesty. All of these claims are merely shallow arguments asserted by
the Qadarites.?**

Al-Bagillant’s theological principles are also relevant to disprove the argument
of contemporary Orientalists notably their involvement in the issue of the createdness of
the Qur’an. They stated that the matter is also associated with the doctrine of
Christianity relating to the Christian Logos. This was the word of God through which
He incarnated into the person of Jesus of Nazareth. Hence, the divine Logos became the
human flesh. This incarnation was aimed to save the human beings in their lives in this
world.?* To this claim we can trace al-Bagillant’s arguments rejecting them. In his al-
Tamhid, he strongly criticized the principle doctrine of Christianity. Al-Bagillant
explained that God is pre-existent (gadim), while Jesus is either originated or corporeal
(muhdath). He questioned how could the eternal incarnates with the originated one? If
that God could incarnate into His creation, He could also contradict to it. All these
activities are contradictory to the nature of His atttribute of eternity. The eternal is
neither touchable nor mixture. The word of God (Logos), which is eternal, is better than
the flesh of Jesus, which is originated. In the other words, they belittled the status of
God by lowering His eternity of speech, which was incarnated into the body of Jesus.
Furthermore, al-Bagillani also disagreed that through God’s personification to human

beings, it causes that the flesh of Jesus was able to turn into different status; half human

3 Al-Bagillani, al-Tamhid, 48-49.

21pid.

% Manabu Waida, “Incarnation,” Encyclopedia of Religion: Second Edition, ed. Lindsay Jones, (New
York: Thomson Gale, 2005), 7 : 4417.
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and half divine, which is impossible for him. He further elaborated by questioning why
were the flesh and blood always originated (mu/dath) even when they were embodied
by the word of God (Logos) which is eternal? The same thing applies to the His word,
why was it still eternal even if it was personified in the body of Jesus?. These problems
are baseless. Hence, this notion should be rejected.?*® Furthermore, in another place, al-
Baqillant also elucidated his concept of God’s speech and human’s speech in contrast
to the concept of the Christian word (Logos). These speeches are different in nature.
The former is pre-existent while the latter is originated. Their roles are also distinct.
According to him, the speech of God is meaningful (mufzd). It is adressed to the present
adressee and the absent one. It is delievered to his prophets and become the main

guidances for human beings to reflect upon.?’

2.5. Concluding Remarks

In conclusion, our foregoing discussion in this chapter concerns the issue of speech
related to the createdness of the Qur’an as al-Bagillani’s response to the Mu‘tazilites’
views. His arguments has also clarified several claims of the contemporary Orientalists.
On this pivotal issue he affirmed that the Qur’an is God’s Speech, which is uncreated in
nature. The Mu‘talites’ and several Orientalists’ study on this group show their own
interest in promoting to their audiences. The Mu’tazilites attempted to defend their own
stance based on the purification of God from any attributes by raising such an issue. The
Orientalists, on commenting that matter, tried to justify the doctrine of Christian Logos
which embodied human flesh. Al-Baqillani’s polemic in the principle of theological
matters was not only addressed to the Mu‘tazilites, but also to another group,
Mujassimites. To him, this matter should be clarified as his defense to the framework of

al-Ash‘arites school of thought which will be elaborated in the next chapter.

246 Al-Bagillani, al-Tamhid, 109-111
247 See al-Bagillani’s concept on Division of Speech on the previous page.
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CHAPTER I11: ANTHROPOMORPHIC APPROACH
TO THE QUR’AN AND AL-BAQILLANI’S RESPONSE

3.1. Introduction

The anthropomorphic understanding of God has existed even before the teachings of
Islam arrived.! This issue was introduced to Islam as part of some theologians’ attempts
in viewing their theological doctrines. However, this is one of which caused crucial
problem in Islamic theological discourse that called for contradictory opinions amongst
theologians. Some of them were Anthropomorphists (mujassima), who based their
principle on corporeal bodies, maintaining that God’s attributes as well as His activities
are based on the physical basis. It is due to their literal approach of the Qur’an as well as
certain tendency to refer their doctrines to other beliefs in Christianity and Judaism.
Hence, their concepts most probably are also influenced by those two religions. Before
we discuss further, we would like to elucidate the background of the role of

anthropomorphism within Islamic intellectual polemic.

3.2. Background of the Anthropomorphic Approach to the Qur’an

One of the problematic matters in understanding the Qur’an is the existence of the
mutashabihat verses. The Qur’an has two types of verses; the mukkamat and
mutashabihat. Each type could have different perspectives towards their meanings.
Based on some sources, both terms have been perceived differently.? Here, we rely our
definition on one of them as many researchers preferred. According to them, the
mu/ikam verses give clear meanings and do not show ambiguity. All of these verses are
clearly shown and have been arranged systematically. Meanwhile, the mutashabih

verses contain ambiguous meanings. The context also shows unbinding elements,

! Anthropomorphism is the belief that God has physical body and limb like a human. See James Hastings,
Encyclopedia of Religion and Ethics, (New York: Charles Scribner’s Sons, 1908), vol. 1: 573.
“Muhkamat is a verse that has clear meaning without further explanation. Mutashabihat is verse having
more than one meaning, hence, it needs further interpretation. See discussion of those concepts in Ahmad
von Denffer, Ulum al-Qur’an, (Leicestershire: The Islamic Foundation, 2007), 79-81.
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hence, leading to differences of opinion. What happened is that most commentators of
the Qur’an as well as a number of theologians during their analyses and commentaries
of those ambiguous verses (mutashabihat) tended to differ amongst them, including the
verses of the attributes of God.

In the course of the history of Islam, the Muslims have made contacts with other
religions such as Judaism and Christianity. Based on those religions, especially
Christianity, the doctrine on the attributes of God believes that God might be described
in physical form. His attributes are also possibly likened to the attributes of human
beings.> Sometimes, people who converted from these religions to Islam tried to
understand its teachings based on their previous beliefs. Their process of
understandings might err in terms of their learning of their new religion. Somehow,
such a thing may influence certain conception of Jewish and Christian doctrines, which
causes misunderstanding by merging them with the teachings of Islam, notably dealing
with the attributes of God for instance, as maintained in Christianity. In Islamic
theological discourse, there were some sects which had similar opinions in viewing the
attributes of God. They believed that God has certain physical body which could be
explained through the anthropomorphic perspective. Those were the Mujassimate

groups as represented by Hashwiyya,* Mugatiliyya,® and Karramiyya.® Their theological

% S. David Sperling, “Biblical Imaginary of God”, in Encyclopedia of Religion: Second Edition, ed.
Lindsay John (New York: Thomson Gale, 2005), 5:3542-3.

* A term addressed by the Mu-‘tazilites to appoint the people of tradition (a/l al-Hadith) whom they
regarded having anthropomorphic views. Further information see A. S. Halkin, “The Hashwiyya,”
Journal of the American Oriental Society 54, no. 1 (1934), 1-28; E. d, “Hashwiyya,” in Encyclopedia of
Islam: New Edition, ed. B. Lewis et. al., (Leiden: E. J. Brill, 1986), 3: 269.

> This group was established by Mugatil ibn Sulayman (d. 150 H/ 767 C.E.). His thought was not only
inclined to Anthropomorphism but also Shi‘ism. See in Abz Bakr Ahmad al-Shahrastani, al-Milal wa al-
Nipal, (Beirut: Dar al-Fikr, n. y), 104; ‘Abd Allah Mahmuad Sahata, “preface”, in al-Ashbgh wa al-
Naza'ir, Mugatil ibn Sulayman, (Egypt: al-Ha’ah al-Misriyyah al-Ammah li a-Kitab, 1994), 54-5;
Wilferd Madelung and Paul E. Walker, An Ismaili Heresiography: the Bab al-Shaytan from Aba
Tammam’s Kitab al-Shajara, (Leiden, Brill, 1998), 62.

® This group has either theology or legal system of their own; C. E. Bosworth, “Karramiyya,”
Encyclopedia of Islam: Second Edition, (1978), 4:667-9; Aron Zyssow, “Two Unrecognized Karrami
Texts,” Journal of the American Oriental Society 108, no. 4 (1988), 577-587.
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views basically adhered to Ahmad ibn Hanbal,” yet in certain extent they practiced
literal approach to the text which is different from his principle. They developed their
own perspectives in viewing certain issues based on the anthropomorphic basis.

Ahmad ibn Hanbal was a pivotal traditionist (mukaddith) who established the
theological formula. He formulated his methodological approach to grasp the text of the
Qur’an and hadith, especially of those mutashabihat verses without asking how (bila
kaifa). In this attempt he tried to understand the text by leaving the rational basis, and
interpreting them as they are by authorizing to God (tafwid). Only He knows the real
meaning of them. Hence, ibn Hanbal did not comprehend the text anthropomorphically.®
Some Orientalists claimed that Ahmad ibn Hanbal was considered as an
Anthropomorphist.® It is argued that his compilation of hadith mentioned lots of
information of the Prophet (peace be upon him) pertaining to anthropomorphic sayings.
God has been described in the physical term, like the sadith of vision (ru ’ya) and some
of his commentaries in the chapter of al-Najm 1-18. Furthermore, having studied several
of Ibn Hanbal’ books, Williams concludes that there is no single statement in those
works that mentioned his balkafa formula. This is the main method used by those earlier
scholars (salaf) to approach the Qur’an and hkadith, which is also called by bila kaifa
(without asking how). Therefore, ibn Hanbal is considered as an Anthropomorphist who
is very much influencing to other theologians after him, notably with his literalistic
perspective that he promoted. However, the foregoing conclusion is invalid. To disprove
this claim, we need to investigate Ibn Hanbal’s works and clarify his stance. His

theological principle has been recorded by one of his followers, al-Khallal, an

" H. Laoust, “Ahmad b. Hanbal,” in Encyclopedia of Islam: Second Edition, ed. B. Lewis et. al, (Leiden:
E. J. Brill, 1986), 1: 273-277.

8 <Abd al-Rahman Abu al-Hasan al-Jawzi, Daf‘ Shubha al-Tashbih, ed. Muhammad Zahid al-Kawtharr,
(Egypt: al-Maktabah al-Azhariyyah li al-Turath, n. y), 8.

% Joseph Schacht, “Theology and Law in Islam”, in Theology and Law in Islam, ed. G. E. von
Grunebaum, (Los Angeles: Weisbaden, 1971), 11; Wesley Williams, “Aspect of the Creed of Imam
Ahmad ibn Hanbal: a Study of Anthropomorphism in Early Islam,” in International Journal of Middle
Estern Studies, 2002, 34: 448.

77



authoritative compiler of ibn Hanbal’s teachings.® He elucidated his concept of tafwid
disproving his anthropomorphic views. Al-Khallal stated when Ahmad ibn Hanbal was
asked about the hadith on descending (al-nuzal) and vision (ru’yah) he said that he
believed without asking how (la kaifa) and meaning (l¢ ma‘na). He obviously
delineated that ibn Hanbal in this tenet left the meaning to God (tafwid),™ and clarified
his theological basis. Such a stance stayed over the course of the time followed by later
theologian, Abu al-Hasan al-Ash‘ari as well as other followers. Al-Ash‘ari, in his work,
confidently declared his position following ibn Hanbal in his theological formulation of
bila kaifa.'? This formula also set his notion in rejecting the Mu‘tazilite’s perspectives.
In addition, Al-Razi, in his delineation of a number of various different schools, also
clarified Ahmad ibn Hanbal’s views which had been accused by the Mu‘tazilites as
having anthropomorphic basis in his principle.”® Al-Razi rejected such a claim and
considered it as baseless. Because most of the hanabilites referred to God regarding
those meanings when they had theological problems dealing with the mutashabihat.
Therefore, Ahmad ibn Hanbal is a deanthropomorphist theologian who used the bila
kaifa principle in his method to approach the text of the Qur’an and hadith.

In the map of Islamic theological discourses, the Mujassimates resided at the

opposite views of the Mu‘zalites and contradicted with the Ash‘arites.* They relied

10 Ziauddin Ahmad, “Aba Bakr al-Khallal-the Compiler of the teachings of Imam Ahmad b. Hanbal,
Islamic Studies 9 (1970), 245-254.

1 See in the footnote quoted by al-Kawthari in ‘Abd al-Rahman Aba al-Hasan al-Jawzi, Daf‘ Shubha al-
Tashbih, ed. Muhammad Zahid al-Kawthari, (Egypt: al-Maktabah al-Azhariyyah li al-Turath, n. y), 8.

2 Abi al-Hasan Al ibn Isma’il al-Ash‘ari, al-Ibanah an Usiil al-Diyanah, ed. ‘Abd al-Qadir al-Arna’ut,
(Damascus: Maktabah Dar al-Bayan, 1981), 17-29; Magalat Islamiyyin wa Ikhtilaf al-Musallin, (EQypt:
Maktabah al-Nahda al-Misriyyah, 1969), 2: 350.

3 Fakh al-Din al-Razi, /'tigadat Firaq al-Muslimin wa al-Mushrikin, ed. ‘Ali Sami al-Nasshar, (Egypt:
Maktaba al-Nahdah al-Misriyya, 1938), 66.

¥ Theologians are divided into three different kinds. First are those who preferred using rational
argumentation. They are the Mu‘tazilites. In rejecting the doctrines of Christianity and Judaism, they
applied this method to defend the doctrines of Islam. However, later on several Mu‘tazilite theologians
associated with certain groups who deviated in religion and inclined to heresies. Second are those who
preferred literal undertanding. They are the Hashwiyya. This group includes Karramiyya, Barbahariyya,
Salimiyya, Mushabbiha and Mujassima. The third group are that those who resided between the
Mu‘tazilites and Hashawiyya. They are Ash‘arite theologians. Their doctrines are founded by the
argument of the Qur’an and Hadith, yet they also considered the rational basis to infer them. See further
information in footnote of Kamal al-Din Ahmad al-Baydawi, Isharat al-Maram min Ibarat al-Imam:
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their way of understanding the Qur’an on the textual approach of humanistic
perspective. On the contrary, the Mu‘tazilites built their principles by understanding the
Qur’an through the rational basis (¢« 'wil). Even though they regarded the Qur’an and
hadith, their tendency was to rely much on the reason. Those two groups placed the
Ash¢arites in between them.'® The Ash‘arites applied the middle way in approaching the
text which was neither liberal nor literal. They were people of the tradition (ahl al-
Sunnah). The founder of this group, Abu al-Hasan al-Ash‘ar1 (d. 324 H/ 935 C.E.), was
previously a supporter of Mu‘tazilite’s views for about forty years of his life. Yet, he
finally declared himself to change his theological tendency to ahl al-Haqq, adhering to
Ahmad ibn Hanbal’s principle.® In this position, al-Ash‘ari disagreed upon the
Mu‘tazilites’ principle who possessed rationalistic basis, as well as to the Mujassimates
who had anthropomorphic perspective. Therefore, his followers tried to develop his
ideas to reject their arguments on several issues against those groups, including
Muhammad ibn al-Tayyib Aba Bakr al-Baqillant (d. 403 H/1013 C.E.). He formulated
his theological views addressing Mu‘tazilite’s principles, one of which is on the issue of
the speech of God as elucidated above in Chapter Two. Here, we will elaborate further
our discussion on his thoughts defending against the Anthropomorphists’ views on the
problem of the Qur’an. But, before we explain further his ideas, we will firstly deal

with the doctrines of the Mujassimites.

Sharh Kutub al-Imam al-‘dam al-Figh al-Akbar wa al-Awsad wa al-Wasiyyah wa al-‘dlim wa al-
Muta‘llim wa Risalah Abii Hanifah, ed. Yusuf ‘Abd al-Razzak and al-Imam al-Kawthari, (Pakistan:
Zamzam Publisher, 2004), 139-141; Ibn Khaldin, Muqaddimah ibn Khaldin, (Beirut: Dar al-Qalam,
1992), 463-4.

1> Ibn Khaldiin, Mugaddimah ibn Khaldiin, 463-4.

'® Abd al-Hasan Alf ibn Isma’il al-Ash‘ari, al-ITbanah an Usil al-Diyanah, ed. ‘Abd al-Qadir al-Arna’ut,
(Damascus: Maktabah Dar al-Bayan, 1981), 17-29; Magalat Islamiyyin wa Ikhtilaf al-Musallin, (EQypt:
Maktabah al-Nahda al-Misriyyah, 1969), 2: 350.
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3.3. The Anthropomosphists and their Doctrines

To trace the doctrines of anthropomorphists, we have difficulty referring to their
original works."” A number of their principles were recorded by their opposing
theologians who criticized their stance like the Hanabilites,*® Ash¢arites,"® Shi‘ites,*
and Mu‘tazilites.?* Those people criticised their literalism in approaching the text of the
Qur’an as well as their reliance on the fabricated zadiths of the Prophet (peace be upon
him). The doctrine of anthropomorphism dealing with several theological topics is
based on their own method.

The anthropomorphists based their principle in approaching any text literally.
They affirmed the textual interpretation without involving the rational argument. In this
approach, they did not add any idea to those texts. They literally fathomed and
formulated their views which were believed to be their theological concepts. Hence,
they let the text spoke as it is. In such a way, they built their analytical conceptual
doctrines. It is known through al-Shahrastani’s account:

The anthropomorphists also say “We do not add anything of ourselves,

nor do we pursue questions which our predecessors had not raised. They

said, “what is between the two covers is God’s speech. This is also what

we say.?
Here, he delineated how the Anthropomorphists approached either the Qur’an or hadith

as their sources of theological doctrines. Hence, by virtue of such method they had their

own principle mainstream which was contradictory to other theologians.

Y There were possibilities that their works were burnt by their opponents which were regarded as
heretical views. Their thoughts could be investigated through those who criticized against their notions.
See W. Montgomery Watt, Islamic Philosophy and Theology, (Edinburgh: The Edinburgh University
Press, 1085), 59 and 109; Muhammad ‘Abd al-Sattar Nassar, “al-Karramiyyah”, in Mausi ‘ah Firaq al-
Islamiyyah, ed. Muhammad Zaqziq, (Egypt: Wizarah al-Awqaf, 2009), 561.

'8 |bn Qutaiba al-Dintiri, Ta "'wil Mukhtalaf al-Hadith, ed. Mahmiid Shukri al-Aldsi et al, (Beirut: Dar al-
Kitab al-Arabi, n. y), 55-6.

1% Muhammad Abt Hamid Al-Ghazali, al-Igtisad fi al-I‘tigad, ed. Insaf Ramadan, (Damascus: Dar
Qutaiba, 2003).

20 Al-Hasan ibn Miisa al-Nawbakhti, Firaq al-Shi ‘ah, (Beirut: Dar al-Adwa’, 1984), 15-7.

2! Abii Uthman Amr ibn al-Bahr al-Jahiz, Rasdil al-Jahiz, ed. ‘Abd al-Salam Muhammad Hariin, (Egypt:
Maktabah al-Khanji, 1964), 2: 2-23.

2 A. K. Kazi and J. G. Glynn,”The Jabarite and the Sifaiya,” Abr Nahrain 9, (1969-1970), 101.
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Originally, one of the sources from which we can trace their background is the
circle of Aba al-Hasan al-Basri (d. 110 H/728 C.E.).”® During his time a number of
people had initiated in understanding the text literally. They used to have long
discussions among them. Those people were called by other followers as the
Hashwiyya. Over the course of time, this group was developed very quickly and
subdivided into several sects, one of which was the Karramiyya.?* Some
heresiographers also addressed them by other terms; Mujassima® and Mushabbiha.?
Hence, all of these sects were grouped and referred to one main idea which is

anthropomorphism. They dealt with several theological issues as elaborated next.

3.3.1. The Speech of God

The anthropomorphists asserted different views on the speech of God. Some believed
that God originated His speech. Hence, His speech is created. The other groups
maintained His speech is part of His attributes. It is one of God’s properties. Al-
Baghdadi reported the Anthropomorphists maintained God’s speech is one variety of
human speech and its words. God uttered by originating His speech as existing in His
essence. To them, God’s essence is space which is available for the originated things.

One of their figures, the follower of Zurara ibn A‘yan al-Rafidi believed that God’s

2 This group was established during the meeting in the circle of al-Hasan al-Basri in Basra. When
someone blundered on one particular issue, Al-Hasan said to his audience to seclude those people from
his circle. After this time, a number of men discussed about that event by saying ‘al-Hashwiyya’ meaning
‘prolix and useless discussion.” Hence, since then this term was used to refer to those people. They also
affirmed the antropomorphistic approach to the text which they claimed following the earlier sholars.
Unfortunately, their argumentation is also by adding a number of fabricated and weak #adiths in their
doctrines. See introduction of Muhammad Zahid ibn Hasan al-Kauthari ibn Abt al-Qasim ‘Alf ibn al-
Hasan ibn Hibah Allah ibn Asakir, Tabyin Kadhib al-Muftari, ed. Al-Kawthari, (Damascus: Matba‘ah al-
Tawfiq, 1928), p. 11; E. d, “Hashwiyya,” in Encyclopedia of Islam: New Edition, ed. B. Lewis et. al.,
(Leiden: E. J. Brill, 1986), 3: 269.

# C. E. Bosworth, “Karramiyya,” Encyclopedia of Islam: Second Edition, (1978), 4: 667-9.

2> Group of people who believed that God has real physical body. See in Muhammad ‘Alf al-Tahanawi,
Mausii’ah al-Kashf Istilahat al-Funiin wa al-Ulam, ed. Rafiq al-‘Ajam et al, (Beirut: Maktabah Lubnan
Nashirun, 1996), 1473.

2 people who likened God with His creatures and those of originated things See ‘Alf ibn Muhammad ibn
‘All al-Jurjant, Kitab al-Ta ‘rifat, ed. Ibrahim al-Abyari, (n. c., Dar al-Dayyan li at-turath, n. y.), 274.
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attributes are originated, hence, they are also part of human beings’ attributes. God does
not have special properties of living, knowing, willing, hearing, and seeing. All these
attributes are created in Himself similar to as human beings.”’ Other
Anthropomorphists, the Karramiyya, contradictorily maintained that the speech of God
(kalam Allah) is eternal, while His utterance (gawl) is originated consisting of words
and sounds. God is able to talk and understand the other speeches with His power.?®
Furthermore, they maintained too that God is knowing (‘alim) with His knowledge
(ilm), powerful (gadir) with his power (qudra), living with His life (haya), and willing
with His will (mashza). He also has another attributes like hearing, and seeing.?*
Al-Juwayni also described Hashwiyya’s notion on the speech of God. They
believed that His speech, which comprised sounds and words, is eternal. They also
stressed that the heard (al-masmi‘) by a reader of the Qur’an is the essence of His
speech because it is the sound of God. If that speech is written and arranged on any part
of the body, it is regarded an eternal thing. To them, even the body is originated, yet it
may switch into an eternal one including its words and sounds. Essentially, these two
things are pre-existent (gadim). Furthermore, commenting on their views, al-Juwayni
stated that their method was based on the denial of necessary knowledge (juhd al-
dararat). They held that the speech was eternal at the same time it was originated. It
consists of sentences arranged by various different letters. Every letter could precede
each other depending on the proper term. The first word possibly could be placed in the
middle or the last. Hence, it could be concluded that such a theoretical approach
obviously leads to conclusion on turning the created things into an eternal one.*® Having

described those views, al-Juwayni also analyzed their arguments and negated them. He

2" <Abd al-Qahir ibn Tahir al-Baghdadi, al-Farq baina al-Firag, ed. Muhammad Muhy al-Din ‘Abd al-
Hamid, (Beirut: al-Maktabah al-Asriyyah, 1995), 229-230.

%8 Aba Muzaffar al-Isfiraini, al-Tabsir fi al-Din, ed. Kamal Yasuf al-Hit, (Beirut: Alam al-Kutub, 1983),
114; al-Baghdadi, al-Farq bain al-Firaq, 219; al-Shahrastant, al-Milal wa al-Nihal, 96.

29 Al-Shahrastani, al-Milal wa al-Nikal, 112.

% Al-Juwayni, Kitab al-Irshad Ila Qawati‘ al-Adilla fi Usil al-I‘tigad, ed. Mufammad Yasuf Misa and
‘Abd al-Mun‘Im ‘Abd al-Hamid, (Egypt: Maktabah al-Khanjt, 1950), 129.
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considered that notion as baseless and hence, rejected by his point of views. The
critiques against his ideas will be further discussed below, together with those of other
Ash‘arite theologians.

From the aforementioned reports of several theologians, we can conclude that
the speech of God, according to the Anthropomosphists, contains words and sounds,
either eternal or originated. They did not differentiate between them. However, it is also
valid in another aspect in which they also affirmed the similarity of the terms

‘recitation’ (qira’ah) and ‘recited’ (maqriz’). This matter will be further elaborated.

3.3.2. The Similarity of the terms ‘Recitation’ (gira’ah) and the ‘Recited’ (maqrz’)
In the issue of the speech of God, the terms ‘recitation’ (qird’ah) and the ‘recited’
(maqrzz’) have been differently fathomed by a number of theologians. The
Anthropomorphists believed that those two terms are similar. It is argued that the
meaning of God’s sounds and words are audible for the readers of the Qur’an. They
even believed that the sound of man is the sound of God. They affirmed too the sounds
and attributes of creature are from the attributes of God.*

In another place, Ibn Taymiyya (d. 728 H/1328 C.E.) further reported the
principle of this group. They maintained that during the reading of the Qur’an, they
believed that they were articulating it. To them, the term ‘writing’ (kitaba) is ‘written’
(al-maktzb), the same thing to the recitation and the recited. In addition, they further
believed that the Qur’an only comprises words and sounds. The expressive sound is
essentially heard from the reader. However, they denied the meaning therein.*

Furthermore, some Anthropomorphists maintained similar doctrine with the

1 <Abd Rahman ibn Muhammad ibn Qasim al-‘Alhalimi al-Najdi, Majmii‘ Fatawa Shaikh al-Islam
Ahmad ibn Taymiyya, (Saudi Arabia: The Servant of Two Holy Mosque, n. y), 12: 374.
% Ibid., 12: 394.
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Mu‘tazilites who also affirmed that the speech of God is created, even though they
admitted as the Hanabilites, the adherents of Ahmad ibn Hanbal.*

One of a well known Hanabilite theologians, Aba Ya‘la (d. 458 H./1066 A.D.),**
believed in the similarity of both terms ‘recitation’ (qira’a) and ‘recited’ (maqri’). He
equated those two terms as well as ‘writing’ (kitgba) and ‘written’ (maktiab). It is
evident from the verse in al-Mudathir: 25-26,% that demontrates how the people of the
Quraish adressed their statements to the recitations (tilawar) of Prophet Muhammad
(peace be upon him) and regarded them as his own words. Their assumption later on
was proven wrong, since those recitations are from the Qur’an, which was revealed by
God to him. Furthermore, Aba Ya‘ala argued about the Aadith of the Prophet (peace be
upon him) regarding the deliverance of the message of God to one particular
community, as stated below:

It is narrated that Jabir ibn ‘Abd Allah said: The Prophet (peace be upon

him) showed himself to his people saying ‘is there any person who sends

me to his people, while, the Quraish has rejected me to deliver the

messages of God.*%

The foregoing hadith, according to Aba Ya‘la, elucidated the Prophet’s statement about
his recitation which is called the speech of God (kalam Allah). By virtue of this fact, the
Muslim people agreed calling the recitations (tilawat) as the speech of God because
those who used to listen to these words would say that this message is the speech of
God based on their audible sounds.*” He further argued that the ‘writing’ (kitaba) is the

‘written’ (maktib) as it proven by the verse in al-Wagi‘ah: 77-79.% Here, he argued

that the Qur’an is stated in the Book. They believed that those on which they wrote, they

* Ibid.

3 In his introduction, Wadi. Z. Haddad informed that Abii Ya‘la was accused by the Ash‘arites as having
anthropomorphic notion together with Ibn Taymiyya and Ibn Qayyim al-Jawziyya. See in Abt Ya‘la ibn
al-Farra’, Kitab al-Mu ‘tamad fi Usil al-Din, ed. Wadi Zaidan Haddad, (Beirut: Dar al-Mashrig, 1986),
25.

% Al-Mudathir: 25-26: It is nothing but the word of a mortal.” (as a result of his disbelief) I will cast him
into the fire of hell!

% Muhammad Isma‘il al-Bukhari, Khalg Af‘al al- ‘Ibad, (Beirut: Muassasah al-Risalah, 1990), 1: 41.

3" Aba Ya‘la, Kitab al-Mu ‘tamad fi Usil al-Din, 88.

%8 Wagi‘ah: 77-79: “That (which is recited to you) is a most noble Qur’an (which always teaches and
provides guidance). In a Book well-guarded, which none can touch except the purified.”
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called it as the writing of the Qur’an (kitaba al-Qur’an). The same thing for those who
swear by the Qur’an. In this sense they dealt with the speech of God. To those who
attempted to write the Qur’an, if they are in state of impurity they would have sinned
due to the inimitability of the Qur’an. It is also due to its holiness as everybody may not
touch it casually. Only those who are pure are permissible to touch it. Aba Ya‘la further
elaborated his argument in analyzing the term ‘memorization’ (hifz), which, to him, is
not similar to ‘memorized’ (mahfuz). Because it is knowledge of how the speech
reaches the intellect of the memorizer (hafiz) those who are unable to attain that
particular status might not be regarded as a memorizer (hafiz). In addition to this, he
explained that someone’s knowledge is neither considered as memorization (hifz) nor
writing (kitaba) or reading (tilawa) because each is sound and word. The sounds of the
writing appear during its recitation, like the hand which demonstrates motion when it is
regularly moved.*®

Furthermore, Abt Ya‘la also rejected some Ash‘arites’ notion on the prohibition
of speaking with the speech of God.*° He argued that idea is contradictory to the hadith
of the Prophet (peace be upon him) as he stated “no slaves are beloved by God until
they speak with His speech,”*! which is the Qur’an. This statement, according to him, is
the obvious reason why we possibly utter it. It is also proven by the other sadiths that
the Prophet (peace be upon him) allowed his companions to learn the Qur’an from
certain knowledgeable persons.*? As a result of learning from those people, Aba Ya‘la

concluded, it is permissible to speak with the speech of God. In this sense, he equated

% Abii Ya‘la, Kitab al-Mu ‘tamad fi Usil al-Din, 89.

“*Ibid., 90.

*t Abai Bakr Ahmad Ibn al-Husain ibn ‘Alf al-Baihaqi, Kitab al-Asma wa al-Sifat, ed. Muhammad Zahid
al-Hasan al-Kauthari, (Egypt: al-Maktabah al-Azhariyyah Li al-Turath, 1939), in The Speech of God Is
Uncreated, 237.

*2 1t is narrated from ‘Abd Allah ibn Amr reported: Prophet Muhammad, peace be upon him, said: “learn
the Qur’an from my father, ibn Umm Abd, Muadz, and Salim.” Abi ‘Abd Allah Muhammad ibn Ismail
al-Bukhari, Sahih al-Bukharz, ed. Muhammad ‘Abd al-Baqi, (Egypt: Dar ibn Hazm, 2010), chapter on
The Book of the Merit of the Qur’an, no. 4999, 623.

85



the meanings of reading (tilawah), comprehension (ifham), and information (i lam)*
based on the verses of al-Qasas: 3** and al-Nisa’: 164.” Therefore, God’s speech is
immediately revealed in the heart of the Prophet (peace be upon him).*

From the foregoing discussion, it seems that the doctrine of the
Anthropomorphists on their equation between the recitation and recited affirms the
similarity between the speech of God and the speech of human beings. Both speeches
could be either eternal or originated. They also elaborated their views on the Qur’an and

its related characteristic.

3.3.3. The Quran and Its Characteristics

Having defined the meaning of speech of God, we deal with the Anthropomorphists’
ideas about the Qur’an and its characteristics. Based on the account reported by al-
Shahrastani, the Hashwiyya formulated their principles in viewing the Qur’an and its
features. According to them, the contents of the Qur’an, which comprises the words,
sounds and written numbers, are eternal in nature. No speech is comprehensible without
these elements.*” This concept is contradictory to both the Mu‘tazilites*® and the
Ashearites*® since they included certain aspects to be eternal which were excluded by
both groups. Those features could be in the form of number, ink, paper and so on. They

also proved their argument with the hadith of the Prophet (peace be upon him). It is

3 Abl Ya‘la, Kitab al-Mu ‘tamad fi Usil al-Din, 90.

* Al-Qasas: 3: We recite to you some of the stories of Musa and Fir’aun setting forth the truth for people
who believe.

** Al-Nisa’: 164: And Alldh spoke to Musa directly (without any intermediary).

*® Abii Ya‘la, Kitab al-Mu ‘tamad fi Usil al-Din, 90. In this matter he also relied on verse of 26: 192-195:
And indeed the Qur’an (which consists among others of the previous stories) is revealed by Allah, Lord
of all the Worlds. It was brought down by the trustworthy Angel, Jibril. Into your heart, so that you (O
Muhammad) may be among those who give warning (to mankind).

" Al-Shahrastant, Al-Milal wa al-Nikal, 106.

*® The Mu‘tazilites held that the Qur’an is the speech of God which is created and originated. See ‘Abd al-
Jabbar al-Hamadani, Sharh Usal al-Khamsah,ed. ‘Abd al-Karim Uthman, (Egypt: Maktabah Wahbah,
1996), 526.

* The Ash‘arites believed that the speech is meaning existing in the soul. See ‘Abd al-Karim al-
Shahrastani, Nihaya al-Igdam fi ilm al-Kalam, ed. Alfred Guillaume, (n. c., Maktab al-Saqafah al-
Diniyyah, n. y.), 282-88.

86



stated in his saying that on the Day of the Judgment, God will call all creatures loudly,
hence, everyone will hear and obey it.*°

In addition, the Hashwiyya defended their principle on the revelation of the
Qur’an. They maintained that things between the two covers are the speech of God
revealed to the Angel Jibril. It is written in the text as well as in the Preserved Tablet
(Lau/ al-Makfiiz) and also heard by the Muslims in paradise from God without veil or
mediation.>® Moreover, they also maintained that the Qur’an which is uncreated is
eternal existence. Its alphabetical words, bodies, colours, and sounds are created in
nature by God.*? In this sense, His word (kalam) is eternal while all those features are
originating (hadithah) from Him.*?

Besides elucidating their doctrines of the Qur’an, al-Shahrastani also reported
that the Hashwiyya also asserted the process of communication between Prophet Moses
with God. They maintained it occured when to him he was revealed the holy book of
Tawra. They described how Prophet Moses was addressed by God in the holy place of
Sinai mount.>* At the very beginning, he heard God’s Speech like the sound of dragging
chain.®® According to Mugatil ibn Sulayman (d. 150 H./767 C.E.),*® God spoke through
His mouth (mushafaha) to Prophet Moses when he was 40 years old. When that
communication was completed he was bestowed the Tawra from which he told his

7
1.5

people about the paradise and hell.”>" Furthermore, a Hanbalite follower, Abu Ya‘la, also

reported the Hashwiyya’s notion on how communication between God and Prophet

%0 “God the almighty will call in the day of judgment with sounds which are heard by people of all ages.”
This hadith has been cited by al-Shahrastani without stating its transmitter. However, the author found
slightly different text (matn) in Sahih al-Bukhari “the Prophet said: “God will gather His creatures (ibad)
during the End of the Day, and He will call them with His sound which is audible from far and near...”
See al-Bukhari, Sahih al-Bukhari, in The Book of Tawhid, no. 7481, 890.

5! Al-Shahrastani, Al-Milal wa al-Nial, 107.

%2 Ibn Asakir, Tabyin Kadhib al-Muftart, 150.

>3 Wolfson, The Philosophy of Kalam, (Cambridge: Harvard University, 1976), 301.

> Taha 11-12: “When he came near the fire, he was called by name “O Musa!, “I am your Lord! Take off
your sandals, for you are now in the sacred Valley of Tuwa.”

> Al-Shahrastani, Al-Milal al-Nikal, 106.

% <Abd Allah Mahmad Sahata, preface in al-Ashbah wa al-Nazgir, (Egypt: al-Hay’ah al-Misriyyah al-
‘Ammah li al-Kitab, 1994), 60.

*" Mugatil ibn Sulayman, Tafsir Mugatil ibn Sulayman, ed. ‘Abd Allah Mahmiid Sahata, (Beirut: Dar Ihya
al-Turath, n. y.), 1: 423.
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Moses occured. When God spoke to him, Prophet Moses was in a state of instability
because he was shocked by this extraordinary event. Then, God decreed unto him to
open his eyes. Prophet Moses found hundred steps in front of him. This information,
however, was doubted by Abi Ya‘la in his comment about this sadith.>® It was merely
an argument proposed by them to promote their doctrines.

Therefore, it seems from the foregoing explanation that what the
Anthropomorphists claimed is invalid. The information has been falsified by Abtu Ya‘la
because the status of this information is inaccurate. Their arguments may have been
supported by the hadith, yet one of their objectives is to support their mission. This also
stated by the ealier figure Mugatil ibn Sulayman, who related their ideas to physical
aspects likening God with the human’s image and activity.>® Hence, by virtue of that the

characteristic of their approach to the Qur’an is relying on anthropomorphism.

3.3.4. The Anthropomorphic Attributes of God

Having discussed the aforementioned topic on the Anthropomorphists’ notion on the
Qur’an, here we deal with their principle of the attributes of God. It is obviously known
from their theological framework that their main characteristic is likening God to the
corporeal image.

Al-Shahrastani reported that the Hashwiyya group maintained their theological
principle on the attributes of God by relying on the physical description. They asserted
God in a materialized matter by affirming that God is in the form of a physical body,

either His spiritual or physical aspect. He may move from one place to another, descend

%8 Abil Ya’la, Kitab al-Mu ‘tamad fi Usiil al-Din, 220.

> Aba Hatim ibn Hibban also reported that Muqatil was the one who used to refer to the Jewish and
Christian sources to approach the Qur’an. In some other aspects, he also relied on the fabricated hadith to
study the teachings of Islam. See ini Sahata’s introduction on Mugatil ibn Sulayman al-Balkhi, al-Ashbah
wa al-Nadair, ed. ‘Abd Allah Mahmud Sahata, (Egypt: al-Hai’ah al-Misriyya al-‘Ammah Li al-Kitab,
1994), 36.
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and ascend, and steadily sit.> In addition, they also held that their God is allowed to be
touched and shaken. It is even possible for devoted men to embrace and hug Him in
this world and the hereafter if they could reach the highest level of sincerity and unity
after performing and struggling with spiritual exercise. They also believed God is
visible in this world. They could even visit Him or vice versa. One of the Mujassimite
figures, Daud al-Jawaribi, said that God has His specific form. He has body, flesh, and
blood. He also has physical and parts of a body like hands, feet, head, tongue, eyes, and
ears. All those parts do not resemble any creatures. Furthermore, God also has been
depicted as having certain characteristics in His body. He is hollow right from His head
to the chest, yet His other parts are solid. He also has long, thick, and frizzy hair.®!

In addition to their doctrines, the Anthropomorphists interpreted the mutashabihat
verses based on their anthropomorphic principle. It is known through analyzing a
number of verses which they commented to show their principle of understanding. They
interpreted some verses, like God’s seat (istiwa’), face (wajh), hands (yadain), and
descending (al-nuzal), in a way that they relied on corporeal basis. This is also valid in
certain hadith of the Prophet (peace be upon him) that they quoted to express their
ideas. For instance, they stated the hadith of God’s creation of Adam, in which the
Prophet (peace be upon him) said in his statement, “(God) created Adam in the form of
the merciful (God).”®® Furthermore, they added information to cement their stance even
if it is invalid. As al-Shahrastani claimed, they said:

God was sad due to the great deluge of Noah which causes His eyes red,

His throne creaking like a straddle of the animal, and He pleases from
every side with his four fingers.®

80 Al-Shahrastani, Al Milal wa Nikal, 105.

*1 Ibid.

%2 Muhammad Ibn Isma‘il al-Bukhari, Sahih al-Bukhari, ed. Muhammad Fuad ‘Abd al-Bagi, (Egypt: Dar
Ibn Hazm, 2010), in The Book of Asking Permission, no. 2667, 751; Abu al-Husain Muslim ibn al-Hajjaj,
Sahih Muslim, (Beirut: Dar al-Fikr, 1993), in The Book of Prohibition to Beat on the Face, no. 2612, vol.
2:536.

%% Al-Shahrastani, Al-Milal wa al-Nihal, 106; AK. Kazi and J. G. Flynn,” the Jabarites and the Sifatiya”,
Abr Nahrain, vol. 9, 1969-1970, 100.
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In another place, al-Shahrastant also narrated the Anthropomorhists’ assesment about
the Prophet’s statement:

God met me, He shook hands with me, and, kissed me and put His hand
between my shoulders until | felt His cold fingers.®*

The aforementioned facts elucidate how God was described in humanistic manner. They
likened Him to human beings who have physical and material elements. They believed
that God sits on His chair where He puts His body that may cause noises because of His
weight. The foregoing hadith also explains that the Prophet met God as if He met His
companions. He shook, kissed and even putting His hands to the Prophet’s shoulders.
Al-Shahrastani’s account clearly delineates the detailed principle of anthropomorphic
doctrines. Even though he did not mention the status of the hadith,it is based on the
mainstream of that particular group during his time.

The concept of attributes of God, as believed by the Anthropomorphists could be
traced back to non-Islamic sources. It was proven by the fact that Muqatil ibn
Sulayman’s commentary of the Qur’an contains Jewish and Christian doctrines.®® His
anthropomorphism is derived from those religions which complemented his
interpretation. He was so much influenced by their doctrines, hence, he sometimes
fabricated the hadith of the Prophet (peace be upon him).%® For instance, al-Bukhar
mentioned Mugqatil’s statement saying that Dajjal would appear in 150 H. His statement
was truly proven that he was a liar because Dajjal did not appear then.®” Furthermore,
in elucidating his commentary Mugatil also relied on the israiliyyat narrations. This
category of hadith is actually not used by a traditionist (mukaddith) due to its

fabrication and invalidity. For instance, he narrated the sadith below:

* Ibid.

% < Alf Sami Nasshar, Nasha al-Fikri al-Falsafi fi al-Islam, (Egypt: Dar al-Ma’arif, n. y.), vol. 1: 289.

% Ahmad ibn ‘Alf ibn Thabit ibn al-Khatib Al-Baghdadi, Tarikh Madina al-Salam, ed. Basshar Awwad
Ma‘rif, (Beirut: Dar al-Garb al-Islami, 2001), 211-19; Muhammad ibn Ahmad al-Dhahabi, Mizan al-
I‘tidal fi Nagd al-Rijal, ed. ‘Al Muhammad Muawwad, (Beirut: Dar al-Kutub al-1Imiyyah, 1995), 6: 314;
Ibn Hajar Shihabuddin al-Asqalani, Tahdzhib al-Tahdhib, ed. Ibrahim al-Zaibaq and ‘Adil Murshid,
(Beirut: Muassasah al-Risalah, n. y.), vol. 4: 145.

®7 Shams al-Din Muhammad ibn Ahmad al-Dhahabi, Mizan al-I‘dal fi Nagd al-Rijal, ed. Ali Muhammad
Muawwad, (Beirut: Dar al-Kutub al-Ilmiyyah, 1995), vol. 6: 505.

90



during the end of the day someone calls, where is the friend of Allah?,
then, the group of angels step forward to sit with Him on the throne until
they touch His shoulder.®®
This hadith explains the physical activities of God and His angels during the day
of resurrection which had not been narrated by any narrators. Another
Anthropomorphist, Ibn al-Karram, also maintained his theological belief relying on
Christianity in terms of the concept of God.* In Christianity, God is described in the
form of an image. It is even possible to picture God as well as His attributes in
humanistic manner.” The Karramiyya also depicted God as the One who has a body.
They believed it as He is self-existent. He knows physical and corporal things.
Therefore, according to them, He is a body who recognizes it similar form. Only the like
can know the like.”* Some of their adherents also developed this doctrine maintaining
that every two things existing by themselves must be either in contact or contradict with
them. Like the accident and substance which require to occupy in space. They also
reside in certain direction. Thus, God, who has body and self-existent, is in a high place
of the world. In Him, everything could be originated.”> However, this concept is
rejected by Ibn Jawzi. To him it is impossible for God to contradict or be in contact
with other things in the physical aspect since it will belittle God’s existence which is
merely occupying certain directions.” His existence cannot be limited to certain space

and time, therefore, He is powerful over all things. Further arguments of the

Anthropomorphists would be elaborated in the discussion of their opposite ideas.

%8 <Ali Sami al-Nasshar, Nash’ah al-Fikr al-Falsafi fi al-Islam, 1: 289; Abu al-Husain Muhammad ibn
Ahmad al-Malati, Kitab Al-Tanbih wa al-Radd ala ahl al-Ahwa’ wa al-Bida‘, ed. Sven Dedering,
(Istanbul: Matba‘ah al-Dawlah, 1936), 86-7.

% ¢Abd al-Qahir ibn Tahir ibn Muhammad al-Baghdadi al-Tamimi, Al-Farq Baina al-Firag, ed.
Muhammad Muhy al-Din ‘Abd al-Hamid, (Beirut: al-Maktabah al-Asriyyah, 1995), 216; Muhammad
‘Abd al-Sattar Nassar “al-Karramiya” in Mawsu‘a al-Firaq al-Islamiyya, 570; Ashraf Sa‘ad, “al-
Mushabbiha,” in Mawsu ‘a al-Firaq al-Islamiyya, 642.

0 Reginal H. Fuller, “God: God in New Testament,” Encyclopedia of Religion: Second Edition, ed.
Lindsay Jones, (Farmington Hills: Thomson Gale, 2005), vol. 5: 3543.

™ Muhammad ‘Abd al-Sattar Nassar “al-Karramiya” in Mawsu ‘a al-Firaq al-Islamiyya, 566.

72 Al-Shahrastani, Al-Milal wa al-Nihal, 109; Abd al-Sattar Nassar, “Al-Karramiyya”, 566.

3 <Abd al-Rahman Abii al-Hasan al-Jawzi, Daf* Shubha al-Tashbih, ed. Muhammad Zahid al-Kawtharf,
(Egypt: al-Maktabah al-Azhar li al-Turath, n. y.), 22.
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3.3.5. Hulaliyya

In the history of Islamic thought, the anthropomorphist did not only comprise
theologians but also lot of suf7 figures. These people were divided into several different
schools consisting of the extreme (Gulah) of Shi‘ite, Hallajia, Zaramiyya, and

Mubayyidah. " All of them agreed upon the concept of Hulil,”

which was rejected by a
great number of Muslim scholars in the polemic of Islamic theological mainstream.
Concerning the doctrine of huliliyya, they believed in the concept of incarnation
(hulizliyya). According to them, God may reincarnate in a human body.”® This appears
in the form of man, as in the case of the Angel Jibril when he went to Maryam to tell her
about pregnancy.’” Furthermore, the doctrine of Auliliyya is also believed to originate
from the experience of the Prophet (peace be upon him). It is proven his experience in
seeing his God as it is narrated that Prophet Muhammad (peace be upon him) said, “I
saw my God in the beautiful form.””® The other source was also stated in the Tawra
which happened to Prophet Miisa. He was reported to have said, “I talked with God, and

He replied so and so0.”” By virtue of those evidence the Anthropomorphists justified

their notion of Auliliyya as part of their theological beliefs.

™ Al-Baghdadi, al-Farq baina al-Firaq, 254-266; al-Razi, I ‘tigad Firaq al-Muslimin wa al-Mushrikin,
73.

™ Hulil is a philosophical term dealing with the relation between a body and its place. There are two
different hulul: 1. The union of body and soul (huliil al-rith fi al-badan). 2. The union between a divine
spirit with man (hulil aql al-fa‘al fi al-insan). See further information in Louis Massignon, “Aulil,” in
Encyclopedia of Islam: First Edition, (Leiden: Brill, ), 3: 333.

’® Al-Baghdadi, al-Farq baina al-Firag, 254-266.

" Maryam: 17-20: “She made a wall to protect herself from them, We sent her Our Spirit who appeared
to her in the resemblance of a perfect full grown man. Maryam said “I seek refuge in Allah Most
Gracious from you; if you are conscious of Him. He replied: “I am the Messenger from your Lord, and 1
have come to bestow upon you the gift of a son endowed with purity.”

7® Al-Shahrastant, Al-Milal wa al-Nial, 108.

" Ibid.
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The doctrine of hulaliyya historically was initiated by the extreme Shi‘ite
(Gulah).®® They were divided into many different groups; sabbaiyya, bayyaniya,
janahiyya, khitabiyya, shari‘iyya, and namiriyya. Each of them promoted the doctrine
of the hulaliyya related to the people of the house (ahl al-bait). According to them,
God’s spirit was reincarnated to the Prophet (peace be upon him), ‘Ali, Fatimah, Hasan,
and Husein, hence, these people were considered possessing divine authority which was
similar to God.®" In the course of time, this doctrine gradually spread throughout the
Muslim world. Furthermore, in relation to the doctrine of hulaliyya, the Shi‘ite also
maintained that God was also reincarnated in their imams. His spirit could go from one
person to another. It may also go from the prophet to the imams, and end up in ‘Ali. In
certain situation that spirit might move again to other people.?? In other words, their
belief is that God’s spirit went around in those people and ended up in someone who is
regarded as a devout. As a result of this belief, they regarded that Angel Gabriel was
wrong in sending God’s revelations, which were actually delivered to ‘Ali, conveyed to
the Prophet (peace be upon him). According to them, this mistake made God shy.
Therefore, He let the Prophet became His messenger and ‘Ali replaced him
afterwards.® This sort of doctrine, however, is still maintained by contemporary Shi‘ites
in certain countries.®*

Furthermore, the Sufr Anthropomorphists affirmed that God might reincarnate in
certain selected men. These people are mostly honoured by their community. Al-
Baghdadi reported the hilmaniyya held that God personifies into a pious and good man.
Hence, everytime they found a beautiful picture they bowed to it. In addition, these men

who are able to achieve the highest level of spirituality will recognize their God. Hence,

8 al-Razi, I ‘tigad Firaq al-Muslimin wa al-Mushrikin, 73.

81 Al-Baghdadi, al-Farq baina al-Firag, 256.

82 <Abd al-Mun‘im al-Hafni, Mausii’ah al-Firaq wa al-Jama’at wa al-Madhahib al-Islamiyya, (EQypt:
Dar al-Rashad, 1993), 192; Manabu Waida, “incarnation: Imams”, Encyclopedia of Religion: Second
Edition, ed. Lindsay Jones, (Farmington Hills: Thomson Gale, 2005), vol. 7: 4416.

8 Al-Malati, al-Tanbih wa al-Radd, 18.

8 See our discussion on their theological doctrines in Chapter Four.
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in this position, they may do whatever they wish, even if it is prohibited for them.®® In
another place, this heresiographer also told another significant group, Aallajiyya, who
affirmed that those who purify himself in seeking God’s obedience and keep their
patience against those joy and passion, their state is lifted and placed into groups of
people who are intimate with God. If someone attempts to further refine himself until he
achieve complete purification, in this position God’s spirit will inhere in himself. This is
like the case of Prophet ‘Isa, the son of Maryam, who had been incarnated by Him.
Such a person may wish everything, because his act is God’s manifestation in
himself.®®

Moreover, the state of being incarnated (Zhuliliyya) occurs in the sufis during
the condition of escapades (shatahat).?” The one who has attained this particular level
expresses his fellings about God’s presence in his soul. His incarnation may happen in
two different situations: al-kulial al-jawarr and al-kulial al-sarayani. The first is the
situation in which someone is contained in a container just like water in a pot while the
second is like the union of a thing into another in which they will be mixed and blended
like the fragrance of rose into the flower.®® During these two conditions, as reported by
al-Hujwiri, they believed that God will become their ears, eyes, hands, and even
tongues. Their speeches are “words were the outward sign of his speech, but the speaker
was God.”® Such condition had occured to one of the important companions ‘Umar ibn
al-Khattab. God spoke through his tongue as stated by His Apostle.®® Hence, these sif7
Athropomorphists had been practicing different types of Aulaliyya doctrines. They had

their own views based on their founders. Essentially, the principle of Zhulaliyya was

% Al-Baghdadi, al-Farq baina al-Firag, 259.

% bid., 263.

87 < Abd al-Rahman al-Badawi, Shatahat al-Sifiyah:Abi Yazid al-Bustami, (Kuwait: Wakalah al-Matbiah,
n.y), 14-15.

8 <Abd al-Rahman al-Badawi, Shatahdt al-Sifiyah: Abi Yazid al-Bustami, (Kuwait: Wakalah al-
Matbii‘ah, n. y.), 15; M. Saeed Shaikh, A Dictionary of Muslim Philosophy, (New Delhi: Adam Publisher
& Distributors, 2006), 56.

8 Ali B. Uthman al-Jullabi al-Hujwiri, Kashf al-Mahjiib, trans. Reynold Nicholson, (Leyden: E. J. Brill,
1911), 254.

% 1bid.

94



similar but they are different in certain details. An Orientalist, Nicholson,** commented
on this problem by expressing his appreciatian to the practice of huliliyya as employed
by those anthropomorphist sufis. Their union with the world-soul, to him, is the happiest
feelings for a sufi to express his love to each other on earth.*” In another place,
Nicholson also described that this practice was similar to the core doctrine of
Christianity.”® God had incarnated into His creature, Jesus, to show His union between
divinity and humanity. This similarity, perhaps, made him appreciate such concept.
Even if this tradition had been practiced by a number of people in the Muslim world, a
number of theologians and other scholars regarded it as religious malpractice.
Therefore, the authority had sentenced al-Hallaj, one of the founders of Hallgjia sufr
school, to death due to his deviated doctrines of Aulaliyya.®*

In short, the foregoing discussion elucidates the doctrine of Anthropomorphists
in the Islamic theological discourse. They resided at the extreme opposite of the
Mu‘tazilites. However, they were also contradictory to the Ash‘arites school. Hence, in
response to their principles and to defend the Ash‘arites’ position, al-Bagillani criticised

their doctrines which will be elaborated below.

3.4. Al-Bagqillant’s Criticism to Anthropomorphism

Having described the theological doctrine of the Anthropomorphists, we would like to
highlight al-Baqillant’s theological responses to that particular group. As an Ash‘arite
theologian, it is known through his principal arguments that he could place his position
between the Mu‘tazilites and the Anthropomorphists. He was able to give the moderate

solution in responding to the issues in the doctrinal polemic, which later on was

% He was an Orientalist who had spent most of his life reseaching on the Sufism. See his works; The
Mystic of Islam, (Indiana: World Wisdom, 2002); translation of the Kashf al-Ma#jiib: the Oldest Persian
Treatise on Sufism, (Leyden: E. J. Brill, 1911); Translation of The Mathnawt of Jalaluddin al-Rimi,
(Cambridge: Gibb Memorial Trust, 1985).
zz Reynold A. Nicholson, The Mystics of Islam, (Indiana: World Wisdom, 2002), 118.

Ibid., 107.
% Al-Baghdadi, al-Farq baina al-Firag, 263; Abi ‘Abd Rahman al-Sulma, al-Tabagat al-Sifiah, ed.
Mustafa ‘Abd al-Qadir Ata, (Beirut: Dar al-Kutub al-l1imiyyah, 2003), 236.
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followed and further developed by other Asharites theologians after him. As far as the
doctrines of anthropomorphism are concerned, al-Bagqillani seriously criticised through

several topics which will be delineated below.

3.4.1. The Meaning of Speech

Al-Baqillant’s definition of speech is contradictory to both the Mu‘tazilites and the
Anthropomophists. His rejection against the Mu‘tazilites has been stated above in the
previous chapter, where we dealt with al-Bagillani’s thoughts in rejecting them. We

would like to highlight his refutation to the Anthropomorphists. In his works, al-

Bagqillani defined the speech:

Bashaldl (g A1 g dabaill SlsoY) 0ds aie s i) (3 3B sre g2 2
Speech is meaning existing in the soul expressed by those articulated
sounds and arranged letters.*®
His definition of speech was obviously not only adressed to criticise the Mu‘tazilites,”’
but also the Anthropomorphists.”® Al-Baqillani criticized the latter group which
affirmed that God speaks through His sounds and words which are eternal (gadim), the
same thing to the sounds and words of human beings. They did not differentiate
between them. As a result, this principle might cause an investigator to conclude the
eternity of the creature.*® In addition, al-Bagillani also reported that Anthropomorphists
affirmed God’s speech and considered it to be eternal, while the poem (saj°) is the
originated thing.*® They believed that our words and sounds during the reading of the

Qur’an are eternal (gadim) while during reading of the poem (shi ‘r) is originated. The

% See our discussion on al-Bagillani’s responses to the Mu‘tazilites in Chapter Two.

% Abi Bakr Muhammad ibn al-Tayyib Al-Baqillani, al-Tagrib wa al-Irshad, ed. ‘Abd al-Hamid ibn ‘Al
Abi Zanidh, 1: 317.

% His argument against the Mu‘tazilites has been discussed in the Chapter Two.

% Anthropomorphists defined speech comprising sounds and words. See their views on this concept in
relation to the attributes of God in page 81-82 of this chapter.

% Al-Bagqillani, Al-Insaf Fima Yajib I‘tigaduh wala Yajiizu al-Jahl bih, ed. ‘Imad al-Din Ahmad Haedar,
(n. c., Alam al-Kutub, 1986), 162.

' Ipid., 163.
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one who recites the Qur’an, his recitation is eternal whereas when he recites the poem
his recitation is originated. Those activities have different categories depending on the
recited things. In the other words, he criticised their notion that the speech of God
which in one perspective is considered as eternal, and in the other it is also originated.
It is impossible for God at the same time to have two contradictory attributes.

Al-Bagillant also responded to the concept of anthropomorphism on the eternity
of words and sounds. Some anthropomorphist groups believed that God speaks through
the Qur’an which comprises words and sounds.'®* Both words and sounds are eternal in
nature different from those which belong to human beings. However, in response to this
notion al-Bagqillant stated such belief is problematic because their statement is
inconsistent. They mixed between the eternal and the originated in one object
(hulizliyya). By virtue of such notion, this consequently invalidates the existing mushaf
of the Qur’an which we have. Our mushaf is written in words and recited by a reader
which is originated. That recitation is not the Qur’an, the eternal one. Therefore, what
we have is not the Qur’an revealed to the prophet Muhammad (peace be upon him)
which is also eternal. The same position to when we listen to those verses.'® The verses
are created which we are able to read, touch, and hold. Hence, we do not have the
eternal verses of the Qur’an. However, this is absolutely impossible since all the
teachings of Islam rely on it. They referred to the eternal Qur’an which contains God’s
messages.

Furthermore, al-Baqillani maintained the mainstream of Ash‘arite theological
framework through his own analysis. He asserted that the Speech of God is neither
originated nor created. According to him, someone could not say that God’s speech is a
story or expression. He neither said that he told a story with God’s speech nor expressed

with His speech too. Al-Bagqillant affirmed that we recite the speech of God, write and

101 Al-Shahrastani, al-Milal wa al-Nipal, 106.
192 Al-Bagillant, Al-Insaf, 163.
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memorize it. We cannot attach to His speech with the originated things; sounds and
words. We cannot combine between the pre-existent (gadim) with the originated
ones.'® Through this argument, it seems he rejected anthropomorphism by providing
their weakness in combining between the eternity and the createdness.

Al-Qurtubi reported that in his further argument against those
anthropomorphists, al-Bagqillant also clarified their stance saying that God speaks
through His eternal words and sounds. The eternity of the sounds has sequential and
arranged words from the reciters. God’s speech may also appear in the form of the
unarranged words without any sequence.’® In response to this claim, al-Bagillani
delineated that by nature all words are different. There is no any single letter which is
the same. They are sequential in terms of their position, hence, they are absolutely
originated. It is also valid that God speaks through various languages adressed to
different communities. Those sounds may happen contradictorily which impossibly
combined into single sound at the same time. Each community has its own language.
All these elements clearly illustrate that every thing has its own existence. The words
and languages function independently, without mixing with each other. In addition, al-
Bagqillani elaborated by showing the existence of the colour. To him, we cannot
demontrate white together with black since those colours are contrasting in nature.
Hence, it is also true, Allah is One and only in His essence. His singleness is pure
without any combination, division, and composition.'®> To make Him possible to inhere
in a human’s body is committing a deviated theological principle which is rejected in

the mainstream Islamic theological principle.

103 H
Ibid., 162.
104 Muhammad ibn Ahmad ibn Aba Bakr ibn Farh al-Ansari al-Qurtubi, al-Asna fi Sharh Asma Allah al-
Husna, ed. Majdi Fathi Sayyid, (Egypt: Dar al-Sahaba li al-Turath, 1995), 2: 172.
195 |hid., 174.
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Another Ash‘rite theologian, Al-Juwayni (d. 478 H/1085 C.E.), upheld al-
Bagillani’s definition on the concept of speech. Based on his account,’® he elucidated
the Anthropomorphists of Hashwiyya who believed that God’s speech, which comprises
sounds and words, is eternal. They stressed that the thing heard (al-masmu ) by a reader
Is the essence of His speech because it is the sound of God. If that speech is written and
arranged on any part of the body, it is regarded an eternal thing too. Although the body
Is originated, yet it could switch into an eternal one including its words and sounds.
They believed that essentially these two aspects; the words and sounds, are pre-existent.
According to al-Juwayni, their method of understanding is based on the rejecting the
necessity (juhd al-dararat). It aims to deny two different tenets of existence; creation
and eternity. During the activity of speaking, the structure of the sentence consists of
certain words which precede each other. In terms of the sequence of the alphabets, some
of those words are earlier and some precede others. Those sentences also have
beginnings and endings which make them originated. Hence, he concluded that the
existence of those words based on their sequence is originated. This sort of approach
obviously leads to the conclusion of turning the created thing into eternal one.'®” Their
arguments on their own are invalidated because they mixed between the eternal and the
originated.

His disciple, al-Ghazali (d. 503 H/1111 C.E.), also supported al-Bagqillani’s
definition and rejected the Anthropomorphists’ notion on the concept of speech.
According to him, the speech comprises two main things; meaning and word. In terms
of the meaning of speech, it is eternal and related to its essence of God. It consists of
His commands, prohibitions and information.'®® Al-Ghazali further rejected their notion
on who affirmed God’s will and power existing in His essence which is also their

substrate (ma/all). Those attributes are only available in God’s essence and inseparable.

1% Al-Juwayni, Al-Irshad, 129.
97 I pid.
198 Al-Ghazali, al-lqtisad, 114-5.
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In other words, the Anthropomorphists held that God has two different aspects; the
eternal and the originated one. The eternal is His essence while His attributes will,
powerful, speech are originated in His essence which is their substrate. However, al-
Ghazali disagreed upon such notion. To him, God has eternal attributes which are
neither His essence nor separated from His essence. These attributes are in His essence.
He questioned, how does He speak yet does not have His speaking attribute?.®® The
same question for other attributes like powerful, will, and knowing. In this stance, al-
Ghazalt affirmed that all these attributes of God are eternal in His essence. His
argument was also adressed to the Mu‘tazilites who affirmed that God is powerful,
living, and knowing with His essence.'*® He further argued that all originated things
(hadith) are possible existence (jaiz al-wujizd), while the eternal one is necessary
existence (wajib al-wujid). If His attributes originate in His essence (hadithah), then
they are contradictory to the necessity of His existence. Therefore, His attributes and
essence are eternal in nature. Al-Ghazali elaborated his argument further by affirming
that it is impossible for His essence to be the substrate (ma/all) of the originated thing.
It is impossible for Him to change His state from being eternal into originated one. It is
impossible too for God that His essence has additional aspects attached to it. All these
elements are possibly annihilated (mumkin taqdir ‘adamih), hence they are originated
matters.'*

Abt Hanifa (d. 150 H/772 C.E.), one of theologians who established the
Hanafite school, also asserted his definition on the speech of God which is in line with
the Ash‘arite’s view. In his al-Figh al-Akbar as well as in Wasiyyah, he stated:

...the Qur’an is the speech of God, uncreated, and His revelation. It is

neither He nor other. But, it is truly His attributes written on the texts,

readable with tongues, preserved in the heart, not dissolvent in it. The
ink, paper and writing all of which are created due to they are products of

109 H
Ibid., 105
19 According to this group, God does not have any of those attributes in His essence. Hence, it is aimed
to prove that there is not plurality in His essence.
11 Al-Ghazali, Iqtisad, 106-8.
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human acts. The speech of God is uncreated because its writings, words,

and structures are indications of the Qur’an for human’s needs to it. His

speech existing in His essence...!*?
Al-Bayadi, in his Isharat al-Maram,™ explained Abi Hanifa’s notions on the problem
of speech of God as stated above. According to him, God is speaking which is different
from our way of speaking. Our speech is sensible (al-kalam al-kiss), and we speak
through means of sounds, words, including our zones of articulation (makharij). As
human beings, we need many mediums to utter our statement, like certain organs related
to it; tongue and its muscle. We also require arranging the letters in the process of
speaking. On the contrary, God speaks through His speech without any means due to
His power and omniscience. He neither requires the words nor the sounds as His
medium of speaking. If He needs such things, that means His speech is originated. This
is impossible for Him since all words and sounds are successively arranged.™™ In
addition, al-Bayadi added his explanation of Abt Hanifa’s works by saying that the
speech of God has meaning therein. To him, the meaning in the soul is that speech
which is expressed thorough the different tongues. God’s speech is without all those
means to deliver His messages to the prophets.® This principle is also a rejection of
these Anthropomorphists and the Muc‘tazilites. Al-Bayadi, as a Maturidiyya, could
disprove them by analyzing through the syllogistic approach to the problem. According
to him, the Anthropomorphists of Hashwiyya denied the major premise of this matter by
saying that every speech arranged by words and sounds is an originated thing. Hence,
they believed that God’s speech is composed by such process. On the other hands, the
Mu‘tazilites denied the minor premise of the concept of speech. They believed that God

speaks through His essence. His speech comprises systematic sounds and words

112 Akmal al-Din al-Babrati, Shars Wasiyyah al-Imam Abii Hanifa, (Jordan: Dar al-Fath, 2009), 143. This
definition also stated in his al-Figh al-Akbar with slightly different statement. See in al-Hamam, Sharh
al-Figh al-Akbar, (Egypt: Dar al-Kutub al-Arabiyya al-Kubra, n. y.), 24.
13 Kamal al-Diin Ahmad al-Bayadi, Isharat al-Maram min Ibarat al-Imam, 136.
114 H
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existing other than His essence.'® In other words, God is speaking by originating those
words and sounds in any body like in the al-Lauz al-Makfuz, in which the Angel
Gabriel had revealed to the Prophet (peace be upon him). In this stance, they denied the
meaning of speech (al-kalam al-nafsi). To them, it is unintelligible if the meaning of
speech exists in the soul.'*” Conversely, the Anthropomorphists of Karramiyya also
denied the major premise of the concept of speech. They held that God’s speech is His
attributes. It also consists of originated words and sounds existing in His soul.™*® They
had their own definition which combines the ideas of the Mu‘tazilites and the
Asha‘arites. Thus, al-Bayadi had clearly illustrated Aba Hanifa’s notions in rejecting
both the Mu‘tazilites and the Anthropomorphists concerning the meaning of speech
within their theological doctrines. In this position Abi Hanifa was in line with the
Ash‘arite stance.

Al-Baqillant in another place further elaborated his views regarding the essence
of speech. He maintained that the meaning that exists in the soul expressed by the
symbol indicates its aspects. These could be in the form of speech which has been
routinely spoken by a number of people and firmly established in community.**® Allah
has sent Masa (peace be upon him) to the people of Israel who spoke in Hebrew. He
brought and delivered His messages in their language. The same thing for Prophet ‘Isa
(peace be upon him) who was also sent to his people who spoke in Shiriac. He delivered
God’s messages in their language. This also occurred to the Prophet Muhammad (peace
be upon him) who was sent to the Arabs. His community spoke Arabic through which
he propagated to his people. God’s messages were delivered to them following their

language background too. As a result, the people recognized His commands and

116 H

Ibid., 144,
17 1bid., 139. See Mu‘tazilite’s view on ‘Abd. Al-Jabbar, Shark Usil al-Khamsah, 527-528.
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Ibid.
9 This language has been used in a community as medium of communication amongst citizens
including a number of the prophets who were sent to them by Allah. See Ibrahim: 4: “and We have sent
no Messenger but in the language of his own people, so that he might make clear to them (His
message)...”
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prohibitions very well. However, even though those messages were delivered in
different languages like Hebrew, Shiriac, and Arabic, yet they are still one thing, the
Speech of God. This speech does not change and contradict any object related to its
relationship. In addition, al-Bagqillant underlined that the meaning of this speech could
also be grasped through its writing. The writing may express the meaning of the one
who speaks in his own language.'”® Even though the words in those languages are
different, the meanings exist in the soul. In other words, the speech of God could be

expressed and understood by the people of each prophet.’*

Al-Baqillant also delineated
other aspects of the speech expressed by signs and symbols. Someone could employ
such an act by his gestures indicating his purposes. This was evident in the expression
of Maryam during her silence in responding to her people when questioned the status of
her son.*? The same case also occured to Prophet Zakaria during his communication to
his people.'?® Both Maryam and Zakaria expressed the meaning of their speech existing
in their soul with different facial expressions. Maryam replied to some questions
adressed to her by using her hand, and Zakaria expressed to his people following the
revelation from his God to praise Him (tasbiZ). Both communicated to their people with
different kind of communication similar thing to those who are dumb. They were able to
communicate with others with their hands, expressions, and body language. Even if they
were unable to speak, people around them were likely understand them.'?* By virtue of

all these facts their communication proved that speech consists of meaning although

expressed in different ways.

120 See in al-Jatsiyah: 29:”This record of ours (written by the angels) speaks with truth against you, for we
have (commanded the angels) to record all your actions (when you were in the world before)!.”

121 Al-Bagillani, al-Insaf; 158.

122 Maryam: 29: So Maryam pointed to her son. They asked (in suprise): “How can we talk to a baby who
is still in the cradle?

123 AlT Imran: 41: Prophet Zakaria said: “O Lord vouchsafe me a sign (to indicate that my wife has
conceived).” Allah said: “the sign is that you shall not speak to any man for three days (and three nights)
except by signs...

124 Al-Bagillani, Al-Insaf, 159.
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However, al-Bagillant’s affirmation on the meaning of speech was strongly
criticised by later Hanbalite theologian, Ibn Taymiyya (d. 728 H/1328 C.E).'*® He stated
that even the Ash‘arites believed that speech comprises of words (lafz) and meaning, yet
they affirmed that the earlier were merely allegory (majaz) while the latter was the
substance (ma 'na). As a result, they fell into two dangerous positions; either to believe
that the Qur’an is created or the Qur’an is not the speech of God.**® He also reported
that speech merely indicated one meaning in the form of command, prohibition, and
information. It is expressed in Arabic in the form of the Qur’an, in Hebrew which in the
form of the Tawra, and in Shiriac that is the Bible (the Injil). These three books of God
considered the command and prohibition as elements of His speech. To him, the
Ash‘arites would like to simplify the different meanings of speech into one single
meaning. Having criticised them, he proposed his own concept by stating that the
speech is divided into two; diction (insha’) and information (khabr). The Insha’ is
subdivided into requesting the acts and leaving the acts while information is divided
into two; negation and confirmation. The word ‘one’ (wahid) in the Ash‘arite concept is
still unclear. It could be one in its type (naw ), category (jins), and class (sinf). Hence,
their idea is rejected.*?’

Ibn Taymiyya further argued to the Ash‘arites that Prophet Muhammad (peace
be upon him) delivered the message of the Qur’an not only its meanings, but also its
words. He criticized their arguments and said they could lead to believing that the Arab
people learned the teachings of Islam from a non-Arab who merely delivered the

meaning of the Qur’an. However, the verses of the Qur’an'?® show that the Angel

> H. Laoust, “ibn Taymiyya,” Encyclopedia of Islam: Second Edition, (Leiden: E. J. Brill, 1986), 3: 951-
5.

126 Muhammad Ibn Taymiyya, Majmu ‘ Fatawa, 12: 535.

127 Muhammad Ibn Taymiyya, Majmu * al-Fatawa, 6: 523-4.

128 Al-Nahl : 102-103: “The Holy Spirit (Jibril) has brought the Revelation from your Lord setting forth
the truth, to strengthen the faith of the faithful, and to give guidance and good news to Muslims. And We
know well that pagans say: “actually, it is a human being who teaches him.” (But) he to whom they allude
speaks a foreign tongue, whereas the Qur’an is in Arabic, pure, and clear.”
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Gabriel revealed to him the Qur’an which is in the Arabic language.’”® All those who
recited the Qur’an also narrated its words and meanings. They did not read merely the
meaning without words. If they recite only one aspect of them, then they were dumb
people. They were able to express their will through their expression, without their
words. However, such a case is inapplicable to Allah, the Almighty because it will

reduce His perfectness.'*

Ibn Taymiyya further elaborated his arguments by affirming
that the contradictory elements could not be combined in God’s attributes; seeing and
unseeing, knowing and unknowing, and speech and dumb.*** Thus, His attributes are
absolutely perfect without their opposites. Furthermore, if the speech of God is only its
meaning, there would be no difference between God’s speaking to Musa and other
prophets, nor the revelation behind the veil, nor the direct revelation by God too. It was
employed immediately in the heart of the Prophets.* In addition, the argument that the
Qur’an is only the meaning, it could demonstrate that the verses of the Qur’an are
divided into two different parts. Some of them are speech of God while the rest are not
His speech. The meaning is His speech, while the words are otherwise. However,
according to ibn Taymiyya, this is contradictory to the principle of the mainstream of
theological belief of the Muslim people. The Angel Gabriel had come down to reveal all
verses of the Qur’an to the Prophet (peace be upon him) as his obedience to Allah, the
almighty to convey God’s messages to his messenger. He and the Prophet (peace be
upon him) could not have fabricated any single word because their task was only to
deliver His words to human beings.*** Moreover, in other places, ibn Taymiyya also
asserted that the speech of God which was revealed in the Qur’an consists of word and

meaning. It is proven by the fact that an interpreter or translator could not consider that

his works on its interpretation and translation as the Qur’an itself. He may say that his

2% |bn Taymiyya, Majmu‘ Fatawa, 6: 536.
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131 1hid., 538.
132 |bid., 540.
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work as commentary and translation an sich. On the other hand, Ibn Taymiyya argued if
the Qur’an is only the meaning, hence, the translation could be also called the Qur’an
because it substitutes all its meanings.**

In response to the aforementioned criticism, some theologians after al-Bagillant
attempted to uphold the Ash‘arites by clarifying their stance. Al-Qurtubit (d. 671 H/1273
C.E.), a commentator of the Qur’an, was one of them who cemented the Ash‘arites’
notions. Regarding the speech of God, he asserted that His speech is meaning existing in
the soul which is expressed in the form of words and sounds. The meaning appeared in
the scriptures revealed to the Prophets. God’s speech is one which is articulated in
various different forms in those books based on the languages of their people. It is
argued, according to Ibn Furak, the single speech, comprising various different aspects;
command, prohibition, information, inquiry, promise, and threat, is eternal which is
impossible to change and contradict. This attribute is different from the speech of
human beings that does not require any medium of speaking; lip and tongue.™*
Moreover, al-Qurtubi added that God has stated in the Qur’an that He has many
names™® and He was the one who revealed four different scriptures to His Prophets.™’
With this evidence, al-Qurtubt affirmed that we cannot say that those different names
belong to a number of existence. On the contrary, those attributes merely belong to one
name. They refer to the One God, the Almighty. His speech cannot be said as Arabic,
Persian, or Hebrew. Only when it is articulated in Arabic it is the Qur’an, when it is
verbalized in Hebrew it is the Tawra, and when it is conveyed in Divine Power
(rabbanniya) it is the Bible (al-inji). In addition to this argument, he affirmed to the

other aspects on which God is worshipped. God, Who is the One, has a number of

* Ipid., 543.

135 Al-Qurtubi, al-Asnd Fi Sharh Asma’ Allah al-Husnd, vol. 2:165.

136 Al-A‘raf : 180: And only Allah has the most beautiful (and noble) names, so call on (and pray to) Him
by these names.

137 Al-Bagarah: 285: The messenger believes, and so do the believers, in the guidance revealed to him
from his Lord: each of them believes in Allah, and His angels, His Books, and His Mesengers. They say:
“We make no distinction between any of His messengers.
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attributes as stated in His beautiful names. He is worshipped in the heaven as well as on
the earth by all His creatures. They perform their obedience in different ways and
expressions. Some of them remember Him in various ways. Some others also differently
recite, interpret, and write the speech of God."*® It is proven by the verse of the
Qur’an.’*® Some verses state that Allah uses the plural term ‘We’ to represent His
singularity. These verses give clear illustration that God’s role in preserving the Qur’an
is also followed by those who memorize the Qur’an, the memorizers.**® Furthemore, al-
Qurtubt also proved his arguments by relying on some Ash‘arite theologians concerning
the single speech of God. According to Ibn Furak, God commanded human beings to
believe in Him, which implied that He prohibited His servants from disbelieving. His
instructions were similiar to Prophet Muhammad (peace be upon him) in which he had
to pray God facing to Bait al-Maqdis in a specific period. At the same time He
prohibited praying Him other than that particular time. This argument is also valid for
other atttributes like His vision. God’s vision of Prophet Adam in paradise is the same
as His vision in this world. The same thing to His hearing of Zaid’s speech is the same
as His hearing of Amr’s speech, without any changes and differences in His essence.'*
Hence, God’s attributes are absolutely eternal and have not changed His essence.
Another support for the Ash‘arites is also shown by a later scholar of the Qur’an,
al-Alasi. In his preface of commentary of the Qur’an, he delineated the concept of
speech in which he vindicates his position to al-Ash‘arite theological school. He agreed
with the notion that the speech has interrelated concept of the words and meanings. He

divided it into two; the process of speaking (al-takallum) and the product of speech (al-

138 Al-Qurtubt, al-Asna Fi Sharh al-Asma’ al-Husna, vol. 2:166.

139 L ugman: 27: And if all the trees on the earth were pens and the ocean (were ink) with seven more seas
to replenish it (as ink) the writing of Allah’s words could never be exhausted. Truly Allah the almighty,
the All-wise.

199 Al-Qurttibi, al-Asna Fi Sharh al-Asma’ al-Husna, 169.

" Ibid., 170.
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mutakallam bih).**? The speech is the object of language which comprises word (lafzi)
and mental activity of the speaker (nafsi). The first process is the one who is speaking in
which he deals with his tongue (lisan) as well as his zones of articulation (makharij).
This process produces audible sound to a listener. Furthermore, the activity of speaking
when it is meant the mental speaking (al-kalam al-nafsi) is the internal activity of the
speaker in which he has not yet articulated through all the acts of the limbs (jawarik).
This activity is internal sound (sawt ma ‘nawi) produced by the soul. al-Altst further
elaborated his notions pertaining to the nature of Speech of God. According to him, His
speech is eternal, well arranged, limitless, and timeless. It is divine word which is
mandatory statement to all creatures. When His speech (kalam Allgh) — the Qur’an- is
recited, it is articulated in the worldly dimension reflected in the Arabic language. All
God’s messages to human beings are revealed through His speech which is in the form
of words and meanings. As al-Alasi stated:

The mental speech (al-kalam al-nafsi) is produced by a man who

internally speaks through mental and arranged words which is in

conformity with the articulated words...God’s Speech is divine Words

comprise mandatory statements which are immaterial form. Those words

are eternal, well arranged, not sequential in their nature...and when (the

Qur’an) revealed it is shown its mental words which is heard and written

(in the mushaf)...'*®

He supported his argument by a number of verses in the Qur’an as well as the
hadith of the Prophet (peace be upon him). They are verses dealing with this topic in
Yasuf: 77, zukhruf: 80,2 al-A‘raf: 205,*° and Ali Imran: 154.1*" The hadith of the

Prophet (peace be upon him) narrated al-Bukhari also affirm his notion, as shown

below:

142 Abii al-Fadl Shihab al-Din al-Sayyid Mahmiid Al-Aliisi, Rih al-Ma’ani Fi Tafsir al-Qur’an al-Azim
wa al-Sab * al-Mathant, (Beirut: Dar Ihya Turath al-Arabi, n. y.), 1:10.

3 bid., 11.

1% (Hearing this humiliating remark) Yusuf suppressed his feeling and did not reveal it to them. He said
(in his heart): You are in a worse position.

%5 Do they think that We cannot hear what they hide (in their hearts) and what they are saying (in
whispers) to each other?

148 And remember your Lord deep in your soul with humility and awe...

147 _they conceal within themselves what they do not disclose to you...
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Al-Bukhari also narrated the sadith Qudsi in his Sahih:**

fnds (3 (155 OB 35513 ame Ul 5 3 ks gb wis UT > 5 5o A Uiy
wtn s Y 353 Y B 35D Oy o 3 S

Allah the Exalted says: ‘1 am as my slave expects me to be, and | am with

him when he remembers Me. If he remembers Me inwardly, I will

remember him inwardly, and if he remembers Me in an assembly, | will

remember him in a better assembly (i.e., in the assembly of angels).

The text of the prophetic tradition obviously delineates the inner aspect of the
speech which is instilled in someone’s heart. Hence, it seems from al-Alasi’s arguments
that the speech is not merely comprises words and meanings which both elements have
interrelated concepts. They are product of pronounced speech (al-kalam al-lafzi) and the
speech in the soul (al-kalam al-nafsi) by which are adressing to any listeners.

In conclusion, the aforementioned arguments stated by al-Bagillani as well as
other Ash‘arites clearly delineate the meaning of speech and its related topics. Through
their views too, they fundamentally disproved the Anthropomorphists’ notions of
speech. Even though ibn Taymiyya had criticized the Ash‘arites about their notions on
this topic, his accusation could be invalidated by analyzing their supporters’ notions of
speech, like al-Qurtub1 and al-Alasi. Ibn Taymiyya’s criticism was influenced by his
stance of being the follower of Hanbalite school of thought which preferred to rely more
on the textual approach to the Qur’an and avoid the rational way of understanding of the

verses of the Qur’an.

3.4.2. Difference Between the Recitation (gira’ah) and the Recited (maqriz’)

Having discussed al-Bagqillant’s thought on the meaning of speech, we proceed with our

discussion in dealing with further topic pertaining to recitation (qira 'ah) and the recited

%8 Muhammad ibn ‘Isma‘il al-Bukhari, Sahih al-Bukhari, ed. Muhammad Fuad ‘Abd al-Bagqi, (Egypt:
Dar Ibn Hazm, 2010), in The Book of Tawhid, no. 7405, 881.
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maqri’). This subject matter is commonly discussed in the problem of the speech of
God and other related concepts.

In principle, the terms ‘recitation’ (gira’ah) and ‘recited’ (magri’) are different
concepts. A number of theologians asserted that each of them has its own conceptual
basis. The former is not the same as the latter. However, according to the
Anthropomorphists, the recitation (qira’ak) is the recited (maqri’).**® They believed
that the recitation is originated, and the recited is eternal. Both terms are similar in their
nature. So, the eternal is possibly attributed to the originated. By virtue of that, they
believed that God’s speech is created in nature. They also argued that God is a reader.
He reads to human beings His verses as exemplified in al-Bagarah: 252."° To this
claim, al-Bagqillani replied with different arguments. First is that he clarified the
meaning of the verse of the Qur’an al-Bagarah: 252 by analyzing the obvious difference
between the recitation and the recited. The word ‘al-kaqq’ (the truth) in this verse
means His speech which is eternal while the recitation has not come into existence until
it has been originated by the reciter.™®* Hence, ‘al-haqq’ (the truth) is the recited that
exists together with its essence. The recitation is the consequence of reciting the
recited.’® Al-Bagillani in this aspect affirmed the difference between both terms. To
cement his stance, he quoted al-Isra’: 106" saying that the Qur’an is revealed (miha)
to the prophet Muhammad (peace be upon him). He was the one who recited and taught
his people. In doing so, he was also involved in the recitation and deliverance to his
companions. Therefore, this is the Prophet’s property (sifah) since he was also the

reciter. The argument of al-Bagqillani is stated as below:

9 Al-Bagillant, Al-Insaf, 163.

130 Al-Bagarah: 252: Such are the revelations of Allah which We recite to you (O Muhmmad) in truth, for
indeed you are one of the Messengers (sent by) Allah.

131 Al-Sajdah: 3: ...in fact, the Qur’an is the truth from your Lord (O Muhammad), so that you may
forewarn your people.

152 Al-Bagqillani, Al-Insaf, 164.

153 Al-lsra’: 106: And We divided the Qur’an into parts, so that you may recite it to the people in a slow
and deliberate way. And we have revealed it in stages, by gradual revelation.
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Allah, the Almighty told that the Qur’an was descended and revealed from
Him, while, the messenger (Muhammad) recited and taught it. The
revealed, descended and recited is the speech of God, the eternal and
attribute of His essence. The recitation is the prophet’s activity which is
also his attribute...the act of the prophet is deliverance (to his companions)
which is his recitation.'
Hence, it seems the aforementioned statement clearly elucidates the difference between
the terms ‘recitation’ and ‘recited’. The recitation is the activity of the Prophet (peace be

upon him) which is also part of his property**®

while the recited is the speech of God.
The Prophet himself in this context is the reciter and deliverer of the messages of God to
his companions.

Another illustration of al-Bagillani’s concept could be analyzed from the aspect
of how a man has been commanded to worship his God. God, as Commander (amir),
decreed the Prophet (peace be upon him) to pray to Him. In this matter, he, the
commanded (al-ma’mir), should perform His instruction (al-ma’mar bih) which is in
the form of prayer. The Prophet (peace be upon him) performed his devotion (ibadah)
to the worshipped (al-ma‘bizd). The one who performs this activity is called the
worshipper (al-abid). All these terms have their own proper meanings. As a result, we
cannot equate worship (ibadah) and the worshipped (al-ma ‘bud) since they signify
different contexts.'®® Furthermore, al-Bagqillant also supported his argument on viewing
the difference between both terms ‘tilawah’ and ‘matli’ by comparing them with other
words like ‘remembrance’ (dhikr) and ‘the remembered’ (madhkir).”" This is based on

the verse al-A‘raf: 205,"°® explaining the text that those terms are obviously different.

The remembrance (dhikr) is the act of the rememberer (dhakir) whereas the

154 Al-Bagqillant, Al-Ingaf, 127.

%5 The meaning of sifah is a quality, an attribute, and a property. Under this term many words are
included such as active participle (ism al-fa i), passive participle (ism al-maf“il), and adjectives (sifah
al-mushabbiha). See in E. W. Lane, Arabic Language Lexicon, (Cambridge: Islamic Texts Book Trust,
1984), 3054, entry “sifa”.

156 Al-Bagqillani, Al-Insaf, 129.

" bid., 168.

158 Al-A‘raf: 205: “And remember your Lord deep in your soul with humility and awe (not transgressing
His commands) and without raising your voice, in the morning and evening And do not be among the
negligent.”
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remembered (al-madhkar) is God, the Almighty. By virtue of this content, the terms
‘recitation’ and ‘the recited’ are absolutely different. The recitation could differ and be
contradictory, yet the recited is permanent. The recitation always refers to its reciter like
in the case of the variant readings of the Qur’an; the readings of Ubay, Ibn Mas‘td, and
so on. On the contrary, the recited cannot be referred to any of God’s creatures. It
should be ascribed to His speech, the eternal one. It does not belong to anyone’s action
too. Hence, we cannot say that the Qur’an belongs to Ubay or Ibn Mas‘ad. The
recitation is the act of someone whose God will reward, punish, or even praise.™
Another theologian after al-Bagqillani, al-Juwayni (d. 478 H/1085 C.E.), underlined and
cemented this aforementioned proof. He affirmed that recitation (tilawah) is produced
by a reader who reads the Qur’an and performs the prayer. It is prohibited for those who
are in a state of impurity (junub) to recite it, and recommended to those who are pure
(tahir). Hence, the reader will be rewarded. According to him, the recitation (qira’ah)
could happen in various different states. Sometimes it could be good, beautiful,
sonorous, and interesting. The one who tries his best to read the Qur’an may sometimes
make certain mistakes in his reading because there no one is always perfect in his
reading.’®® Al-Juwayni developed his argument about another term ‘the recited’ (al-
maqrz’) where he believed that this term signifies the speech of God which articulates
eternal speech showing the expression. The terms ‘recitation’ and ‘the recited’ are like
the terms ‘remembrance’ (dhikr) and the ‘remembered’ (al-madhkir). The former
referred to the speech of those who use to remember God while the latter ascribed to
God himself; each of which has different conceptual basis. Therefore, the poetic

structure is called ‘anthem’ (inshad) while activity in relation to the unseen realm which

159 Al-Bagillant, Al-Insaf. 169.
160 Al-Bagqillant, Al-Irshad, 131.
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Is not uttered practice is called ‘remembrance’ (dhikr). The recitation, in this matter, is
the expression of the speech of God as indicated by the sounds.'®*

In another place al-Baqillant also elaborated his notion concerning the difference
between the recitation and the recited by interpreting other relevant verses. According to
him, the word ‘you read” (tatliz) in verse al-Imran: 101 refers to the one who reads the
verses, His angel. The Angel Gabriel had read the Qur’an to prophet Muhammad (peace

be upon him). Even though he was told by the angel, such instruction was actually

ascribed to God. In many other verses, it also stated ‘the blower’ (al-nafikh),'®® the

164 165

carrier’ (al-kamil),”™" and ‘the teller’ (al-qasi), " all these were employed by His angel,
yet the decree was from Him. Hence, the aforementioned contexts are recitations
referring to God’s speech, one of His attributes.’® Moreover, the recitation has the
possibility to change the meaning of words even though the recited things are
unchanged. Al-Bagqillani explained that the recitation (tilawah) might change the
meaning of certain texts, whereas the recited (al-matliz) remained.*®’ This alteration may
also occur in the words, writing (al-rasm), or regulation (Aukm) as well as the speech of
God when it is recited, written, and inferred by any reader. On the contrary, the recited
(al-matliz) is unchanged. It is the eternal speech of God which is attributed to His
essence which is permanent in nature.*®® In addition to rejecting the Anthropomorphists,
al-Bagillani further elaborated his argument through the analysis of the concept of

kitaba (writing) and the written (maktizb), instead of the recitation and the recited. He

argued by asking do those who write the verses of the Qur’an on paper with their ink,

1 Ipid., 132.

162 But how can you disbelieve when Allah’s Revelations (the Qur’an) are recited to you and His own
Messenger (Muhammad) is in your midst?...

163 Al-Anbiya’: 91: And (remember) the woman who kept her chastity: We breathed into her a spirit of
our (Creation), and We made her and her son a sign (of Allah’s might) to all people.

164 Al-Haggah: 11: Indeed! When the water (of the flood) rose high (above the mountains), We carried
you (and saved your forefathers) in the floating Ark (which sailed fast).

%5 yasuf: 3: We narrate to you (O Muhammad) the best narratives by revealing this Qur’an, though
before revelation you were indeed among those who were unaware of them.

166 Al-Bagqillani, Al-Insaf, 165-6.

167 Al-Nahl: 101: When We substitute one verse (of the Qur’an) with another...

168 Al-Bagillant, Al-Insaf, 124.
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could they then claim that those writings are God’s?**°

The Anthropomorphists replied
affirmatively that God is incarnated in the writings. Hence, they equated both terms
‘kitaba’ and ‘maktiab’. In this problem, al-Bagqillani strongly rejected their stance by
stating that God does not embody on those words. He neither personifies His essence on
the paper nor on in the ink. He is powerful and great in His position. His speech, even if
it is written on our paper, swords, and preserved in our hearts, that does not mean that
He inheres Himself to those materials.*’® Those verses of the Qur’an marked on those
materials are solely to help someone in the process of learning the Qur’an. Therefore, it
seems from the aforementioned arguments, al-Bagillani attempted to cement his
principle on the affirmation that God is omnipotent and omniscient by differing between
the recitation and the recited as addressed to the Anthropomorphists, who equated both
terms.

Interestingly, Ibn Taymiyya, a Hanbalite theologian who used to criticise the
Ash‘arites, agreed with al-Bagqillani’s critique against anthropomorphism. He reported
the Anthropomorphists, who held that recitation (tilawah) is the recited (matli), argued
the meaning of God’s speech is audible sounds and words produced by the reader of the
Qur’an. They even believed that sound is the sound of God. They also further asserted
that the sound and attributes of creature are the essence of the attributes of God, as
stated below:

the recitation (tilawah) is the recited (matliz). This means that the essence

of God’s speech, in which produced by words and sounds, is the audible

sounds of the readers. This audible sound of a servant is the sound of

God. They (further) stated the essence of the creature’s speech is the

essence of God’s attribute.”*

From the above statement, hence, 1bn Taymiyya accused the anthropomorphists

them as practicing unionism (Ittizadiyya) and pantheism (kulizliyya) in terms of the

1% Ipid., 198.
179 1bid.
Y% |bn Taymiyya, Majmii *’ Fatawa, 12: 374.
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attributes. According to him, they likened their doctrine to Christianity to a certain
extent in terms of incarnation. However, there is no single group in Islam who believed
in such a notion.*"

Al-Bagqillani’s views are also relevant to reply Abti Ya‘la’s support to
anthropomorphists in equalizing the the terms ‘recitation’ (qira’ah) and ‘the recited’
(maqgriz’). Abt Ya‘la, a Hanbalite theologian affirmed the similarity of those concepts

based on the /adith of the Prophet (peace be upon him)!"

which, according to him,
claimed that the Prophet’s recitation is the speech of God or the recited (maqri’).
Hence, as a result, the Muslims agreed that the recitations (tilawat) are the speech of
God due to their assumption towards reading they heard from a reader. In this sense,
they would assert that this reading is the speech of God (kalam Allah).*™ However, if
we analyze by using al-Baqillani’s points of view, we can infer that Aba Ya‘la’s
arguments seemed very weak and invalid. Al-Baqillani clearly explained in his
discussion on this subject by elaborating his ideas on the concept of recitation (gira ah).
According to him, the activity of recitation has various different standards such as valid,
good, false, and inaccurate. Therefore, if someone does this activity, his recitation may
be categorized in one of those standards while the recited (maqgri’) does not have any
aspect as stated above. The recited is the speech of God which does not contradict and
change. The same goes with the term ‘writing’ (kitaba) when it is ascribed to the
Qur’an. It is shown in the form of gold, silver, and perfume carved on various different
objects. These writings are different in nature. It could not be equalized amongst them.

Therefore, the recitation (qgira’ah) is the property of the man while the recited (maqri’)

is the speech of God. The recitation is also the thing which is rewarded by God, whereas

72 |pid.

13 1t is narrated that Jabir ibn ‘Abd Alldh said: The Prophet (peace be upon him) showed himself to his
people saying “is there any person who sends me to his people, while, the Quraish has rejected me to
deliver the messages of God.” See in Muhammad Isma‘il al-Bukhari, Khalg Af‘al al-‘lbad, (Beirut:
Muassasah al-Risalah, 1990), 1: 41.

1% Abi Ya‘la, Al-Mu ‘tamad, 88.
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the recited is the object of reading.*” In addition, al-Bagillani also criticized the concept
given by Abt Ya‘la on the possibility for human beings to speak with God’s speech. In
this matter, Aba Ya‘la argued by relying on the hadith of the Prophet (peace be upon
him) saying that “no slaves are beloved by God until they speak with His speech,”*"
which is the Qur’an. Hence, he concluded that it is probable for man to speak with
God’s speech.’ In response to this idea, we can scrutinize al-Bagillani’s argument as
he responded to Abt Ya‘la’s claim, as stated below:

It is compulsory to know that it is forbidden to someone to say “indeed, I

speak with the speech of God, | narrate the speech of God, | express the

speech of God, | articulate the speech of God. My articulation of speech

of God is neither created nor uncreated. The thing which is permissible is

to be said: “truly, I recite the speech of God..., | memorize the

Qur’an.. 178
The aforementioned assertion obviously explains that a man is not allowed to say that
he speaks, expresses, and narrates with the speech of God. The thing which is possible
to be uttered is that he might recite and memorize the Qur’an. It is in line with the
verses in al-Nahl: 98,'"° al-Muzammil: 20, al-Naml: 92,'®! and the /adith of Prophet

Muhammad (peace be upon him).*®

All these texts prove the possibility to practice both
activities, recitation and memorization. In addition to this stance, al-Baqillani further
elaborated his ideas by illustrating that someone is only able to speak with his own
speech. It is impossible for him to speak with his collegue’s speech. For instance,

supposing Zaid is speaking to somebody else, it is impossible for him to speak with

Amr. In another aspect, it is invalid for Zaid to have black colour which belonged to

75 Al-Bagillani, Al-Tamhid, 156.

176 Abii Bakr Ahmad Ibn al-Husain ibn ‘Alf al-Baihaqi, Kitab al-Asma wa al-Sifat, ed. Muhammad Zahid
al-Hasan al-Kauthari, (Egypt: al-Maktabah al-Azhariyyah Li al-Turath, 1939), in The Speech of God Is
Uncreated, 237.

7 Abi Ya‘la, Al-Mu ‘tamad, 90.

178 Al-Bagqillant, Al-Insaf, 157.

1% And when you recite the Qur’an, seek refuge (first) in Allah from the accursed Satan.

180 Therefore, recite from the Qur’an as much as is easy for you. ..

181 And so that I always recite the Qur’an...

182 1t is narrated that the Prophet asked one of his companion saying “Have memorization of the Qur’an.
He replied: “I have memorized this and this verses...” See al-Bukhari, Sahih al-Bukhari, in The Book of
Merit of the Qur’an, .no. 5030, 626.
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Amr. Conversely, it is also illogical too for Amr to have Zaid’s colour. Hence,
according to al-Bagillant’s views, Aba Ya‘la’s argument might lead to dangerous
consequence to liken the speech of God to the speech of human beings.'®?

In relation the above matter, al-Ghazali and al-Qurtubi also dealt with the
difference between the concepts of recitation and the recited they affirmed on al-
Bagqillani’s argument by giving another illustration. Someone who utters the word ‘fire’
does not mean it is dealing with its essence, which is burning. It is perhaps only an
indication (madlzl) of that term. If his statement about this word is essentially fire, then
his mouth must be burnt. However, that is not the case. The substance of fire is
represented by its word “fire.”*®* Another theologian, al-Qurtubi further  affirmed that
those who uttered the hadith of the Prophet (peace be upon him) did not mean he spoke
with the Prophet’s sounds.’® He merely narrated information of the Prophet (peace be
upon him) regarding the certain teachings, which had been delivered to his companions.
It is similar to those who recited the poetry of Imru’ al-Qais*®® or al-Mutanabbi.'®” Here,
the reciter narrates and tells his poetry only as a matter of reading. The recited (maqri’)
is read through his activity of reading (gira’a). His recitation does not mean he speaks
with their speeches concerning several matters. Hence, those who read the poetry of
Imru’ al-Qais and Mutanabbi’s poems and regarded as if they really spoke through their
speeches, they were the same thing to those who recited the Qur’an and claim that they
also spoke with the speech of God. This case is impossible.*®® Everybody has his own
speech. The process of speaking involves several related elements; mind, muscle, and

tongue. Therefore, the foregoing proofs delineate the obvious arguments affirming the

183 Al-Bagqillant, Al-Insaf, 157.

184 Al-Gazali, Al-Igtisad, 96.

'8 Al-Qurtubi, Al-Asna fi Sharh, 2: 178.

18 Imru’ al-Qais (d. 561-565 C.E.) was an Arabian poet in the pre-Islamic period. His Muallagat was
very popular among the Quraish people. See in Philip K. Hitti, History of Arabs, (London: MacMillan
and Co. Limited, 1937), 85.

187 Al-Mutanabbi (d. 355 H./ 965 C.E.) was one of the greatest Arab poets during the Abbasid period until
the dynasty of al-lkhshid in Egypt. See Philip K. Hitti, History of Arabs, (London: MacMillan and Co.
Limited, 1937), 456.

188 Al-Qurtubt, Al-Asna fi Sharh, 2: 178.
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different concept of the recitation and the recited which lead to a consequence that the

Creator is different from all His creatures.

3.4.3. His Arguments on the Speech of God
3.4.3.1. The Speech of God is not Words

Having discussed his notions on the recitation (qira’ak) and the recited (magriz’), al-
Baqillani elaborated his thought pertaining the abbreviated letters (al-Akzruf al-
Mugatta ‘ah) by which he rejected that the speech of God is in the form of words. There
are a number of chapters that prefix with those letters, scattered throughout the Qur’an

190 since the

in 19 places.’®*® Many commentators have interpreted them differently
Prophet (peace be upon him) himself did not clearly explain this matter. Those verses
are included in the topic of mutashabihat'®' because their meanings are not clearly
known by all readers. Some of their interpretations asserted that the Qur’an is eternal by
virtue of those letters. Its eternity is due to the existence of those words to form the
structure of the Qur’:?ln.192

However, al-Bagqillani rejected the notion asserting that the Qur’an was formed
by the alphabetical words as represented by those abbreviated letters.*® Al-Razi (d. 606
H./1209 C.E.) recorded number of opinions by commentators on the abbreviated letters

(al-aaruf al-mugatta ‘ah) of the chapters of the Qur’an. One of them was by Aba Bakr

al-Tibrizi."®* He affirmed by saying:

189 Ahmad Von Denffer, Uliim al-Qur’an, 84.

1% Mahmiid ibn ‘Umar al-Zamakhshari, al-Kashaf an Haqdiq Gawamid al-Tanzil wa ‘Uyin al-Ta 'wil,
(Riyad: Maktaba al-Ubaykan, 1998), 1: 528-9; ‘Umar ibn Muhammad al-Shirazi al-Baydawi, Tafsir al-
Bayddawii: Anwar al-Tanzil wa Asrar al-Ta’wil, ed. Muhammad Subhi ibn Hasan ibn Hallaq and
Mahmid Ahmad al-Atras, (Damascus: Dar al-Rashid, 2000), 1: 244-5; Jalal al-Din al-Suydti, al-Itgan fi
Ulim al-Qur’an, (Beirut: Dar al-Fikr, n. y.) 2: 2-3; Thamem Ushama, Issues in the Study of the Qur’an,
(Kuala Lumpur: llmiah Publisher, 2002), 305-15.

! The term mutashabihat is addressed to those verses which have ambiguous meanings. See Ali ibn
Muhammad ibn Ali al-Jurjani, Kitab al-Ta ‘riifat, ed. Ibrahim al-Abyari, (Dar al-Dayyan li al-Turath, n. c,
n.y.), 253.

192 Muhammad al-Razi, Kitab al-Tafsir al-Kabir ma Mafatih al-Ghaib (Beirut: Dar al-Fikr, 1981), 2: 8.

% Al-Bagillani, Al-Insaf, 174.

194 He was an unknown scholar who was quoted by al-Razi in his commentary.
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He said “God, the Almighty, knew that a group of this people said the

eternity of the Qur’an by stating those letters as warning that His speech

(the speech of God) is formulated from those words. Therefore, (the

Qur’an) should be eternal.”%
From this statement he propounded the speech of God is obviously formed by the
alphabetical words. It is proven through the beginning of several chapters like al-
Bagarah, ali Imran, Yasin, and so on. By virtue of that, it also proves that the Qu’ran is
eternal in its nature. However, al-Baqillant rejected this claim. According to him, those
who believed that the speech of God is formulated by the eternal words of the
abbreviated letters (al-akruf al-mugatta ‘ah) might lead to a consequence that a non-
Muslim is also able to produce a similar verse even if it is an eternal matter. He can
write the word ‘alif’ and utter it correctly. To him, this is a simple thing for them to
compete with other verses which may undermine the meaning of the Qur’an. He
clarified that those Muslims who recited the Qur’an; i. e. Alif Iam mim or Ha mim were
dealing with the speech of God. In such an activity they could understand the meaning
from the structural letters arranged in the verse of the Qur’an. This is also valid in other
recitations, in which expressing the sounds and words of God’s speech in different
languages®® occurred to several Prophets; Misa, Daud, Isa, and Muhammad (peace be
upon them).

Further, al-Baqillani also elaborated his notion in rejecting the idea that the
speech of God is formulated by letters. Those words may be either used or unused in
certain readings. In the history of the Qur’an, one of the readers of the seven variant
readings mentioned his views by hightlighting the word ‘malik’ (without alif) in al-
Fatihah chapter.®” Here, he omitted the letter “alif.” Alternatively, other readers read
‘malik’ instead of ‘malik.” They differed in viewing that letter whether it was omitted or

not in the reading. However, by virtue of that, the word ‘alif,” which is probably

195 Muhammad al-Razi, Kitab al-Tafsir al-Kabir ma Mafatih al-Ghaib (Beirut: Dar al-Fikr, 1981), 2: 8.
196 Al-Bagillani, Al-Insaf, 174.
Y7 1hid., 177.
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excluded or included, is impossibly considered as an eternal letter by its nature. It was
merely a matter of recitation employed by the readers to follow the mutawatir narration
of the Prophet Muhammad (peace be upon him). The status of both recitations were
valid, and approved by him.'®® However, in this content the recited (magqri’) was still
the same, either with alif or without because it is the speech of God. Moreover, al-
Bagillant further argued by quoting relevant hadith to support his notion.'*® Here, he
elucidated that the reward of God would be multiplied to those who read many verses of
the Qur’an. The words refer to the recitation and its features, not to the recited
(magrii’).? In addition, that sadith also delineated the word (karf) as referring to the
recitation (qira’ah), not to the recited (al-maqrz’). It is proven that the memorizers of
the Qur’an, who are in the silence made still keep the speech of God in their hearts.?®*
However, in this context this sadith does not elucidate that the memorizers would be
rewarded by Allah by virtue of their memorization of God’s speech in their hearts, but
they are rewarded when they recite the Qur’an. The hadith of the Prophet (peace be
upon him) stating, “the best of my people’s worship is the reciting of the Qur’an.”?%

To disprove the claim that the Qur’an merely the words, al-Bagillani claimed the
role of the alphabetical letters and the seven variant readings. In reality, there are only
28 words known to human beings. Basically, he questioned whether they are available
to express the speech of God which is unlimited. According to him, His eternal speech

is limitless. If it is expressed only within 28 words, then His words are limited.

Moreover, al-Bagillani argued too in other aspects that those words also have

1% Jamal al-Din Muhammad Sharaf, Mushaf al-Sahabi fi Qira’at al-Ashr al-Mutawatira min Tarig al-
Shatibiyah wa al-Durrah, (Egypt: Dar al-Sahaba li al-Turath, 2004), 2.

1991t is narrated that Prophet Muhammad (peace be upon him), said: “Those who recited a single word of
the Qur’an he would be rewarded (from which) every word has ten good.” Abu ‘Isa Muhammad ibn ‘Isa
ibn Sira, al-Jami¢ al-Sahih: Sunan al-Tirmidhz, ed. Kamal Yusuf al-Hat, (Beirut: Dar al-Fikr, n. y.), no.
2910, 5: 161.

200 Al-Bagqillani, Al-Insaf, 177.

201 This sort of condition is illustrated in the Qur’an in al-Ankabut: 49: (There is no doubt that the Qur’an
is from Allah), in fact, these are clear revelations preserved in the hearts of those who are endowed with
knowledge. And none but the wrongdoers deny Our signs.

202 Abii Bakr Ahmad ibn al-Husain al-Bayhagqi, al-Jami* Li Sha‘b al-Iman, ed. ‘Abd. Ali ‘Abd. Al-hamid
Hamid, (Egypgt: Maktabah al-Rushd, 2003), chapter on the Respecting the Qur’an, no. 1865, 396.
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limitations in terms of their existence. They have beginning and ending, hence, they
must be originated because such a thing is the property of creatures. Even though the
number of alphabetical letters is unlimited, they cannot include the whole meaning of
the speech of God. They are solely a means on which we write and recite the eternal
speech of God as well as speech of human beings.?®® Furthermore, al-Baqillan
presented his proof against those who affirmed the eternity of words related to the
speech of God by analyzing the hadith pertaining to the seven variant readings of the
Qur’an.?® He argued that this adith did not explain the aspect of the 28 alphabetical
words as elucidated above. The Prophet (peace be upon him) explained the fact that
Allah revealed the Qur’an in the form of seven readings.?®® This reality is proven by the
number of readers of the seven variant readings of the Qur’an. According to al-
Bagqillani, as he inferred from the hadith of ‘Umar in which he had disputed with
Hisham regarding their recitations,?® he concluded that their dispute was merely on the
prohibition of the different readings of the Qur’an. To him, ‘Umar did not deny the
recited thing (maqrz’) which is the Qur’an, yet he disagreed upon the recitation
employed by Hisham. ‘Umar regarded his collegue’s recitation as invalid because it was
different from what the Prophet (peace be upon him) had read to ‘Umar. However, after
both companions reported this matter to the Prophet (peace be upon him) he approved
both readings (qira’ak). Again, the difference here is in their recitations of the Qur’an,
not the Qur’an itself. This hadith also gives information that the Qur’an is allowed to be

recited in seven different variant readings. Their differences do not mean difference of

%% |pid., 178.

204 Muhammad ibn Ismail al-Bukhari, Sahih al-Bukhdr, chapter on The Book of the Merit of the Qur’an,
no. 5040, 627.

205 Many interpretations regarding this matter. See Chapter Four on the issue of seven variant readings in
relation to the Shi‘ite doctrines.

2% Hadith on his dispute on the different ways of reading of the Qur’an. See in Sahih al-Bukhari, ed.
Muhammad Fuad ‘Abd al-Baqi, (Egpt: Dar Ibn Hazm, 2010), Chapter on the Merit of the Qur’an, no.
4992, 623.
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the Qur’an. The same thing for the recited (maqri’), it is one, yet, the way of reading is

possibly employed in seven ways.?"’

3.4.3.2. The Speech of God is Not Sounds
In constructing his argument against the Anthropomorphists, al-Baqillani complemented
other aspects concerning the denial of sounds when it is related to the speech of God.
This proof is to reject their notion which maintained, as reported by al-Razi,?® that the
sounds which are heard from the man is the essence of God’s speech. To respond to this
issue, al-Bagqillani scrutinized certain prophetic traditions as well as the verses of the
Qur’an related to the topic, and then disproved the Anthropomorphists’ notions.

Al-Baqillant relied his stance by analyzing the sadith which had relevant context
to the divine speech of God in relation to the Day of Judgment. According to him, those
who believed that God’s speech comprises sounds had their proofs in this sadith:?%°

God proclaimed, during the (coming) of the Day of the Judgment, with

his sound which everybody, who are near and far, can hear (His

proclaim).?'
According to al-Bagqillani, this kadith illustrated that the Prophet (peace be upon him)
neither said that Allah spoke (takallama) through His sound, nor he uttered (gala) that
His speech is sound. The term used in this sadith is that Allah proclaimed (nada) with
His sounds. In addition, he added that the kadith also appointed that the sound is not
part of His existence, yet from somebody else whom He instructed. It is also known
from the narration that when the Day of Judgment comes, Allah, the Almighty, will
assemble all creatures in one place. He will instruct one of His angels to proclaim them,

and at the same time that angel will do it obediently. This case, according to al-

Bagillani, described that the caller is the one who has been instructed to proclaim those

207 Al-Bagillani, Al-Insaf, 181.

298 Fakhr al-Din al-Razi, al-Tafsir al-Kabir, 1: 39.

299 The author did not find the anthroporphists” argument on this related issue based on their
understanding to that particular kadith. Only, it is claimed by al-Bagillani in his rejection of their notions.
Al-Bagillani, Al-Insaf, 183.

?19 al-Bukhari, Sahih al-Bukhari, in The Book of Tawhid, no. 7481, 890.
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creatures. His sound is heard by all creatures. It is also evidenced by the verses of the
Qur’an in chapter Qaf: 41-42,%** which delineate that the angel also proclaimed human
beings through God’s instruction. The sound referred to the property of the caller, not to
the commander who issued the proclamation, God, the Almighty.?*? Therefore, it seems
from the aforementioned texts that his proofs invalidated the Anthropomorphists’
principle that the speech of God is eternal sound.

Another proof, as al-Bagqillani promoted, is his clarification concerning the
hadith on how revelation revealed to the Prophet Muhammad (peace be upon him)
which was heard by the sound of the bees and the ringing of the bell.?* This fact
disproved that the speech of God is the audible sounds of those medium of revelation. It
also proved that if we regard that His speech is sound, this hadith would be
contradictory to the earlier hadith mentioned above.?* The audible sound, as stated in
the earlier hadith, was heard by anyone who is close and away from Him, while in this
hadith the sound was merely heard by certain limited angels. Therefore, it is impossible
that the sound is one of God’s eternal attributes because remains changing, sometimes it

is heard, some other time it is unheard.?*®

Al-Baqillant affirmed that when God revealed
to His Prophet (peace be upon him) something was also heard which did not relate to
His revelation, like the sound of bees and the ringing of the bell. This sort of event was
preamble to revelation before it came down to the Prophet (peace be upon him). Here,
things that should be fathomed is the difference between revelation (wahy) and the

revealed (mizha). The first is an illustration of the process of the descending of the

verses of the Qur’an to inform God’s messages to human beings while the second is that

211 And listen (to what is being explained to you about the Day of Resurrection) on the day when the Crier
(the Angel) will call (all the dead) from near place (hence-which can be heard by All).

?12 Al-Bagillani, Al-Insaf, 184.

213 Al-Bukhari, Sahih al-Bukhari, Chapter on the Book of Revelation, no. 2, 8.

24 «during the (coming) of the Day of the Judgment, God will proclaim with His sound which everybody
could hear from near and far (His proclaim).” Al-Bukhari, Sahih al-Bukhdri, the Book of al-Tawhid, no.
7481, 890.

215 Al-Bagillant, Al-Insaf, 185.

123



His speech is pre-existent and unchanged.?*®

Al-Bagillani also analyzed that sadith and
clarified the purpose of the sound as information coming from the revelation of God to
His Prophet (peace be upon him). During the process of revelation, as mentioned in the
above hadith, before the revelation was sent down it was initiated by the sound of the
bees and ringing of the bell. In another case, it was also revealed by the appearance of
the great shiver of the heaven due to its fear to Allah, the Almighty. Having listened to
this event, all inhabitants of the heaven prostrated to Him immadiately.”*’ In this
situation the first who rose was Gabriel since he was the one whose task was to deliver
God’s messages. After God revealed to him certain decrees, a number of angels asked
him what did He say to all audiences. Gabriel replied that God the Almighty revealed
the truth. As a result, they knew that God’s speech is not the sound of the shiver, even
though they had heard it. That was only the sign of God who delivered His messages to
His creatures. Hence, it does not mean that they heard God’s speech which is in the
form of great shiver, but only Gabriel who was able to listen to His messages.”*® There
are a number other hadiths which are similar in their contents to the discussed matter.
All those sounds do not refer to the speech of God, but they return to the related
sources. Therefore, it seems from those aforementioned hadiths that al-Bagillant
appointed the speech of God does not have any relation to the sounds. Those are merely
signs.

In addition al-Bagillani scrutinized other significant hadith related to his
rejection againts the idea of the speech of God in the form of the sound. He analyzed on
the property of sound which could be either good or bad. It is created and attributed to

the creatures. It is proven by information narrated by al-Awza’t saying that the best

sound amongst God’s creatures is the sound of Angel Israfil. When it is sounded, it will

216 Al-Bagqillani, Al-Insaf, 185-6.

217 Aba Bakr Ahmad ibn al-Husain ibn ‘Alf al-Baihaqi, Kitab al-Asma’ wa al-Sifat, ed. Muhammad
Zahid al-Kauthari, (Egypt: al-Maktabah al-Azhariyyah Lit al-Turath, 1939), Chapter on The Matter of
Hearing of God, 199.

218 Al-Bagillani, Al-Insaf, 186.
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silence all seven heavens inhabitants.?® In this event, he will blow the trumpet as
instructed by Allah to declare the coming of the Last Day. His sound does not refer to
God because he produced it by himself. It refers to his property of speech. So, it is the
sound of the Angel, as creature, not the sound of the Creator. ?° Moreover, al-BaqillanT
provided other proof that the speech of God is not in the form of sound but it is the
attribute of human beings. He analyzed through the beautiful sound belonging to Abt
Misa al-Ash’ari, as reported below:

It is narrated that the Prophet Muhammad, peace be upon him, together

with ‘Aishah one night they heard (Abt Misa’s recitation) and stood

listening to his recitation. After that they passed by him. The next day,

when the Prophet met Aba Masa he said “Abt Masa, last night, I and

‘Aishah passed by you during your reading of the Qur’an and we listened

to it.” He replied “O the prophet of Allah, if | knew you were around me |

would have written for you.” The prophet said “you have been bestowed

an oboe of the oboes of Dawud.”?*
It seems from this sadith that the beautiful sound attributed to Aba Masa al-Ash‘art is
part of his property. Its beauty was likened to the oboe of Daud which did not relate to
the speech of God whatsoever. He was praised by the Prophet since his recitation of the
Qur’an had attracted him during his walk and made him listen to it. As a result, the
following day the prophet commented about his beautiful sound. Based on this report,
the Prophet (peace be upon him) himself did not deal with the speech of God, but he
delineated the merit of Abt Musa al-Asha‘ari notably in reading the Holy Qur’an.

Thus, al-Bagillani’s concepts on the speech of God are related to words and

sounds. He affirmed that His speech is neither words nor sounds. Here, he disproved by

clarifying several reports dealing with these two aspects and explaining his views using

those facts in accordance with His divine attributes.

219 This is stated by some commentators of the Qur’an like al-Qurtubi and Ibn Kathir. See in Muhammad
ibn Ahmad ibn Abt Bakr al-Qurtubi, al-Jami‘ Li Ahkam al-Qur’an, ed. ‘Abd Allah ibn ‘Abd al-Muhsin
al-Turki, (Beirut: Muassasah al-Risalah, 2006), 16:407.

220 Al-Baillani, Al-Insaf, 187.

221 Abi al-Husain Muslim ibn al-Hajjaj al-Qushairi al-Nisabari, Sakih Muslim, (Beirut: Dar al-Fikr, 352),
chapter on the Merit of the Qur’an, no. 793, 352.
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3.4.4. The Rejection against Anthropomorhistic Attributes of God

The core of the Anthropomorphists’ doctrine is the belief that God has the bodily
material which is contradictory to the mainstream of Ash‘arites’ theological basis. A
number of theologians refuted their doctrines, and criticized them from different
perspectives.??? Al-Bagqillani, in his response, had delineated his stance in which he

rejected their notions through different topics as discussed below.

3.4.4.1. The Concept of Body (Jism) and Attributes of God

The Anthropomorphists believed that God is in the form of corporeal body together
with their parts. He has hands, head, tongue, and other organs.?® Their notion is
centralized to the doctrine that God has bodily material. This doctrine was strongly
rejected by al-Bagillani. In refuting the Anthropomorphists’ views, he promoted his
ideas regarding the definition of jism as well as its relevant matters.

According to al-Bagqillani, the term ‘body’ (jism) is a composed thing, which
comprises measurement. This definition is also commonly introduced by other
theologians.?** Al-BaqillanT highlighted the concept of body (jism) and asserted that it is
disconnected to God. Hence, it is impossible that God has composed materials. If He
has body which comprises many organs, then those parts should have space and
activity. Those organs will make contact with each other depending on their necessity
through that space. To him, those spatial bodies would precisely inhere in substrate.
These organs somehow are contradictory to the eternity of God, which is spaceless. The

claim that God has parts of bodies means comparing the Creator with the creatures, and

222 Abii al-Hasan al-Ash‘ari, Al-Ibana an Usil al-Diyanah, ed. ‘Abd al-Qadir al-Arnaut, (Damascus:
Maktaba Dar al-Bayan, 1981), 17-29 ; Imam al-Haramain al-Juwayni, Al-Shamil fi Usil al-Din, ed. ‘Ali
Sami al-Nasshar et .al, (Alexandria: Al-Ma‘arif Establishment, n. y.), 419-427 ; Aba Hamid Muhammad
ibn Muhammad al-Ghazali, “Iljam al-Awwam an Ilm al-Kalam,” in Majmii’a al-Rasail al-Imam al-
Ghazali, (Beirut: Dar al-Kutub al-1Imiyyah, 2006), 4: 41-4.

228 A|-Shahrastani, Al-Milal wa al-Nihal, 105.

224 < Alf ibn Muhammad ibn ‘Alf al-Jurjani, Kitab al-Ta ‘rifdt, ed. Ibrahim al-Abyari, (n. c., Dar al-Dayyan
li-Turathi, n. y.), 103.
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according to al-Baqillani, this is a false concept because they believed that God in His

eternity has spatial parts of body,??

which in turn is contradictory to the Islamic
theological mainstream.

Furthermore, al-Bagqillant also denied that God has corporeal body. As a result,
He has organs with their own properties. These properties could be knowing, powerful,
or having  contradictory attributes; unknowing and unpowerful.”® By virtue of that
fact, it leads to confusion as to which one of these organs is being God because not
every part has divine attributes. On the contrary, if every organ of that body has those
properties, then, as a consequence, it also indicates that God is more than one, which is
similar doctrine believed in Christianity. Furthermore, the spatial bodies are also a
contradictory fact when some parts of the body are moved while others are unmoved.
Their movement, however, does not work perfectly.?’ It seems al-Bagillani’s rejections
against the Anthromorphists’ claim had shown some consequences. The idea that God
has physical body means that He is created from a number of things because that is the
substance of the body. Hence, it is impossible that He is eternal. In addition, it could
also be inferred that it has accident (‘arad) and essence (jawhar) for its substrate and
activity. Their routines may also seem contradictory.??® The corporal attributes of God
are self-evident that they are not part of God, since they have many weaknesses as
obviously explained by al-Baqillant in his arguments.

Further proof, as al-Bagqillani argued, to reject the Anthropomorphists’ notion is
that he proposed the term ‘thing’ (shay’) instead of ‘body’ (jism) in describing God’s
activity. He rejected the latter and allowed the use of the former addressed to Him. The
term ‘shay’’, when it relates to God, does not mean having particular species (jins) as

well as the corporal elements while the term ‘jism’ is not applicable to be addressed

22> Al-Bagillani, Al-Tamhid, 220-1.

22 |pid., 221.

227 |hid., 222.

228 Muhammad Ramadan ‘Abd Allah, Al-Bagillant wa Arauhii al-Kalamiyyah, (Baghdad: Matba‘ah al-
Ummah, 1986), 514.

127



altogether with His name since it has certain connotations indicating that He has
physical objects. According to al-Bagillani, the usage of the term ‘body’ (jism) signifies
everything related to corporeal bodies. It comprises many elements embodied into one
object, yet His existence is One. Lingustically speaking, the term ‘thing’ (shay’) is more
general to appoint to either eternal aspects or originated things.?*® Hence, their problem
actually lies in naming God with such physical matters. Al-Bagqillant noted the term
‘thing’ (shay’) has general and multi-interpretations. When it relates to corporeal body it
consists of composed materials. The same thing when it refers to accident, it also has
essence. Therefore, naming something should be based on certain reasons since it has
many consequences. Al-Bagqillani further added his concept by affirming that the names
of God have been revealed to us through true information of the Qur’an and sadith. His
names are derived from these stated sources, even though they contradict our reason,

230 and a mocker (al-mustahzi’).?®" In this respect, we

like God as a deceiver (al-makir)
have to retain those names for Him, because Allah told us to to do so, yet all these
things should be traced back to the origin of the statement. The Anthropomorphists’
reliance was on their speculative thought to God which is baseless from the
revelation.”® The abovementioned argument illustrates clear proof that they wrongly
termed in naming God as the existent possessing bodily elements. This statement
definitely contradicted to the principle of theological framework, which created a

number of criticisms from their opponents. Here, al-Baqillani through his concept of

name (al-ism) and naming (tasmiyya), scrutinized the Anthropomorphists’ views.?** He

223 Al-Bagqillant, Al-Tamhid, 223.

20 Ali Imran: 54: And they (the unbelieving Jews) schemed (to kill Isa), but Allah schemed. And
(remember that Allah) is the supreme schemer (and can fail any evil scheme).

231 Al-Bagara: 15: Allah will mock at them, leaving them to wander blindly on (to and fro) in their
contumacy.

232 Al-Baqillani, Al-Tamhid, 223.

2% Al-Bagillani, Al-Insaf, 92. To name of something involves name (al-ism), the naming (tasmiyya), and
the named (al-musamma), each of which has different referent. The ‘name’ (ism) is word indicates of
something, the naming (tasmiyya) is the activity of giving name to something, and the named (al-
musamma) is the object of the name. See also in Abti Hamid ibn Muhammad al-Ghazali, al-Magsad al-
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said that they did not realize their technical term which was loaded with certain
conceptual principle. In this regard, he also criticized them that their notion caused
theological simplification in delineating God’s existence as well as their naming of
divine attributes and names.

In another place, al-Baqgillani also elucidated his stance concerning
mutashabihat verses®* which were literally understood by the Anthropomorphists. He
analysed verse Taha: 5, in which he commented that the God’s seat on the throne is
not similar with His creatures.?*® He believed that the throne has neither space nor place
because God continously exists. This is also evidenced by some texts narrated by both
Abii Uthman al-Maghribi and al-Shibli.*” They maintained that God has always been
eternal (lam yazal wa la yazil) while His throne is originated.”®® Al-Ghazali (d. 450
H/1111 C.E.), in his theological principle, also supported al-Baqillani’s stance
concerning that matter. He further commented that mutashabihat verses are
deanthropomorphism (tanzih) of any claim that He settled down on the throne. Those
who sat firmly there were precisely predestined whether they are greater, smaller or
even similar in terms of its forms. When God is believed to have bodily elements, then
He is touchable from any sides.?*® Hence, these mutashabihat verses cannot be regarded
as justification of the anthropomorphic notion towards God.

Still in line with al-Bagillani, al-Ghazali also asserted his other views in
rejecting anthropomorphism. He elucidated clearly his theological principle in his

Igtisad affirming that God has different attributes from His creatures. He has neither

Asna fi Sharh al-Asma’ al-Husnd, ed. Bassam ‘Abd al-Wahhab al-Jabi, (Limassol: al-Jaffan and al-Jab,
1987), 24-39.

24 Mutashabih are verses which have multiple meanings. See al-Jurjani, Kitab al-Ta ‘rifat, 253.

2% Taha: 5: That is, (Allah) Most Gracious, who is firmly established on the Throne (of authority).

% Al-Bagqillant, Al-Insaf, 64.

7 One of important Sifi and a student of al-Junayd. See Aba al-Qasim ‘Abd al-Karim Hawazan al-
Qushairi al-Nisabari, al-Risalah al-Qushairiyyah fi llm al-Tasawwuf, ed. Ma‘raf Zaryaq ‘Ali “‘Abd al-
Hamid al-Baltanji, (Beirut: Dar al-Khair, n. y.), 419.

238 Al-Bagqillani, Al-Insaf, 64-5; Long discussion explaining about this concept is employed by Richard M.
Frank. See his Philosophy, Theology, and Mysticism in Medieval Islam, ed. Dimitri Gutas, (Hampshire:
Ashgate Publishing Limited, 2005), 243-270.

9 Al-Ghazali , Iqtisad fi al-I ‘tigad, 58.
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bodily elements nor accidents. All physical aspects are composed from two or more
substances. Al-Ghazali further detailed that if God possesses a physical form, then He is
counted with certain quantities. As a result, He will require specific and preferable form
in which it alternates and assesses into one specific way. Therefore, in such a condition
He will not be a Creator, which is absolutely impossible for God.**° Al-Ghazali also

argued in his other works,?*

that those verses which explain God’s physical
descriptions do not mean the real meanings which signify the physical aspects. Those
statements should not be interpreted literally, but they should be fathomed as following
the proper and appropriate interpretations related to God, the Almighty. For instance,
the word ‘movement’ (intigal) from one place to another does not mean that God has
similar activity as human beings who move too but God has His own activities which
are exclusively appropriate for Him using certain equivalent terms.?*?

A later theologian after al-Ghazali, al-Razi (d. 606 H/1209 CE.), also cemented
the position of Ash‘arites’ theological framework in rejecting anthropomorphism. Al-
Razi reported that the Karramiyya, one school of Anthropomorphists, did not admit to
saying that Allah has corporeal body which indicates the composed matter comprising
several parts of bodies.?*® They meant by such term is that God does not require
substrate, and it is a substance subsists by itself without any dependence of the body.?**
According to him, their statement was unclear, since they used contradictory terms.
However, according to al-Razi, following from their argument on the speciality of
God’s attributes, it could be inferred that God requires space, direction, and all things
perceived by the senses. So, He must be single or indivisible substance (al-jawhar al-

fard) which is spaceless and undivided. However, their naming of such term by the so

called ‘body’ (jism) has illustrated that it seems that it has been produced by the

240 1bid., 53.

21 Al-Ghazali, lljam al-Awwam, 42-43.

22 1pid., 44.

243 Fakh al-Din al-Razi, Asas al-Taqdis, ed. Ahmad Hijazi al-Saqa, (Beirut: Dar al-Jil, 1993), 86.
24 M. Saeed Shaikh, A Dictionary of Muslim Philosophy, 48.
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composition of a number of elements. It also has certain properties; long, deep, and
broad related to any directions. This is humiliating and belittling His existence, since no
one Muslim would agree upon such belief. Accordingly, their argument in claiming that
God does not need the substrate was merely a due to their dissimulation (tagiyyah) and
fear.*

From the aforementioned delineations, we can conclude that the Ash‘arite
theologians, in rejecting anthropomorphism, had different basic theological principles.
They attempted to deny the epistemological foundation on the terminological

background of the concept of the body and the attributes of God.

3.4.4.2. His Criticisms against the Concept of Huliliyya

Having discussed his rejection against the notion of speech of God held by
anthropomorphists, al-Bagillant also rejected the doctrine of incarnation (uliliyya).
This is his attempt to elaborate his concepts in refuting the principle of this group. In
this issue, a number of suf7 schools, like sallajiya and salimiyya as well as the extreme
(Ghulat) Shi‘ites, maintained that God has the possibility to personify human bodies
which have attained certain level of spirituality.?*® This sort of personification (hulil)
may occur in two different conditions; al-kulil al-jawarz and al-kulal al-sarayani. The
former is a situation in which someone is contained in a container just like water in a
cup while the second is that like the union of one thing into another, in which they will
be blended like the aroma of rose into the rose of the flower.?*” Al-Hujwiri reported that
having reached this level, they believed that God will represent their hearing, sight,

hands, and even speeches in the real sense.?*® This notion could be seen in the hadith of

25 Fakh al-Din al-Razi, Asds al-Taqdis, ed. Ahmad Hijazi al-Saqa, 86-7.

28 Fakh al-Din al-Razi, I‘tigad Firaq al-Muslimin wa al-Mushrikin, ed. ‘Ali Sami al-Nasshar, (Egypt:
Maktaba al-Nahdah al-Misriyyah, 1938), 73; Manabu Waida, “Incarnation: Imams,” Encyclopedia of
Religion: Second Edition, (New York: Thomson Gale, 2005), 7: 4416.

27 <Abd al-Rahman al-Badawi, Shatahat al-Sifivah, 15; M. Saeed Shaikh, A Dictionary of Muslim
Philosophy, 56.

248 Ali B. Uthman al-Jullabi al-Hujwiri, Kashf al-Mahjiib, 254.
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the Prophet (peace be upon him).?* Perhaps it is applied due to their misunderstanding
of the hadith pertaining to that particular practice. However, this hadith could be
interpreted differently. Some scholars also read this text and understood that it does not
mean to the tenets, but otherwise.?° It might be known by investigating its background
on the event (asbab al-wurzd) related to the context of the discussion. This Aadith
indirectly informs us that God does not become our hands, hearing and sight in the real
sense as fathomed by the Anthropomorhists, but its methaporical expression was
addressed to those who had reached a certain level of spirituality.

Regarding the Aiulaliyya, al-Bagillani presented a number of arguments to reject
the notion of the Anthropomorphists who maintained that the speech of God may
embody into the human speech.®' They argued that the pre-existent attributes have
certain possibilities to be embodied into creatures, hence, they may change, move,
develop, and even fill the void. These activities prove that God’s speech might be
infused into human beings, that is unknown as to which one belongs to God and to His
creatures. To prove this claim, they referred to the hadith of the Prophet (peace be upon
him):

Don’t travel to the land of the enemy carrying the Qur’an.**

According to the Anthropomorphists, the above hadith demonstrates that the
embodiment of God’s speech into the creatures. Therefore, the Prophet (peace be upon

him) prohibited the companions from bringing God’s speech which is in the form of the

9 Al-Bukhari, Sahih al-Bukhari, the Book of Fineness on the chapter of Modesty, no. 6502, 780.

20 This hadith, according to Ibn Hajar al-Asgalani, delineated how God protects and gives His privilege
to those who have devouted themselves to Him. Hence, God will be their hands, hearing, and sight. This
is merely a methapor (majaz) and unequivocal expression (kinayah) pertaining to His protection of them.
See in Abu al-Fadl Ahmad ibn “Ali ibn Hajar al-Asqalani, Fath al-Barz, ed. ‘Abd al-Aziz bin Baz and
Muhammad Fuad ‘Abd al-Baqi, (Egypt: Maktabah Misr, 2010), 11: 279-80.

1 Al-Bagillani, Al-Insaf, 192.

%2 Muslim ibn al-Hajjaj al-Qushairi al-Nisaburi, Sakiz Muslim, (Beirut: Dar al-Fikr, 1993), The Book of
Principality, no. 1869, 2: 207.
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Qur’an because His speech has been materialized into the codex.”>® However, the
foregoing hadith, as understood by al-Bagqillani, delineated that the Prophet’s statement
by his prohibition to carry the Qur’an meant the codex as indicated by the last statement
“afraid of its (the Qur’an) loss and preserved to their hands”. It does not mean that the
speech of God which is eternal would move from the land of the Muslims to the land of
the adversaries. This codex is coined by the Qur’an due to its content. This is in
conformity with other relevant report from the Prophet (peace be upon him) regarding
his prohibition to touch the Qur’an unless we are in pure condition.?* In other words,
al-Baqillant attempted to illustrate the position of the Qur’an and its status as elucidated
in that sadith.>®® He further argued that the codex should be preserved in the Muslim
society because it is their holy scripture. The Muslims know very well its value, hence,
they respect it by not touching it without having ablution. Another argument, as al-
Bagqillani asserted in another place, is that many Arabic structures have certain hidden
words which should also be understood properly following the meaning of the content
of the text. It could be analysed from the above statement in hadith ‘do not travel and
you carry the Qur’an,” which means we are not allowed to bring the Qur’an when we
are in a place where many non-Muslims stay there.”*® Al-Baqillant added further proof
by illustrating that a memorizer of the Qur’an has memorization in his heart. It is clear
that this case does not indicate that God’s speech, which infuses into His body, is unity
between humans and God. However, the Prophet (peace be upon him) did not forbid
them to travel to the lands of the enemy. He was only worried that the codex that

mentioned the verses of the Qur’an would be taken from the hand of the Muslims to

>3 Al-Bagqillant, Al-Insaf, 192.

% The padith which prohibits touching the Qur’an unless we have ablution. See in Abai Bakr ‘Abd Allah
ibn Sulayman ibn al-Ash‘ath al-Sijistani bin Abi Daud, Kiteb al-Masahif, ed. Muhib al-Din ‘Abd Allah
Subhan Wa’id, (Beirut: Dar al-Basha’ir al-Islamiyyah, 2002), 2: 637.

2 Al-Bagqillani, Al-Tamhid, 193.

%8 This hadith is also in conformity with verses of the Qur’an like Yasuf: 82: “ask the village in which
we stay in.” It means its citizen, al-Nisa’: 43: “do not approach the prayer and you are in the state of
intoxicated,” it means its place, al-Isra: 60: “and the cursed tree in the Qur’an”, it means its expert in the
Qur’an.
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their enemies.?®” Therefore, it could be inferred that it is impossible that the eternal
thing infuses into the originated matters.

Al-Baqillant further denied the union of God into His creatures which resulted
from his analysis of the other relevant hadiths of the Prophet (peace be upon him). One
of them is the Prophet’s statement that the Qur’an is cannot be burnt when it is written
on skin.?®® In response to this information, he attempted to infer with different
possibilities. Firstly, he said that the skin cannot be burnt occurred during the life of
prophet Muhammad (peace be upon him); it was his miracle which was specially
granted by Allah to show his prophethood. It was only proven in his time because no
one was able to do it other than him. In addition, as a Prophet, he also had other
miracles to empower his status amongst his people like the ability to split the moon by
his hands. This sort of inimitability, however, no longer exists after he passed away.
Furthermore, according to al-Baqillani, this sadith may also elucidate the merit of the
memorizers of the Qur’an. The memorization belongs to those who have memorized in
their hearts, and by virtue of that makes them cool, peaceful and saved when they make
contact with fire. Hence, they are cannot be burned.®® The same case occurred to
Prophet Ibrahim (peace on him) who was thrown into the fire after it was decided that
he was a guilty man by his people.?®

Therefore, from the foregoing arguments we can scrutinize al-Baqillani’s
understanding of those two different reports. He maintained that those who memorized

the Qur’an would be safe from hell fire. Their skin would not be burned, due to the

intercession of the Qur’an. Al-Baqillani also presented is that the Qur’an cannot be

%7 Al-Bagillant, Al-Tamhid, 194.

258 «If you put the Qur’an on the skin and it is closed to fire, it would not be burnt.” See Aba Muhammad
‘Abd Allah ‘Abd al-Rahman al-Darimi, Kitab al-Musnad al-Jami‘, ed. Nabil ibn Hashim ibn ‘Abd Allah
al-Gamri, (Beirut: Dar al-Bashair al-Islamiyyah, 2013), The Book of the Merit of the Qur’an, no. 3628,
765.

29 This is also perhaps God has granted his servants those who attempted to memorize the Qur’an. “what
an excellent intecessor to those people of it (the Qur’an) in hereafter.

20 Al-Anbiya’: 68: (When they could not argue anymore, their leaders) said: “burn him and protect your
gods, if you are going to do anything!”. We said: “O fire, be cool and safe for [brahim.”
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burned when it is written on skin or any other stuff. He clarified that the Qur’an is truly
mentioned on them, which does not incarnate as if it is a uniting body to other elements.
This is the same thing for those people who try to write one of the names of God on any
element which can be torn, burnt, and drowned. All these can possibly happen. Their
writings, colours, and all other aspects would be damaged, yet the real thing stated in
that space is Allah, the Almighty, which is eternal in nature.”®® However, the Qur’an
proves otherwise.?> Therefore, the idea of the union of God with His creatures is
invalidated.

In addition to his argument in rejecting the conceptual union of God and human
existence, al-Bagqillan1 criticized certain information regarding the relevant issue.
According to him, the Anthropomorphists relied on certain information pertaining the
fusion between the eternal speech of God, the Qur’an, and the flesh of its memorizers.
This is their claim concerning incarnation (hulil) of God’s attribute into human body.?*®
To this notion, al-Bagqillani responded by addressing a question on how the speech of
God, which is only one, could unite with much of human beings’ flesh and blood. It is
impossible that His attributes are combined with a number of human attributes. This sort
of principle is even worse than the belief of Christianity. He criticised, according to this
religion, their theologians who held that only one pre-existent word (kalimah) was
mixed with one body of Jesus (peace on him) until his body had the attribute of God
(Iahat), and at the same time it also had humanity aspect (nasit) from the side of
Maryam. The mixture of the eternal existence with the originated one is like a perfect
mixture between water and milk.?** However, as al-Bagqillant argued, the meaning of
this hadith explains the importance of the learning process done by children. At an

early age, a child has the golden opportunity and ability to study. The memorization

201 Al-Bagillani, Al-Insaf, 196.

262 Al-Qasas: 88: Everything is perished, except the face of Allah.
263 Al-Bagillant, Al-Insaf, 196.

2 Ibid., 197.
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during this age is better, stronger, and longer than that employed for an adult. It is due to
the process of the mixing between blood and flesh with his memorization, and at the
same time it is preserved in their hearts. This illustration is like those who love a calf.?®®
The calf itself does not unite into their hearts, yet it absorbs their love. Here, it is
obviously impossible to unite between the object of the thing, which is the animal, and
the inner aspect of human beings. He further argued proving his notion from other
aspects of spiritual activities. For instance, a mosque where every Muslim prays is
regarded by all Muslims as the holy place. To him, this does not mean it has eternal
properties which unite into that mosque. They respect it accordingly due to its function
to worship therein. Those who are impure are not allowed to enter the mosque, even
doing circumambulation (rawaf) in it.?®® Therefore, all those aforementioned facts
disprove the argument promoted by the Anthropomorphists.

Another disproval fact proposed as al-Baqillani proposed is that the
Anthropomorphists used to affirm that the writing, paper as well as the ink on the
mushaf of the Qur’an are eternal as God’s attributes.?®” God descended from His thrown
into those materials and embodied into them. These ideas are contradictory to
mainstream Muslim theological dogmas believed by ail sunnah wa al-Jama ‘ah.
According to al-Bagqillani, anthropomorphists belittled God’s omnipotence because they
attribute material objects to God. In addition to his proof, it also elucidated in another
place that the Anthropomorphists’ notion had negative consequences. It was proven by
the text that the statement of Fir’aun in the Qur’an which is opposed the Almighty God
is also considered as eternal.?®® Other texts too like concerning the prohibition and

command in approaching the wealth of the orphans in al-Thar: 19,%° doing the meal

65 Al-Bagarah: 93: ...their hearts were filled with overflowing love of worshipping the calf...
206 Al-Bagqillani, Al-Insaf, 198.

27 |pid.

268 Al-Nazi‘at: 24: He said: | am your Lord Most High.

29 Al-thur: 9: Do not approach to the treasuries of the orphan.
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2,%’% performing prayer and giving alm in al-Nisa’: 77°"* and

activity in al-An‘am: 15
others are all included in pre-existent things (gadim). This sort of argumentation, as a
result, leads to confusion whether a thing is eternal or not. However, in reality all the
matters are created bodies. The writing, paper, ink, and all events described in the
Qur’an are originated including Firaun himself. God’s speech is eternal including His
speech about Fir’aun’s and his arrogant attitudes. The same thing in the approach of the
orphans and his treasuries all these aspects are not considered as eternal ones, but they
are originated. Hence, it seems that is clear difference between God’s and human’s

speech. The former does not need whatsoever any other means as used by the latter;

mouth, lips, words, and sounds.

3.5. Concluding Remarks

The foregoing discusions on anthropomorphism and its relation to the Qur’an have
delineated al-Baqillant’s responses to that problem. His critique to the doctrines of the
Qur’an, attributes of God, and Zhululiyya held by the anthropomorphists seems to be
driven by his attempt to maintain the mainstream of Ash‘arites’ theological doctrines.
His arguments are also relevant to address certain arguments belonging to the
Orientalists who tried to vindicate the practice of psudo-sufi and its relevant issues.
Their claim was merely against the Islamic theological mainstream. Besides that, al-
Baqillant also deals with the other issues of the Qur’an adressed to the Shi‘ites. In this
discourse, he defended against their claim concerning the authencity of the Mushaf of
the Qur’an which was compiled by ‘Uthman ibn ‘Affan. This matter will be further

explored in the following chapter.

270 Al-An‘am: 152: ...eat and drink...
2L Al-Nisa’: 77: and perform the prayer and give the alms. ..
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CHAPTER IV: THE AUTHENTICITY OF THE ‘UTHMANI MUSHAF AND
AL-BAQILLANI’S STANCE

4.1. Introduction

The discourse on the authenticity of the mushaf of the Qur’an is one of the pivotal
principal problems in the history of Islamic theological discourse. There have long
discussions amongst the Muslim and non-Muslim scholars. Historically, a number of
earlier Sunnite and Twelver Shi‘ite theologians were involved in this polemics. They
criticized each other to prove their own stance in this matter based on their own
theoretical frameworks in viewing the Qur’an and its historical background. The
discrepancy of their arguments with regard to the Qur’an, however, continues to this

present time which also involves a number of Orientalists.

4.2. The Background of the Issue of the Authenticity of the Mushaf of the Qur’an

The issue of the unauthenticity of the mushkaf of the Qur’an could be traced back to
several Shi‘ites’ views. The early Twelver Shi‘ites claimed that the ‘Uthmani mushaf is
not original. They based their claim on several reasons. They said that there were some
verses missing from the Qur’an compiled by Caliph ‘Uthman ibn <Affan. They believed
that the Qur’an is incomplete because during its compilation ‘Uthman allegedly used his
political power on the Muslim society. He compiled some main suhuf from the
companions and Hafsah, but many other significant verses were burnt by his political
instruction, according to the Twelver Shi‘ites." Another reason for the invalidity of the

‘Uthmani mushaf is the missing verses are available in the mushaf of Fatimah and ‘Al

"In this matter, a Shi‘ite historian, al-Ya‘qubi, illustrated that Uthman was the one who initiated the
problem of the invalidity of the Uthmani mushaf by his instruction to burn all the mushafs including
‘Abdullah ibn Mas‘td’s collection. Since he did not follow his instruction, Uthman was described that he
disputed with other companions; Ammar ibn Yasir, Miqgdad, and Abd Dzar, the ones who used to be
regarded very close to ‘All ibn AbT Talib. See Ahmad ibn Abi Ya‘qib ibn Ja‘far ibn Wahb, Tarikh,
(Leiden: Brill, 1883), 1: 196-198.
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ibn Abt Talib.? They believed that Fatimah and ‘Alf had their own muskafs comprising
different contents from the other companions. It was claimed that the number of the
verses of the Qur’an compiled by them was more than the number of the verses of the
Qur’an compiled by Caliph Uthman. The Shi‘ites further claimed that the additional
verses that are not available in the ‘Uthmani mus/af would be revealed later on after the
coming of a resurrector (al-qa’im) before the Day of Judgment. ® However, the
contemporary Shi‘ites figures questioned the idea that the Qur’an was initially compiled
by Abu Bakr and continued to be rewritten by ‘Uthman ibn ‘Affan. This was due to
their disbelief in several hadiths informing the process of its codification. According to
them, these hadiths are contradictory and inaccurate, hence this process is rejected.
Instead, they asserted that the compilation of the Qur’an was completed during the
period of the Prophet’s life. Before his death, he had instructed ‘Ali ibn Abi Talib to
compile the Qur’an. Other companions who were scribes of the revelation like ‘Abd
Allah ibn Mas‘td and Ubay ibn Ka‘b also compiled the Qur’an. This codification was
approved by the Prophet Muhammad (peace be upon him), which was the perfect
mushaf.® It appears from the above statement that this is the evolution of the Shi‘ites’
views regarding the history of the compilation of the Qur’an from their earlier figures
up to the contemporary Shi‘ites.

One of the crucial concepts in Shi‘ism is supreme leaders (imamah), who
claimed they possess four main scriptures; the Zaboor (Zabiir), Torah (Tawrah), the
Gospel (Injil), and the Qur’an. The Shi‘ites believed the imams had high position

similar to Prophet Muhammad (peace be upon him) only no specific scripture had been

2 Al-Kulaini, Usul al-Kafi, (Beirut: Dar al-Murtada, 2005), Chapter on the Book Sahifah, Jafr, and Jami‘a,
no. 1, 1: 171-174.

¥ Muhammad ibn Muhammad al-Nu‘man ibn al-Mu‘allim, Al-Masail al-Sarawiyyah, ed. Saib ‘Abd al-
Hamid, (al-Mu‘tamar al-Alami Li alfiah al-Shaikh al-Mufid, 1992), 81.

* See arguments presented by contemporary Shi‘ites; Muhammad Hussein al-Shirazi, Mata Jumi‘a al-
Qur’an, (Beirut: Markaz al-Rasil al-A‘dam, 1998), 16-17; al-Imam Al-Kha’1, al-Bayan FT al-Tafsir al-
Qur’an, (n. p.: Anwar al-Huda, 1981), 250-251; Ja‘far Murtado al-Amili, Hagaig Hamah Haula al-
Qur’an, (n. c., al-Markaz al-Islami Li al-Dirasat, 2010), 110-112; Muhammad Husain Ali al-Saghr,
Tarikh al-Qur’an, (Beirut: Dar al-Muarrikh al-Arabi, 1999), 81.
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revealed for them. Since they were divinely guided, they were infallible persons. People
who disobey and disregard the imams would be considered infidels, as if they ignore the
Prophet (peace be upon him).® In addition, the Shi‘ites also maintained that imams
posssesed all four revealed books.® The complete verses of the Qur’an were solely
available with them. In another place, the Shi‘ites further excessively believed that the
imams know the unseen world and future events. They even know when they would die
so that they might choose whether life or death.” Therefore, the special knowledge
possessed by ‘Ali and the imams among his descendants is one of the central concepts
in the epistemological aspect of Shi’ism,® which is very different from the Sunnite
doctrine.

Regarding the ‘Uthmani mushaf, in the Sunnite perspective, the Qur’an is
believed to be the authentic holy book of the Muslims. It was compiled by ‘Uthman ibn
‘Affan and comprised all verses revealed to Prophet Muhammad (peace be upon him).’
During the Prophet’s time, ‘Uthman was not only the main companion of the Prophet,
but he was also the secretary of the Prophet in writing the revelations. Furthermore,
‘Uthman was one of the huffadzs (memorizers) of the Qur’an. There were a number of
companions too who memorized the Qur’an before its compilation like Zaid bin Thabit,
Ubay ibn Ka‘b, ‘Alf ibn Abi Talib, ‘Abd Allah ibn Mas‘ad and many others.™ Those
companions were the scribes of the revelations under the direct supervision of the
Prophet (peace be upon him). They were great personalities and had integrity and
memorization and writing abilities and skills. Hence, in the process of the compilation

of the Qur’an, they played significant roles in collecting the scattered verses of the

® Wilferd Madelung, E12, ‘imamah’, (Leiden: E. J. Brill, 1986), 3: 1166.

® Al-Kulaini, Usil al-Kafi, Chapter on the Imams and their Books , no.1, 1: 164.

" 1bid., 1: 186.

® Franz Rosenthal, the Triumphant of Knowledge: The Concept of Knowledge in Medieval Islam, (Leiden:
E. J. Brill, 1971), 143.

% Abii ‘Abd Allah Muhammad ibn Ahmad ibn Abi Bakr al-Qurtubi, al-Jami‘ li Ahkam al-Qur’an, ed.
‘Abd Allah ibn Abd al-Muhsin al-Turki, (Beirut: Muassasa al-Risalah, 2006), 1:83; Jalal al-Din al-Suyuti,
al-Itgan fi Uliim al-Qur’an, (Beirut: Dar al-Fikr, n. y.), 1: 59.

19 See in Muhammad Mustafa al-Azami, Kuttab al-Nabi, (Damascus: al-Maktab al-Islami, 1978).
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Qur’an and writing them accordingly in order to preserve them as in addition to their
memorizations of the verses in their hearts.

In this discussion the present reseacher aims to analyze the arguments of al-
Bagillani, a significant Ash‘arite theologian in rejecting claims asserted by the early
Twelver Shi‘ites regarding the originality of the mushaf of the Qur’an. Another aims is
to see his response within the context in the development of Islamic theological thought
as part of his contributions to the elaboration of Ash‘arite theological principle. Here,
the analysis will focus on his counter-arguments against the early Twelver Shi‘ites’
claims regarding the incompleteness of the Qur’an and some additional verses of it.
Furthermore, the discussion also mentions some other aspects concerning the issues
related to the Qur’an like the status of the ‘Uthmani mushaf, the companions’ role, and

the variant readings (qira’at).

4.3. The Shi‘ite and The Qur’an

4.3.1. ‘Uthmani Mushaf according to the Shi‘ite Theologians

A number of contemporary Shi‘ite scholars agreed upon the validity of the existing
Qur’an.'! They believed that the Qur’an was not a mushaf which was compiled by
‘Uthman ibn ‘Affan. They meant the existing muskaf in our hands which consists
perfectly revealed verses from Allah, the Almighty, is exactly similar to the Qur’an
compiled by the Prophet Muhammad (peace be upon him) during his time. Therefore, it

is authentic and valid.'? However, they regard ‘Uthman’s role merely unifying the

1 Muhammad Hussein al-Shirazi, Mata Jumi‘a al-Qur’an, (Beirut: Markaz al-Rasil al-A‘dam, 1998),
16-17; Imam Muhammad al-Shirazi, The Qur’an Made Simple, trans. Salman Tawhidi, (Kuwait: Al-
Ameen Foundation, 2004), parts 28-30, vol. 10: xxiv; al-Imam Al-Khu’i, al-Bayan Fi al-Tafsir al-
Qur’an, (n. p.: Anwar al-Huda, 1981), 250-251.

12 al-Tmam Al-Khii'1, al-Bayan Fi al-Tafsir al-Qur’an, 251.
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readings of the Qur’an which leaving to distortion. This was the thing causes the
unauthenticity of the Qur’an.*®

Moreover, the early Shi‘ites claimed that the ‘Uthmani mushaf is incomplete
because the complete verses were in the mushaf of ‘AlL.** It is proven that during the
process of its codification, Caliph ‘Uthman instructed all verses of the Qur’an which
belonged to everybody to be burnt, and commanded the Muslims to solely rely on his
mushaf. This allegedly hinted that ‘Uthman had hidden agenda with this order.™ In
addition, it is also reported by al-Tabarst (599 H/ 1202-3 C.E.) in his statement that ‘Al1
ibn Abit Talib said:

...and | was busy writing the book of God, until I compiled it. This is a book of
God belongs to me, consisting a complete (verses) which no one was left.*®

This information signifies that when Al finished his deeds in settling the burial of the
Prophet (peace be upon him), he engaged in writing the personal muskaf of the Qur’an.
His personal collection of the muskaf of the Qur’an was complete and authentic from
Prophet Muhammad (peace be upon him). Further information also stated in his report
that during the process of its codification done by ‘Uthman, the verses were
unfortunately lost. Some of them also, according to this report, were eaten by a cow.’ It
seems from the aforementioned reports that the only perfect muskaf belongs to ‘Ali
while ‘Uthman ignoring the lost verses when they were trying to collect the masahif of
the Qur’an scattered in Madinah.

In addition, al-Kulaint (d. 939 or 940 C.E.), one of the earliest Shi‘ite figures, in
his magnum opus al-Kafr recorded a number of narrations claimed that the ‘Uthmani
mushaf is not authentic. The only right and true Qur’an was narrated by the imams of

the Shi‘ites. He rejected as liars if they are not their imams when they claim that they

3 Ibid., 258.

¥ Al-Kulaini, Usil al-Kafr, Chapter on the Sahifah, Jafr, and Jami‘a, no. 6, 2: 171.

1> Ahmad ibn Abi Ya‘ciib ibn Ja‘far ibn Wahb, Tarikh, (Leiden: Brill, 1883), 1: 196-198.

1% Abii Mansiir Ahmad ibn ‘Alf Talib al-Tabarsi, Kitab al-lhtijaj, (Intisharat al-Sharif al-Rida, 1960), 1:
203.

7 Ihid.
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have the complete Qur’an. He stressed that no one was able to collect and memorize the
Qur’an completely except ‘Ali ibn Abi Talib and the imams after him.
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...from Jabir who had said that he heard Aba Ja‘far said: No one of humans
claimed to have collected the whole of the Qur’an (in a book form) as it
was revealed. If anyone would come up with such a claim, he is a liar. No
one collected this Holy Book and memorized as Allah, the Most Holy, the
Most High revealed it except ‘Alf ibn Abi Talib and the Imams after him.*®
Furthermore, another significant theologian after him, al-Mufid agreed with him
regarding the incomplete Qur’an as stated in his Awail al-Magalat:
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Indeed, lot of information from the guided Imams of the family of the
Prophet (peace be upon him) with various forms of the Qur’an which
have been raised up by some tyrants (zalimm) who regarded that it (the
Qur’an) consisting of distortion and incompleteness. The existing
mushaf comprising disarrangement of (verses) like in its chronology,
abrogated and abrogative verses, and makkan and madinan verses.*
From these aforesaid reports, we can summarize that the Shi‘ites maintained that the
companions other ‘Ali did not memorize all the verses of the Qur’an revealed to the
Prophet (peace be upon him). Therefore, ‘Uthman could not have completely collected
and compiled the mushaf of the Qur’an.

Furthermore, the early Twelver Shi‘ites believed that the Qur’an was not

compiled by the companions but ‘Alt and the imams after him. This was the view of

18 Al-Kulaini, Usil al-Kafi, Chapter on the Collection of the Qur’an, no. 1, 1: 165; Al-Kulaini, Usul al-
Kafi, trans. Muhammad Sarwar, (Islamic Seminary INCH NY), e-book 1-8 volumes, chapter 35, no. 607,
336.

9 Muhammad ibn Muhammad ibn al-Nu‘man ibn al-Mu‘allim, Awail al-Magalat, ed. Ibrahim al-Ansarf,
(n. c.:al-Mu‘tamar al-‘Alami Li alfiah al-Shaikh al-Mufid, 1992), 80-81.
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Kulaint who divided the Qur’an into four divisions: the first division belonged to the
Shi‘ites, the second division belonged to their enemies, the third division is about the
tradition (sunnah) and parables (amtkal), and the last division is about the laws (faraid
wa akikam).?’ This division made by him illustrates the limited verses of the Qur’an
owned by each of these groups.? Since what was possessed by each group is only one
third of it, therefore, it is impossible for a certain group to declare that it has the
complete Qur’an. By such understanding, we can conclude that the Shi‘ites firmly
believed the verses fo the Qur’an scattered in different groups. There would be revealed
the perfect Qur’an later on at the appearance of the twelveth imam from his occultation
before the arrival of the Last day.*

Another important early figure of the Shi‘ite, al-Shaikh al-Sadaq (d. 381 H/ 991-
992 C.E.) also asserted that many revelations have descended which number could
reach about 17.000 verses, revealed by the Angel Gabriel to the Prophet (peace be upon
him).% However, he claimed that those verses were excluded from the mushaf of the
Qur’an compiled by “Ali ibn Abi Talib as stated below:

the Prince of Believers (‘Al1), when he collected the Qur’an and brought

it, said to them: this is the book of Allah, your Lord, as it was revealed to

your Prophet; not a single word has been added to it or omitted from it.

They said: we have no need of it; we have with us what you possess. So

he (‘Al) return saying: “But they flung it behind their backs bought

therewith a little gain.. 2

The number of the verses of the Qur’an as claimed above by al-Kulaini,?® has been

developed by al-Sadiiq and later on followed by other Shi‘ites figures.

20 Al-Kulaini, Usil al-Kafi, chapter on the Book Nawadir, no. 4, 2: 822.

2L Al-Majlist (d. 1698 C. E.) invalidated this report Al-Majlisi, Mir’at al-Ugiil, ed. Hashim al-Rasuli,
(Tehran; Dar al-Kutub al-Islamiyya, 1983), vol. 4 :517.

2 Muhammad ibn Muhammad ibn al-Nu‘man ibn al-Mu‘allim, al-Masdil al-Sarawiyya, (n. c., Al-
Mu’tamar al-‘Alami Li alfiyya al-Shaikh al-Mufid, 1992), 81.

2% Al-Shaiykh al-Sadiiq, A Shiite Creed, trans. Asaf. A. A. Fyzee, Tehran: World Organization For

Islamic Services, 1982), 78.

* Ibid., 79.

2 ¢Alf ibn al-Hakam narrated from Hisham ibn Salim from Abd ‘Abd Allah said: “Indeed, the Qur’an
which was brought down by Jibril to Muhammad (peace be upon him) was seventeen thousand verses.”
See al-Kulaini, Usil al-Kafi, chapter on the Book of Nawadir, no. 29, 2: 350.
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Al-Mufid (d. 1022 C. E), one of the significant Shi‘ite theologians, profoundly
developed al-Kulaini’s thought in rejecting the originality of the ‘Uthmani muskaf. He
firmly believed that even though the verses between the two covers are revelation from
Allah, the Almighty, and are not speech of human beings, these verses compiled by
‘Uthman ibn ‘Affan were incomplete due to some reasons; 1) the compiler might have
forgotten some verses of the Qur’an, 2) he intentionally omitted and added verses,? 3)
he had limited knowledge on the verses of the Qur’an, and 4) he hesitated and in
doubt.?” Al-Mufid stressed that the Uthmani mushaf did not consist distortion as
claimed by some other Shi‘ites except it did not have the verses compiled by ‘Al1.?®
However, the Shi‘ite leaders (imams) ordered to read what is between the two covers of
the ‘Uthmani mus/kaf without any claim of addition and deduction of the verses until the
appearance of al-gaim, the one who will recite the whole revealed verses compiled by
‘Alf ibn Abt Talib.?®

Further claim of the Shi‘ites is also asserted by Ibrahim al-Qummi (d. 329 H/940
C.E.), one of the earliest authoritative Shi‘ite commentators. He maintained that a
number of verses in the Uthmani mushaf have been left out. He explained that in
chapters Ali-Imran: 33,% al-An‘am: 93,*" al-Shu‘ara’; 227, and many more, the term
‘Ali Muhammad’ (the family of Muhammad) was excluded from these verses, which
should actually be mentioned. He affirmed that God revealed those verses in such a
way. This perspective most likely influenced a number of later Shi‘ite exegetes like al-

Ayyashi (d. 320 H/932 C.E.),*® al-Bahrani (d. 1107 H/1696 C.E.),** al-TasT (d. 460

% Al-Mufid, Al-Masail al-Sarawiyyah, 77.

*" bid., 79.

8 Al-Mufid, Awail al-Magalat, 81-82.

2 Al-Mufid, Al-Masail al-Sarawiyyah, 81.

%0 Abii al-Hasan ‘Alf Ibrahim al-Qummi, al-Tafsir al-Qummi, ed. Tayyib al-Jaza’iri, (Qum: Dar al-Kitab
li al-Tiba‘ah wa al-Nashr, n. y.), 1: 100.

3! 1bid, 1: 211.

% 1bid, 2: 125.

%% Abi al-Nasr Muhammad ibn Mas‘ad ibn Ayyash, Tafsir al-Ayyashi, ed. Sayyid Hashim al-Rasuli,
(Beirut: Muassasa al-‘Alami li al-Matbii’at, 1991).

%Sayyid Hashim al-Bahrani, Al-Burhan FT Tafsir al-Qur’an, (Beirut: Muassasa al-Wafa, 1983).

145



H/1067 CE.),* al-Kashani (1075 H/1505 C.E.),*® and al-Tabarst (548 H/1153 C.E.).*’
Their commentaries tend to relate several features of ‘Ali and his rights, family,
authority (wilayah), and imamah (supreme leaders). It is worthwhile to note too that
those exegetes seemed to have a spesific agenda to increase the Shi‘ite movement in the
intellectual theological discourse. Moreover, most of them were also much influenced
by the environmental and socio-cultural background when they approached the
Qur’an.* Due to their theological purposes, they benefited from the medium of Quranic
commentary to clarify and elucidate the principles of Shi‘ites’ belief.

The unathenticity of the Uthmani mushaf is also believed by a contemporary
Shi‘ite scholar Muhammad Hussein al-Shirazi (d. 1422 H/2001 C.E.). For him, all the
personal collections of the muskaf in the hands of the companions were defective. They
were scattered to many people, some were damage and the others were incomplete. Like
many students who tried to collect the sayings of their teacher would dispute each other
for some of them are absent, and some are able to collect his sayings completely. The
same thing with the Qur’an. Several companions had their own personal collections
which they got from Prophet Muhammad (peace be upon him).*® These mushafs were
different in terms of their contents because they were not directly guided by the Prophet
(peace be upon him). It was a different case for ‘Ali, the son of Aba Talib, as his
collection of the Qur’an was under the Prophet’s supervision, guidance and wasiyyah,

therefore, it was complete and authentic even though was lost.*

% Abii Ja‘far Muhammad ibn al-Hasan al-Tisi, Al-Tibyan FT Tafsir al-Qur’an, ed. Ahmad Habib Qasir
al-Amili, (Beirut: Dar Ihya al-Turath al-Arabi, n. y.).

% Muhsin Faed al-Kasshani, al-Safi F7 Tafsir al-Qur’an, ed. Zahra, (Beirut: Muassasah al-‘Alami li al-
Matbii‘ah, n. y.)

%" Abii ‘Al al-Fadl ibn al-Hasan al-Tabarsi, Majma al-Bayan FT al-Tafsir al-Qur’an, (Beirut: Dar al-
Ultm, n. y.).

% Abdullah Saeed, The Qur’an: Introduction, (New York: Routledge, 2008), 196.

% Muhammad al-Husein al-Shirazi, Mata Jumi ‘a al-Qur’an, (Beirut: Markaz al-Rasil al-A‘zam, 1998),
31-32.

0 Abii Mansiir Ahmad ibn “Alf ibn Abi Talib al-Tabarst, Kitab al-htijaj, 1: 205-208.
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In another aspect, Orientalists also studied the history of the collection of the
Qur’an such as Richard Bell, Montgomery Watt,** Thomas Patrick Hughes,* Michael
Cook,*® and Wansbrough. ** Their works study the history of the Qur’an, notably its
collection method employed by the companions of the Prophet (peace be upon him).
Having studied the Qur’an, some of them like Bell, Watt and Hughes, concluded that
the ‘Uthmani mushaf is reliable and authentic.*® Conversely, other Orientalists asserted
that the mushaf collected by ‘Uthman was incomplete, hence, invalid. All the narrations
related to the history of the collection of the ‘Uthmani codex were merely fabricated by
a number of people during the second century of Islam. One of the Orientalists who
seriously stressed this view is John Wansbrough.*® In his study of the history of the
Qur’an, Wansbrough applied the method of biblical studies used to study the Christian
and Hebrew scriptures by placing the Qur’an in a literary work. By applying biblical
criticism, he analyzed the Islamic history and reconstructed Islamic origins. According
to him, we do not know what really happened in history during one particular period.
Hence, it is impossible for us to excerpt the Islamic history and their sources, due to

their principle of belief.*’

Through such an attempt, his main purpose is not to know
when the Qur’an was compiled by those companions, but he aimed to determine when

and how the Qur’an came to be accepted and regarded as a scripture.*® His approach has

* Montgomery Watt, Bell’s Introduction to the Quran, (Edinburgh: Edinburgh University Press, 1970),
56.

*2 Thomas Patrick Hughes, Dictionary of Islam: New Edition, (New Delhi: Cosmo Publication, 2004), 2:
502.

*3 Michael Cook, The Koran: a Very Short Introduction, (Oxford: Oxford University Press, 2000), 125.

* John Wansbrough, Quranic Studies: Sources and Method of Scriptural Interpretation, (Oxford: Oxford
University Press, 1977).

** Thomas Patrick Hughes, Dictionary of Islam: New Edition, (New Delhi: Cosmo Publication, 2004), 2:
502; Montgomery Watt, Bell’s Introduction to the Quran, (Edinburgh: Edinburgh University Press,
1970), 56.

% Mohammad Nasrin Mohammad Nasir, “A Critique of John Wansbrough’s Methodology and
Conclusions,” al-Shajarah, 13 (2008), 96.

" Ibid.

8 Michael Cook, a British Orientalist, concluded that the single muskaf exists in the history of Islam
indicating that it was due to the authority of the state. See in Michael Cook, The Koran: a Very Short
Introduction, (Oxford: Oxford University Press, 2000), 125.
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some similarities with other Orientalists such as Michael Cook, Patricia Crone, and

Andrew Rippin.*

4.3.2. Shi‘ites’ Version of the Qur’an

Having discussed the rejection of the Shi‘ites against the ‘Uthmani mushaf, we turn to
present their version of the Qur’an. Based on the early Twelver Shi‘ite sources, they
proposed their form of the Qur’an that was collected and compiled from a private
collection of the mushkaf of the Prophet’s daughter, Fatimah, and ‘Ali ibn Abi Talib.
However, those mushafs were not available until now, for that mushkaf would be
revealed to Muslim people after the Day of Judgment by Imam Mahdi al-muntazar, the
last Imam of the twelver Shi‘ites.”

Al-Kulaini reported several specified narrations on the title of three different leafs;
Jafrah, Jamiah, and Mushaf Fatimah. According to his report, the Jafrah is the
parchment or container made of skin comprising the knowledge of Prophets and
commissioners, and knowledge of the Israelite scholars.”* While the Jami ‘ah is a paper
with seventy yards long of the Prophet’s hand. It comprises instruction of the Prophet
(peace be upon him) to ‘Alf which was written by hand. It also consists of all lawful
and unlawful instructions and orders, and all things needed by human beings including
the law of criminality. Al-Kulaini said that muskaf of Fatimah consisted of the verses
revealed by the Angel Gabriel to her and was written by ‘Ali ibn Abi Talib. As al-

Kulaini stated below:

* Mohammad Nasrin Mohammad Nasir, “A Critique of John Wansbrough’s Methology and
Conclusions,” 87.

%0 Muhammad ibn Muhammad al-Nu‘man ibn al-Mu‘allim, Al-Masail al-Sarawiyyah, ed. Saib ‘Abd al-
Hamid, (al-Mu‘tamar al-Alami Li alfiah al-Shaikh al-Mufid, 1992), 81.

°! Al-Mazandarani in his Sharh Usil al-Kafi elucidated the details of al-jafr. He mentioned that it
consists of 28 volumes. Each volume has 20 pages, every page has 28 lines. Every line comprises 28
verses, and every verse has 4 letters. Those letters consist of different elements. The first is about the
number of parts, the second is about the number of page, the third is about the the number of line, and the
last is about the number of verse. The term of ‘al-jafr’ was derived from the twentieth verse of the twenty
seventh line of the sixteenth page of the third part. See in his Sharh Usil al-Kafi, (Tehran: al-Maktaba al-
Islamiyya, n. y.),5: 386.
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...Gabriel would come to provide her solace because of the death of her

father. Jibril would comfort her soul. Jibril would inform her about her

father and his place and of the future events and about what will happen to

her children. At the same time Al would write all of them down and thus

is the muskaf of Fatimah (a.s).>

The early Shi‘ites also affirmed that the mushaf of ‘Al was the only perfect
version of the Qur’an. During his life, ‘Ali ibn Abi Talib was guided by Prophet
Muhammad (peace be upon him) and entrusted certain messages. It is argued through
the authority of Aba Dhar, he said that when the Prophet Muhammad (peace be upon
him) passed away, ‘Ali the son of ibn Abt Talib collected the Qur’an. He then went to
the people of Ansar and Muhgjirin and showed them his collection of the Qur’an telling
that his attempt in doing so was a message (wasiyyah) from the Prophet (peace be upon
him). When Aba Bakr opened it, he found the humiliation (fada 'ik) of those people due
to their mistake in compiling the Qur’an. Then, ‘Umar admitted that some verses were
left out from that mushaf, one of which was the dishonoring of the Muhgjirin and the
Ansar. Regarding this matter, Umar further told Zaid to inform Khalid ibn Walid to kill
‘Alli. This plan failed to be employed. Furthermore, when ‘Umar became the caliph, he
also asked Ali to give his muskaf to combine with the Qur’an collected by Aba Bakr.
However, ‘Ali refused to do so as he argued that his collection was only touched by
those who were purified (muttahharizn) and authorized agents (awsiya’) of his
offsprings. His perfect mushaf would be revealed later on with the resurrection of Ali’s
descendants.>® This report signifies that the muskaf of ‘Al was believed to be the only
true version of the Qur’an.
Historically speaking, this version of the Qur’an has also been described by a

Shi‘ite historian. Al-Ya‘qubt who stated that ‘Ali had compiled the Qur’an and showed
to Prophet Muhammad (peace be upon him). His mushaf is divided into seven parts; the

first is al-Bagarah, Yasuf, al-Ankabat, al-Ram, Lukman, al-Sajadah, al-Dhariyat, al-

52 Al-Kulaini, Al-Kafi, trans. Muhammad Sarwar, Chapter 40, no. 5, 350.
53 Abii Mansiir Ahmad ibn ‘Alf ibn Abi Talib al-Tabarsi, Kitab al-lhtijaj, 1: 205-208.
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Dahr, al-Naziat, al-Takwir, al-Infizar, al-Inshigaq, al-a‘la, and al-Bayyinah. It consists
of 886 verses and 16 chapters. This is called al-Bagarah chapter. The second part is Ali
Imran, Hid, al-Hajj, al-Hijr, al-Ahzab, al-Dukhan, al-Rahman, al-Haqqah, al-Ma ‘arij,
Abasa, al-Shams, al-Duha, al-Qadr, al-Zalzalah, al-Humazah, al-Fil, and al-Quraish.
This is called by Ali Imran part, which consists of 886 verses and 15 chapters. The third
part is al-Nisa, al-Na#l, al-Mu minan, Yasin, al-Shura, al-Waqi‘ah, al-Mulk, al-
Muddathir, al-Ma ‘un, al-Lahab, al-1khlas, al- ‘Asr, al-Qari ‘ah, al-Burj, al-Zaitan, and
al-Naml. This is called al-Nisa’ part, which comprises 886 verses and 17 chapters. The
fourth part is al-Ma’idah, Yanus, Maryam, al-Qasas, al-Shu‘ara, al-Zukhriaf, al-
Hujurat, Qaf, al-Qamar, al-Mumtakanah, al-Tariq, al-Balad, al-Inshirah, al-‘Adiyat,
al-Kawthar, and al-Kafiran. This is called al-Ma’idah part, which consists of 886
verses and 15 chapters. The fifth part is al-4n’‘am, al-Isra’, al-Anbiya, al-Furqan, al- -
Mursalat, al-Duha, and al-Takathur. This is called al-An‘@m part, which consisting of
886 verses and 16 chapters. The sixth part is al-A ‘raf, Ibrahim, al-Kahf, al-Nar, Sad, al-
Zumar, al-Jathiyah, Mukammad, al-Hadid, al-Muzammil, al-Qiyamah, al-Naba’, al-
Ghashiyah, al-Fajr, al-Lail, and al-Nasr. This is called al-A ‘raf part. This consists of
886 verses and 16 chapters. The seventh part comprises al-Anfal, al-Taubah, Taha, al-
Farir, al-Saffat, al-Ahqaf, al-Fath, al-Thar, al-Najm, al-Saf, al-Taghabun, al-Talaq, al-
Mutaffifin, al-Falaq, and al-Nas. This is called al-Anfal part, and consists of 886 verses
and 16 chapters. This version of the Qur’an that collected by ‘Al is recorded in details
by the Shi‘ite historian.>® This leads to the probability that this form might be unknown

to the other companions of the Prophet (peace be upon him).

% This muskaf consists of seven parts with its own arrangement. See in Al-Ya‘quibi, Tarikh, 2: 152-154.

150



4.3.3. Shi‘ites’ Views on the Companions of the Prophet Muhammad (peace be
upon him).

The preceding discussion dealt with the incompleteness of the ‘Uthmani mushaf
according to the Shi‘ites. This matter is related to the problem of the integrity of the
companions of the Prophet (peace be upon him) who collected and compiled the
Qur’an.

Based on the Twelver Shi‘ite doctrines concerning the companions of the
Prophet (peace be upon him), they solely and highly respected companions who were
loyal and close to ‘Ali ibn Abi Talib. These people initially acknowledged him being a
caliph right after the death of the Prophet (peace be upon him). During their lives, they
respected ‘Alf ibn Abt Talib. These companions were Aba Dhar al-Ghiffari, Salman al-
Farisi, Migdad ibn Amr, and Ammar ibn Yasir.> In addition, the Shi‘ites also
maintained that these companions were could defend their religion after the death of
Prophet Muhammad (peace be upon him) while the other companions turned into
apostasy (irtidad), as narrated by al-Tast:

from Abi Ja‘far (peace on him) said that all those men (companions) became the

apostasy from Islam except three of them. | asked: ‘who are these three?. He

replied: ‘Migdad Ibn al Aswad, Aba Dhar al-Ghifari, and Salman al-Farisi...>°
These three companions together with Al ibn Abi Talib would go to paradise while the
rest of them had no guarantee to go into it, notably these three caliphs Abt Bakr, ‘Umar
ibn Khattab and ‘Uthman ibn ‘Affan.>” In another place, it was narrated too that every
one of the three companions had their own merits. Abt Dhar had chatted together with
the Prophet and the Angel Gabriel®® while Miqdad had a special position in the Muslim

community. His status was like the word alif in comparison to the whole letters of the

> AI-Tust, Tafsir al-Ayyashi, 223; al-Ya‘qibi, Tarikh, 2: 196-201.

% Abii Ja‘far Muhammad ibn al-Hasan al-Tasi, Ikhtivar Ma ‘rifa al-Rijal al-Ma ‘rif bi Rijal al-Kashi, ed.
Jawwad al Qayyummi al-Isfahani, (Qum: Muassasah al-Nashr al-Islami, n. y.), Chapter on Salman al-
Farisi, no. 12, 18; al-Mufid, Kitab al-lkhtisas, 10.

> AI-Tusi, Rijal al-Kashi, Chapter on ‘Ammar, no. 58, 38.

* Ibid., 34.
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Qur’an,™ which is placed at a very crucial position. Salman, in terms of his merit had
distinctive knowledge which could cover the first and the last as if he was a sea full with
that could not dry forever.®® In short, the Shi‘ites claimed that three significant
companions supported ‘Ali. Their view was that ‘Ali ibn Abi Talib was the caliph right
after the Prophet’s death rather than the three caliphs Aba Bakr, ‘Umar, and ‘Uthman.®

Historically speaking, before Prophet Muhammad (peace be upon him) went to
the war of Tabuk, he appointed ‘Ali ibn Abi Talib to replace him in Madinah. This
appointment was aimed to give his authority to deal with his family and the Muslim
community during his absence.®” Through this historical event, al-Mufid argued that the
Prophet (peace be upon him) realized that some Arabs disagreed upon this appointment
since they themselves hoped to be appointed to lead the Madinan society. In this matter,
the Prophet himself knew who was the appropriate companion one who could replace
him during his absence from Madinah. Furthermore, some envious hypocrites also tried
to provoke Muslim community to cause chaotic situation. They hoped that Madinah
during the absence of the Prophet would become instable and quarrelsome.® The
Prophet (peace be upon him) loved ‘Ali very much and expressed his relationship like
the position of Moses and Harain. This relationship showed that to handle the Madinan
people, it could only be led by either the Prophet (peace be upon him) himself or ‘Al
ibn Abt Talib.* By this kind of delegation, it was obviously definite that ‘Al was the
one who was eligible after the Prophet (peace be upon him) to lead the Muslims. From

the aforementioned reports it seems that the Shi‘ite stressed their view that ‘AlT was the

% Narrated by Hisham ibn Salim who said: ‘the son of ‘Abd Allah, peace be upon him, said: Indeed,
Miqdad ibn al-Aswad’s position amongts this people is like alif letter in the Qur’an , no one can ommit
it’. See in Rijal al-Kashr, 10.

% |t is reported that Zarara said: I heard the father of Abd Allah said: ‘Salman has reached the first and
the last knowledge. He was a sea which cannot dry (from its water). He was from us, the people of the
house...” See in Rijal al-Kashr, 23.

o AI-Tusi, Rijal al-Kashi, Chapter on Salman al-Farisi, no. 13-14, 18.

%2 Al-Mufid, al-Irshad Fi Ma ‘rifa Hujaj Allah ‘ald al-Ibad, (Beirut: Muassasa ‘Alf al-Bait Li Thya’ al-
Turath, 1995), 1: 154.

% Al-Mufid, al-lfsak FT al-Imamah, ed. Muassasa al-Dirasat al-Islamiyya, (Qum: al-Mu‘tamar al-‘Alam
Li Alfiya al-Shaikh al-Mufid, 1992), 155.

8 Al-Mufid, al-Irshad, 156.
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only qualified companion the replace the Prophet after his death, as shown by the
appointment of the Prophet to him when he left Madinah.

Further argument on the designation of ‘Ali by the Prophet (peace be upon him)
Is described through the event of Ghadir Khum. After performing Wada ‘ pilgrimage, on
the way back to Madinah, the Prophet (peace be upon him) stopped in Ghadir Khum.®®
In this place the Prophet stood in front of the Muslims and declared ‘those who made me
as his leader, ‘Alf was his leader... ®® According to al-Mufid, this statement could be
inferred that it was clear that ‘Al1 was chosen by the Prophet (peace be upon him) to be
his successor. ‘Umar ibn al-Khattab himself commented this appointment saying that
‘Ali became the leader of all Muslims (men and women). Furthermore, this fact also
shows the closeness between the Prophet (peace be upon him) and ‘Ali. The close
relationship between them was not only because they were family, but also in the
succession of the Muslim community. In this matter, the Prophet (peace be upon him)
believed in ‘Al1 ibn Abi Talib as his successor after his death rather than other
companions.®’

Based on the Shi‘ite sources, the three caliphs Aba Bakr, ‘Umar and ‘Uthman,
did not have the rights to become caliphs. Aba Bakr with the support of ‘Umar ibn
Khattab usurped the position of caliphate.®® They were not the best companions of the
Prophet (peace be upon him). According to al-Mufid, when Aba Bakr was chosen as the
caliph, this was not because of the agreement of the Muslim society. Many companions
did not know about the process of succession from the Prophet (peace be upon him) to

Abt Bakr. Moreover, many Ansar companions disagreed upon with his leadership as he

% Al-Ya‘qubi, Tarikh, 1: 125.

% Al-Mufid, al-Ifsah fi al-Imamah, 179; Al-Mufid, al-Irshad, 176; ¢ oY se xd oY se <uiS a8”. After this
statement, the Prophet performed zuhur prayer in this place, Gadir Khum. After that, he asked ‘Ali to
come to his camp and instructed all Muslims, men and women, to congratulate him. This event was
absolute designation of the Prophet to ‘Ali as definite justification for him being a caliph after the
Prophet, not other companions.

%7 As narrated by Abii Ja‘far, he said: the Prophet, peace be upon him, said: ‘God revealed me to love four
certain people; ‘Ali, Abt Dhar, Salman, and Miqgdad. See in al-Mufid, Kitab al-lkhtisas, 13.

%8 Al-Ya‘kabi, Tarikh, 1: 136-141.
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was from the Muhgjirin. This disagreement was also mantained by the Hashimites who

f.’° There were

did not want Abi Bakr to be the caliph,® including ‘Ali himsel
disagreements among the companions about the caliphates of Abta Bakr, ‘Umar ibn al-
Khattab, and ‘Uthman ibn ‘Affan.”* Furthermore, the Shi‘ites held that the three caliphs
did not have integrity, which could make them eligible to become caliphs. Abt Bakr, as
reported by al-Ayyashi and al-Amili,”* was involved in poisoning Prophet Muhammad
(peace be upon him) before his death. ‘Umar ibn al-Khattab disrespected the Prophet
(peace be upon him) when death approached him. He instructed ‘Umar to do something,
yet he did not respond to the Prophet’s instruction to come up with a pen and paper to
write certain messages, because in that situation ‘Umar realized the Prophet (peace be
upon him) unconsciously said something on that matter. Therefore, he did not carry out
the instruction. ”® ‘Uthman ibn ‘Affin was regarded the one who responsible for
instructing to burn all mushkafs which were not approved by him. In this respect, he was
also blamed by the Shi‘ites, that since his time the Qur’an has been corrupted from its
completion due to his attempt to standardize it. They firmly believed that the complete
one was the personal collection of the Qur’an in the hands of ‘Ali.” With these reports,
‘AlT was the best companions person amongst the companions and the only one who
was appropriate to replace the Prophet (peace be upon him) after his death.”

The Shi‘ites also disrespectfully treated several companions involved in the war

of Jamal. Those people urged “Ali ibn Abi Talib for the blood of ‘Uthman ibn ‘Affan to

% Al-Mufid, al-Ifsah fi al-Imamah, 47.

0 Al-Mufid, Al-Irshad, 244-245.

"t Al-Mufid, al-Ifsah, 48.

"2 Al-Ayyashi, Tafsir al-Ayyashi, 1: 224; Aba al-Hasan ibn Muhammad Tahir al-Amili, Tafsir al-Burhan,
(Beirut: Muassasa al-Alami li al-Matbii’at, 2006), 2: 117.

® Al-Mufid, al-Irshad, 184.

" Al-Ya‘kabi, Tarikh, 1: 166-168.

™ Based on the Shi‘ites’ principle, al-Mufid stressed that ‘Ali was much better than the other three
caliphs. He was even the best person in this world after Prophet Muhammad (peace be upon him). In
comparison to the five Prophets of u/iz al- ‘Azm: Nah, Ibrahim, Musa, Isa, and Muhammad, those people
are still better than ‘Alf, yet, he himself was a better person than the Prophet Yasuf. See in Al-Mufid,
Tafdil Amir al-Mu’minin, ed. ‘All Misa al-Ka‘bi, (Qum: al-Mu‘tamar al-Alam Li alfiah al-Shaikh al-
Mufid, 1992), 19, and 32-33.
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investigate and punish the murderer of Uthman. His murderer was unknown which
caused dispute amongst the Muslim community. According to al-Mufid, at the very
beginning of ‘Ali’s caliphate, Talhah and Zubair were the earliest companions who
make the pledge of loyalty (bai‘at) to him.” Yet, due to some reasons, together with
‘Aisha, they demanded ‘Ali to do further investigation the murder of ‘Uthman. With
such protest, they rallied people in Basra to fight ‘Ali. This event regarded by the
Shi‘ites as serious problems, since they showed their disobedience to Caliph ‘Al ibn
Abi Talib. They were considered to be his rivals and infidels. Al-Mufid states:
BB - ade — Jod Job — T 5 ade 1 do — ) Jguy cane
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...I heard the Prophet said to ‘Ali: ‘Allah fights people who fight you,
and assault to those who assault you. Aisha asked to the Prophet (peace
be upon him) ‘o Prophet, who did fight and assault him.?” He replied:
‘you and those who with you, you and those who with you.”’
This report illustrates that Talhah, Zubair, and ‘Aisha were people who fought ‘Ali and
protested his stategy to find the murderers of ‘Uthman. His assassination was a serious
issue to the Muslim society that should be solved by ‘Ali during his caliphate. However,
as claimed by the Shi‘ites, ‘Ali was not responsible for this case since he was not
involved in the polemics of ‘Uthman’s caliphate.”
The Shi‘ites also criticized other companions like ‘Abd Allah ibn Abbas and
Anas ibn Malik. Al-TasT reported several narrations regarding them. One narration says

that “Al1 ibn Abi Talib prayed to Allah to curse and blind ‘Abd Allah ibn Abbas. It was

possibly because ‘Alt accused him of stealing money from the house of property (bait

® Al-Mufid, al-Kafi 'ah Fi Taubah al-Khati'ah, 12-14.
" Ibid., 36.
"8 Al-Mufid, Al-Jamal al-Nasra fi Harb al-Basra, (Qum: Maktaba al-Dawari, 1983), 71-75.
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al-mal) and taking it to Makkah.”® In another report, al-TasT also said that after the event
of Ghadir Khum, ‘Alt met a number of people who acknowledged his designation by
the Prophet (peace be upon him). However, it seemed Anas ibn Malik refused to agree
upon the matter, hence ‘Ali prayed to Allah, the almighty, to make him blind and a
Ieper.80 Al-Tusi did not explain further whether ‘Ali’s prayer is approved and or not.
Hence, these reports conclude that the companions of Ansar and Muhgjirin were
negatively illustrated since most probably they did not make the pledge of loyalty
(baiat) to ‘Alt ibn Abi Talib during the succession of the Prophet (peace be upon him)
to Abt Bakr. Some of them were quarrelsome with ‘AlT on certain matters. Therefore,
the Shi‘ites regarded them as disobedient companions to him. The Shi‘ites also
criticised some companions related to the seven variant readings of the Qur’an, which

will be elaborated below.

4.3.4. Seven Variant Readings in the Shi‘ites’ perspective
The Twelver Shi‘ites had different perspective toward the seven variant readings of the
Qur’an from the Sunnites. They viewed that the Sunnites believed in the variant
readings of the Qur’an based on number of kadiths of the Prophet (peace be upon him)
narrated by narrators (ruwat) as well as by some imams (qurra’). According to the
Shi‘ites, the seven variant readings were only human endeavours (ijtihad) made by the
readers (qurra’) they were not necessarily valid.®* Therefore, those sources might be
doubted and even rejected by the Shi‘ites.

Al-Kulaini (d. 329 A. H/ 941 C. E.) said that the Qur’an revealed to the Prophet

(peace be upon him) was only one. There is no other version descended to him, and

® AI-Tast, Rijal al-Kasht, pp. 63-64; « ... leqa sl Cuae WS Laa jleadd acl 5 3 ol gall a6l In this problem it
did not state why ‘Ali prayed such prayer, yet, the following reports described some of Ibn Abbas’s
attitudes to ‘AlL

% AI-TasT Rijal al-Kasht, p. 52; ... e ol (il Lt Ga o ke 0 ol cand Laglid 5ailaa LeaiS LIS () pglll, 7

81 <Abd al-Rasiil al-Ghifari, al-Qird’at wa al-Ahrif al-Sab ‘ah, (Qum: Markaz al-Mustafa al-Alami li al-
Tarjama wa al-Nashr, 2012), 43.

156



different understandings merely appeared because of its narrators, as he stated in his
narration:

oSg Ay i e sty OTAN O 1B el ade ae T e 55 s
Sla A3 e 1t MY

It was narrated by Zurara from Aba Ja‘far, he said: “verily, the Qur’an is
one, it was revealed by One, yet, its difference only on account of different
transmitters.®

According to al-Mazandarani,®® this sadith shows that the Qur’an was revealed in one
reading (qira’ah wahidah) to the people of Quraish. The Qur’an was in the Quraish
language. This was in accordance with chapter Ibrahim: 4 of the Qur’an.®* However, the
narrators of this hadith disputed in which language the Qur’an was revealed. The above
report has relationship with the following hadith that was also mentioned by al-Kulain:
J5 OTAN 0] 108l it 0 Sl e e Y @l U ey (p eadl oo
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From al-Fudail ibn Yasar said: | said to Abi ‘Abdillah: “verily, men say:
indeed, the Qur’an was revealed on the seven words. He said: the enemy
of God lied, yet, it was revealed in one word from the One (Allah).®°
Al-Mazandarani insisted that the above hadith has close meaning of the Qur’an. The
Qur’an was revealed in seven different dialects of the Arab people: Quraish, Hudhail,
Hawazan, Yaman, Qais, Dabbah, and Tay al-Rabbab. Since there was difficulty in
pronouncing the Qur’an in one particular dialect, those readings aimed to ease the Arabs
to recite the Qur’an based on their dialects. Furthermore, al-Mazandarant also explained

the meaning of ‘sab ‘ah airuf’. He based his understanding on these two kadiths. To

him, there were no seven variant readings of the Qur’an. The difference merely

82 Al-Kulaini, Usitl al-Kafi, Chapter on the Book Nawadir, no. 12, 2: 824; ash-Shaykh as-Saduq, 4 Shi’ite
Creed, trans. Asaf. A. A. Fyzee, (Tehran: World Organization for Islamic Services, 1982), 79.

8 Al-Mazandarani, Sharf al-Kaff, 11: 65.

8 Ibrahim: 4:”And We have sent no messenger but in the language of his own people, so that he he might
make clear to them.”

8 Al-Kulaini, Usil al-Kafi, Chapter on the Book of Nawadir, no. 13, 2: 824.
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occurred in their transmitters. Therefore, the recitation of the Qur’an revealed to the
Prophet (peace be upon him) was the original one.®® It seems that al-Mazandarani
rejected the seven variant readings of the Qur’an but he accepted it was revealed in
seven different Arabic dialects.

Further understanding of the concept of the seven variant readings from the
Shi‘ites’ perspective is that they believed that this notion in metaphorical (majazi).
Sharif al-Murtada maintained that the meaning of the seven words (sab ‘ah a/ruf) is that
every verse of the Qur’an has its internal and external meanings. This illustrates that
those verses of the Qur’an signify clear and hidden substances. Those verses could be
referred to as al-mutashabihat and al-muikamat verses.®” Based on some narrations, the
meaning of the seven words (al-akruf al-Sab‘ah) could also mean seven kinds;
command (amr), prohibition (nahyn), promise (wa ‘d), threat (wa ‘id), dispute (ikhtilaf),
story (qgisas), and parables (amthal). The seven kinds are based on the report narrated by
Abi Qalama:

The Prophet (peace be upon him) said: the Qur’an revealed in seven words:
command, prevention, advice, threat, dispute, story, and parables.®

This hadith elucidates that the term ‘akruf’ denotes to the parts and divisions. In
anlyzing of the term, we do not limit to the literal meaning of the word ‘airuf” which
means ‘words’. It also has allegorical interpretion that indicates wider understanding.
The above meaning, as stated in the kadith, could be related to the word ‘ahruf’ based

on the context of the discussion.

8 The meaning of seven words (sab’ah ahruf) could also be understood as differences amongst Arab
people in terms of their dialects. They rejected to be united in one specific dialect. This did not continue
until their number of people as well as their books increased, then they could unite their community as
well as their dialect. See al-Mazandarani, Shark al-Kaft, 11: 67-68.

87 Al-Sharif al-Murtado, al-Majazat al-Nabawiyyah, ed. Mahmid Mustafa, (Egypt: Mustafa al-Bab al-
Halab1 wa Awladuh, 1937), no. 28, 49; Al-Kashani, Tafsir al-Safi, 1: 26.

8 This report is quoted by al-Ghifari in his al-Qira’at wa al-ahrif al-Sab ‘ah, 227. In another narration
also stated seven different aspects of words: prevention (zajr), command (amr), lawful (kalal), prohibited
(haram), (mukikam), resemblance (mutashabih), and parables (amthal). The status of this report is
questioned. Further discussion on this aspect will be elaborated in al-Bagqillani’s defense on the seven
variant readings in the following pages.
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Furthermore, the Shi‘ites maintained that the seven variant readings are not
necessarily valid. This matter was product of the gari’s endeveavour (ijtihad). The garz’
attempted to investigate the valid and accurate readings. There were many disputes
amongst the qurra’ (readers). Moreover, the sources of the seven variant readings were
also narrated differently. Even though some sources were considered valid information
(mutawatir). Al-Suyati, as al-Ghifar argued, elucidated various sources of the hadith
stating differences in the meaning of the seven variant readings.®® Even if there were
agreement upon the variant readings, they could not convince the people who
maintained the opposite ideas of the variant readings.®® Al-Kha’1, a contemporary
Shi‘ite scholar, argued that the variant readings (al-gira at) were not really narrated in
the hadith since they were too general or not specific. Based on his analysis, the dispute
among the narrators was because the ‘Uthmani mushaf spread out amongst them was
without any diacritical signs while all readings should be based on the mushaf.
Moreover, in terms of their personalities, all narrators of the hadiths which explained
the variant readings of the Qur’an were not trusted (thigah). Their aguments in proving
their stance were weak. The reports did not refer to Prophet Muhammad (peace be upon
him), and their transmissions were also unknown in the domain of sadith literature and
their narrators also disputed among themselves. Therefore, the seven variant readings of
the Qur’an should be rejected.*

The critical study on the seven variant readings also comes from the
Orientalists.?? They studied the history of the Qur’an and its early compilation process.
Noldeke, a German scholar, in his study asserted that the Qur’an is a book comprising

unorganized words and several different variant readings, hence, it is precisely not

% Jalal al-Din Al-Suyiti, al-Itgan, 1: 77-84.

% < Abd al-Rasiil al-Ghifari, al-Qira at wa al-Ahrif al-Sab ‘ah, 43.

%' Al-Khi’t, al-Bayan Fi Tafsir al-Qur’dn, 165-166.

% Theodor Noldeke, Sketches From Eastern History, Trans. John Sutherland Black, (London: Adam and
Charles Black, 1892), 27; Arthur Jeffery, Materials For The History of the Text of the Qur’an: The Old
Codices, (Leiden: E. J. Brill, 1937), ix.
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divine. He attempted to rearrange the structure of the Qur’an in a chronological order.*®
Another Orientalist who also tried to criticise the variant readings of the Qur’an is
Goldziher. Following Noldeke’s step, he said in his study of the Qur’an, one factor
which causes the different variant readings is the dotless script at the beginning of its
compilation.” His notion was supported by Arthur Jeffery. He claimed that the main
problem of different readings is because of lack of dots in the ‘Uthmani mushaf.
Therefore, everybody has his right to read based on his own understanding following
the context of the verses. Moreover, he also attempted to prove that the ‘Uthmani
mushaf was not the only available version of the Qur’an, but ‘many other rival texts’
available which are also reliable.®® In all, these Orientalists seemed to promote the main
problem of the variant readings of the Qur’an due to the lack of the diacritical form of
the scripts. They viewed that every reader can read the text whatever he wishes based on
his understanding.

Thus, the aforementioned description delineates the Shi‘ites and Orientalists’s
views on the issue of the Qur’an. In their discussion on the companions of the Prophet
(peace be upon him), the Shi‘ites indeed respected the commpanions who were known
to be loyal to ‘Al’s leadership especially after the death of the Prophet Muhammad
(peace be upon him). The Shi‘ites refused to acknowledge the three caliphs who
preceded “Alf. Instead, they showed their honour to Ali.*® The Shi‘ites also rejected the
‘Uthmani mus/kaf as well as the seven variant readings of the Qur’an. However, their
views are far different from the Sunnite’s perspectives which will be further delineated

below.

% Abdullah Saed, The Qur’an: An Introduction, 107.

% Ignaz Goldziher, Madhahib al-Tafsir al-Islami, trans. ‘Abd al-Halim Najjar, (Beirut: Dar Iqra’, 1985),
8-9.

% Arthur Jeffery, Materials for the History of the Text of the Qur’an, (Leiden: Brill, 1937), X.

% Al-Ya‘qubi, Tarikh, 1: 141.
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4.4. Al-Bagillani’s Response to The ‘Uthmanit Mushaf Issues

The problem of unauthenticity of the ‘Uthmani muskaf promoted by the early Twelver
Shi‘ites has become a serious problem in the theological discourse. Since it is one of the
main principles of Islam, many scholars defend the ‘Uthmani mushaf. One of the
significant Ash‘arite figures, Abha Bakr ibn Tayyib al-Baqillani defended the
authenticity of the codex compiled by ‘Uthman and its related topics. Through his
works,”’ al-Bagillani tried to counter some invalid claims from the Rafidites of the
Shi‘ites as mentioned above. In addition, his arguments are also relevant to address the
Orientalists’ claim concerning the validity of the ‘Uthmani mushkaf. In this matter, he
clarified the position and status of that codex as well as the issue of the seven variant
readings. He also elaborated his ideas in defending the qualification of the companions
of the Prophet (peace be upon him). By highlighting their roles in transmitting and
spreading the Qur’an, this could justify them properly. In this problem he also discussed
the merits of the four important caliphs. These are parts of the mainstream of Islamic
theological doctrines in the Sunnite perspectives. To know further his counter

arguments, we will deal with them in the following discussion.

4.4.1. The Qur’an and its Compilation

The Qur’an is the primary source of the religion of Islam. It was revealed in mutawatir®®
transmission through various paths.” Based on a number of relialable (mutawatir)
hadiths, the process of compilation and standarization of the Qur’an had started since
the Prophet’s period until the third caliph, ‘Uthman ibn ‘Affan. The Prophet (peace be

upon him) instructed several scribes of the revelation to write all the verses of the

% Abii Bakr Ibn Tayyib al-Baqillani, Tamhid al-Awail wa Talkhis al-Daldil, ed. ‘Imad al-Din Ahmad
Haedar, (Beirut: Muassasa al-Kutub al-Thaqafiya, 1987); Abu Bakr Ibn Tayyib al-Bagillani, Al-Instisar
lil Qur’an, ed. Muhammad Isam al-Qudat, (Beirut: Dar Ibn Hazm, 2001), vol. 1 and 2; Abta Bakr Ibn
Tayyib al-Bagqillani, Mandqib al-Aimma, ed. Samira Farhat, (Beirtt: Dar al-Muntakhab al-Arabi, 2002).
% Mutawatir means report of many narrators whose concensus upon a lie is impossible. See M. Mustafa
Azami, Studies in Hadith Methodology and Literature, (Kuala Lumpur: Islamic Book Trust, 2002), 57.

% Abii ‘Abd Allah Muhammad ibn Ismail al-Bukhari, Sakih al-Bukhari, ed. Muhammad ‘Abd al-Baqf,
(Egypt: Dar Ibn Hazm, 2010), Chapter. The Book of Revelation, no. 1, 8-10.
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Qur’an revealed to him, which was followed too by his other companions. They wrote
the verses on different materials; leaves, pieces of cloth, leather, paper and the bones of
donkey and sheep.’® Until the Prophet (peace be upon him) passed away the writings
scattered amid the companions in Madina. When Aba Bakr became the first caliph, he
instructed Zaid ibn Thabit to compile the verses of the Qur’an. One of the procedures in
delivering information about the verses was that the memorizer should come with two
witnesses. Having finished this codification, the mushaf was preserved in Abu Bakr’s
house. After he passed away, the mushaf was passed to ‘Umar ibn al-Khattab, his
successor in the caliphate. Finally, the mushaf was kept by Hafsah, ‘Umar’s daughter.
The process of standardization of reading of the Qur’an was employed by the third
Caliph ‘Uthman ibn ‘Affan. In this attempt, he instructed a number of muskaf to be
written which would be sent to several places; Sham, Kifa, Basra, Makka, and Madina
together with their readers (qurra).’* It was aimed to standardize the accurate readings
of the Qur’an and avoid errors. All these readings were already approved by the Prophet
(peace be upon him) himself during his life.'® Thus, the mainstream of Sunnite
Muslims accepted the Qur’an and its process of compilation and standarization.
Al-Baqillant placed the process of compilation of the ‘Uthmani mushaf in the
mutawatir category since it was reported by a number of narrators in different periods.
The mutawatir account is narrated by so many narrators which makes it is impossible
for them to lie. According to al-Bagqillani, some people might scrutinize the validity of
those hadiths whether they are mutawatir or not. Having examined both sides, he
affirmed these narrations are believed to be accurate and valid. Therefore, the ‘Uthmani

mushaf was authentic.’® However, the reports seemed to be doubted by the Shi‘ites.

190 yalal al-Din al-Suydti, al-Itgan Fi Ulim al-Qur’an, (Beirut: Dar al-Fikr, n. y.), 1: 60; Thamem
Ushama, Issues In the Study of the Qur’an, (Kuala Lumpur: limiah Publisher, 2002), 163.

101 Muhammad Mustafa Azami, The History of the Quranic Text: From Revelation to Compilation,
(Leicester: UK Islamic Academy, 2003), 94.

192 Ipid., 95.

103 Aba Bakr Ibn al-Tayyib Al-Bagillani, al-Intisar Li al-Qur’an, 1: 101.
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Based on al-Kulaint’s report, there was no single account stating such chronological
process in his collection of kadith. Instead, he gave different reports with regard to the
mushaf of ‘Alf and Fatimah. The collections appeared in different forms like Jafra and
Jamia.'*

In response to muskaf of ‘Al1, al-Baqgillani maintained that his mushaf was not
different from the mushafs collected by some companions. The mushkaf of ‘Ali also
comprising the same verses as others. This was based on the report of 1Ibn mentioned by
al-Bagillani in Managqib al-aimma:
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Ibn Shihab said:”I witnessed ‘Ali, said on the pulpit: By the name of

Allah, I have no book which I read to you only the book of God, the

Almighty, and this sahifa, which hung on his sword. | took it from the

Prophet (peace be upon him) in which explaining the faraid al-sadagah, |

put it on my sword.*®
As stated in some sources ‘Ali has his own mushaf. This was his personal collection
which he had compiled right after the death of the Prophet (peace be upon him).!% His
mushaf was arranged based on the reason of revelation (asbab al-nuzil) which had not
been verified and agreed upon by a number of companions.’®” The mushkaf was totally
different from the Shi‘ites’ claim that the mushaf of ‘Ali comprises some verses which
were excluded by ‘Uthman in his compilation*® as well as from the Shi‘ite historian.'®

Furthermore, al-Baqillani defended the perfect compilation of the mushaf

‘Uthman. He criticized the Shi‘ites’ views that their Imams possessed the complete

104 Al-Kulaini, Usil al-Kaft, Chapter on Sahifah, Jafr, and Jami‘a, no. 1, 1: 173-174.

105 Abii Bakr Ibn al-Tayyib Al-Baqillani, Mandgib al-Aimmah al-Arba ‘ah, 645.

106 Abi Bakr ‘Abd Allah Sulayman ibn al-Ash‘ath al-Sijistani, Kitab al-Masahif, ed. Muhib al-Din ‘Abd
al-Subhan Wa‘iz, (Beirut: Dar al-Bashair al-Islamiyya, 2002), 290; Manna‘ al-Qattan, Mabahith FT Ulim
al-Qur’an, (Egypt: Maktaba Wahba, 2007), 123.

197 alal al-Din al-Suyiti, al-ltgan Fi Uliim al-Qur’an, 1: 63-64.

198" Al-Kulaini, Usil al-Kafi, Chapter. 97, no. 6, 2: 825; al-Mufid, al-Masa il al-Sarawiyya, 81.

199 Al-Ya‘qubi, Tarikh, 1: 152-154.
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verses of the Qur’an and some companions intentionally hid some verses revealed to the
Prophet (peace be upon him) and lied about their accounts. *° The report by al-Kulaini
in his book™! according to al-Baqillani was exaggerated, because its authenticity is
essentially untrue. The Shi‘ites claimed that their version of the Qur’an was authentic
while other mushafs belong to the their opponents were not authentic. This is absolutely
a wrong belief of this group.'*? Furthermore, the Shi‘ites used to refer their doctrines to
Ja‘far al-Sadiq, one of the twelve Imams. Many reports transmitted by a number of
narrators referred to him. For instance, the issues of the Qur’an, including the mushaf of
‘Alf as well as the other eleven Imams.**® However, al-Sadiq himself believed that the
Qur’an is complete and authentic. But, some prominent Shi‘ites relied their reports on
his statements, saying that he meant different things from what he said. This was a
forgery to him that they continuously transmitted from one generation to the next
generation.”** Al-Sadiq himself had different views from the Shi‘ites with regard to the
companions of the Prophet (peace upon him). He was much influenced by his father,
al-Baqir, who highly respected Aba Bakr, ‘Umar, and ‘Uthman. According to him,
those who slandered the three caliphs have violated the traditions of the Prophet (peace

be upon him). '

We can analyze from the reports that the Shi‘ites attempted to
invalidate the ‘Uthmani mushaf which was believed by the Sunnite. Their attempt was
supported by false and baseless information. As a result, it was no wonder that al-

Bagillant strongly criticized the validity of their sources.

19 Al-Bagillani, Al-Intisar, 1: 112.

ML from Jabir who had said that he heard Abii Ja‘far said: No one of people claimed to have collected
the whole of the Qur’an (in a book form) as it was revealed. If anyone would come up with such a
claim, he is liar. No one collected this Holy Book and memorized as Allah, the Most Holy, the Most
High revealed it except ‘All ibn Abi Talib and the Imams after him. See Al-Kulaini, Usa! al-Kafi,
Chapter. 92, no. 1, 1: 165.

12 Al-Bagqillani, Al-Intisar, 1: 112.

13 Muhammad Aba Zahrah, Al-Imam al-Sadiq: Hayatuh wa ‘Asruhu wa Arauhu wa Fighuhu, (Dar al-

Fikr al-Arabi, n. y.), 323-324.

" Ipid., 331.

" Ibid., 207.
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Al-Bagillani further rejected the Shi‘ites claim that the ‘Uthmani mushaf is
incomplete due to the additional verses available in the Mushaf of ‘Ali.**® During the
process of its compilation, ‘Uthman instructed to burn all personal collection of the
masahif of the Qur’an, and commanded the Muslims to rely solely on his mushaf. By
such endeavour, as allegedly told by a Shi‘ite historian, al-Ya‘quabi, ‘Uthman had
hidden agenda with such order.**” Al-Bagillant viewed this notion as false. He strongly
believed ‘Uthman’s instruction was to preserve the Qur’an and its standard of readings.
Al-Bagillani further argued that the claim of the missing verses of the Qur’an, as
believed by the Shi‘ites, was also the consequence of the imperfectness of the teachings
of Islam.*® This is, however, contrary to the verse of the Qur’an regarding the
completeness of the Shar7a.''® Al-Bagillani stated:

...perhaps, if the Qur’an has extra verses from what has been revealed (to

the Prophet), there will be more duties, which are not only fasting,

prayer, and pilgrimage (hajj)...**

Through this statement, it appears that if we follow the Shi‘ites’ arguments, then it
could be possible that the teachings of Islam are more than what we have now. The lost
verses might also be sources of Islamic jurisprudence which are not solely limited to the
obligatory acts; prayer (salah), fasting (saum), and giving alms (zakar). This,
nevertheless contradicts the verse in al-Maidah regarding the perfection of the religion
of Islam.*?!

In addition, al-Bagqillant also supported the authenticity of the ‘Uthmani Mushaf
from the claim of missing verses dealing with the merits of the twelve imams.'?

According to the Shi‘ites, the twelve infallible imams reside in the very central

18 Al-Kulaini, Usil al-Kaft, Chapter on Sahifah, Jafr, and Jami‘a, no. 6, 1: 171.

W7 Al-Ya‘qubi, Tarikh, 1: 196-198.

18 Al-Bagqillani, Al-Intisar, 1: 106.

119 Maidah: 3: This day | have perfected your religion for you and completed my favour to you, and |
have chosen Islam to be your faith.

120 Al-Bagqillani, Al-Intisar, 1: 106.

121 Al-Ma’idah: 3.

12 bid., 1:110-112.
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position.?® The people have no right to invalidate any information except by involving
the infallible imam (al-imam al-ma‘sam). The imams are required to decide on

everything including claiming the authencity of the Qur’an**

even if their personalities
are weak. In responding to such claim, al-Baqillant asserted that the infallible Imams are
common people who possibly make mistakes. They have not been guarranteed that their
intellects is always right rather than erroneous. They are not infallible persons who
might lie and forget. Moreover, their existence being the imam (leader) is also not
because of appointment. The category of the imam is the one who is knowledgeable,
having the ability to lead, and those who have good personal integrity. The imam was
chosen as imam because he is reliable to perform justice and truth in the community. If
the imam is selected from among the ignorant people, he would not be able to employ
his leadership properly.’® On the contrary, he would tend to suppress his people.
Another argument to reject the Shi‘ites’ claim of the extra verses of the Qur’an is that it
was intentionally done by the Shi‘ites. A contemporary scholar, Ibrahim ‘lwad, has
meticulously investigated this claim. According to his analysis, he argued the extra
verses comprising both chapters, al-Nzrain and al-Wilayah, are impossible to be part of
the Qur’an. Linguistically speaking, the structure of the chapters is far different from the
structure of the Qur’an. The deviated style of the chapters appears within their structures
while the chapters of the Qur’an have different organization. In addition, ‘Iwad also
analyzed the chain of transmission and the source of the chapters. With this sort of
investigation, he finally concluded that those chapters should be excluded from the

Qur’an.*® Therefore, from the aforesaid arguments we can conclude that the Shi‘ites’

123 Ibrahim ‘Iwad, Sura al-Nirain allati Yuz ‘amu Farig min al-Shi‘a Annaha min al-Qur’an al-Karim,
(Egypt: Dar al-Zahra al-Sharg, n. y.); W. St. Clair Tisdall, Muslim World, “Shi’ah Additions to the
Qur’an,” vol. 3 (1913), 227-241.

124 Al-Kulaini, Usu! al-Kafi, Chapter on the Collection of the Qur’an, no. 1, 1: 165.

125 Al-Bagillani, Mandagib al-Aimmah al-Arba ‘ah, 283-284; Al-Bagillani, al-Intisar, 1: 106.

128 Ibrahim ‘Iwad, Ibrahim ‘Iwad, Sura al-Nirain allati Yuz ‘amu Fartg min al-Shi'a Annaha min al-
Qur’an al-Karim, 50.
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stance on the inauthenticity of the Qur’an related to the lost verses regarding the twelve
infallible imams and two additional chapters was untrue and false.

Another rejection as al-Bagqillani stated against the claim of the Shi‘ite is that the
mushaf of the Qur’an was impossibly eaten by a domestic animal.**’ In defending the
authenticity of the Qur’an he arguably described the integrity of the companions of the
Prophet (peace be upon him). They were the earliest generation of Muslims who
seriously learned the revelation directly from the Prophet himself. They lived with him
for more than twenty years. They sacrificed their lives for the religion of Islam and
devoted to spreading the religion all over the place. When they had some problems, they
consulted the Prophet (peace be upon him) immediately to solve them. They were really
aware that the revelation descending to the Prophet (peace be upon him) were great
messages from God to human beings. Furthermore, some of the companions
industriously preserved the revelation through writing in their personal collection like
Ubay ibn Ka‘ab, Ibn Mas‘ad, and ‘Al ibn Abi Talib. This kind of preservation was not
only from their own initiatives but also the instructions from the Prophet (peace be upon
him) to all the companions. During the revelation process, the Prophet asked his scribes
to write down every time he received the verses of the Qur’an. Therefore, the
companions had special merits because of their closeness to the Prophet (peace be upon
him) and their status as the people of the Qur’an (ahl al-Qur’an).*?® It seems from these
activities the companions were very careful in collecting and preserving the verses of
the Qur’an. They were meticulously memorized and recorded with special guidance
from the Prophet himself. This, however, was contradictory to the claim of the Shi‘ites

belittled the role of the companions of the Prophet in the history of Islamic civilization.

12T The Shi‘ites believed that part of the muskaf of the Qur’an have been eaten by domectic animal before

its compilation by ‘Uthman ibn ‘Affan. See Abli Mansiir Ahmad ibn ‘Ali ibn Abi Talib al-Tabarsi, Kitab
al-latijaj,(n.c., Intisarat al-Sharif al-Rida, 1960), 1: 203; Muhsin Faid al-Kashani, Tafsir al-Safi, 1: 17.
128 Al-Bagillani, Al-Intisar, 1: 77-78.
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The originality of the Qur’an could also be viewed through the abrogation
(nasikh) and abrogated (mansizkh) verses of the Qur’an. The Shi‘ites maintained that
certain abrogated verses understood by the Sunnites are not abrogated. The verses are
regarded as the missing verses in the ‘Uthmani mushaf. As a result, a number of Islamic
teachings were lost, like the practice of the mut ‘ah marriage.'® In response to this claim
made by the Shi‘ites, al-Bagqillant believed that there are reasons for the abrogation of
the verses. He disregarded Shi‘ites’ claim that all the abrogated verses have the sources
become our source of the Islamic jurisprudence revealed after the death of the Prophet
(peace be upon him). The Shi‘ites claimed that they knew the abrogated verses of the
Qur’an become the sources of the shar7a. To them the abrogated verses might be from
the ahad narrations. He further argued that the abrogated verses should be based on the
agreement of the people through the tawatur process. There must be some reasons why
the verses were abrogated.*®

In addition, al-Bagqillant affirmed that the Muslims could not hide the abrogated
verses from the Qur’an, since Allah, the Almighty, who abrogated them. The
companions were trustworty maintained their truthworthiness about all information they
got from the Prophet (peace be upon him) because they were obedient to him.
Moreover, the process of abrogating the verses of the Qur’an occured during the
revelation came down to the Prophet (peace be upon him). Every time the Qur’an was
revealed to him, he delivered it to his companions as well as instructed his scribes to
write down the verses.™ It is impossible for the companions to hide the verses the
Qur’an. If the Shi‘ites claimed that their Imams know all the verses of the Qur’an,**?

they should give some proofs to support their claim. They came up with forgery

129 Abii al-Qasim al-Masawi al-Khu’i, al-Bayan Fi Tafsir al-Qur’an, (n. c.,Anwar al-Huda, 1981), 317-
327.

130 Al-Bagillani, al-Intisar, 1: 114.

L bid., 1:110.

132 Al-Kulaini, Usiil al-Kafi, Chapter on the Collection of the Qur’an, no. 1, 1: 165; ¢ 4le 4l xe W e
"ooY) d s elandl a4 A e adlS o AT ) Al e dll QIS Al ) 5 Al i s 23l 2, T heard Abi ‘Abd
Allah said: By God, I really know the Book of God from the first until the last as if it was from my palm.
Therein information of the heaven and the earth...”
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accounts and false verses.'® Furthermore, al-BaqillanT also maintained the authenticity
of the Qur’an and there was no additional and missing verses. The companions of the
Prophet (peace be upon him), who supported the Prophet (peace be upon him) and
spread the religion of Islam Based on the Qur’an. Some of them sacrificed their lives for
the sake of Allah. They emigrated from Makkah to Madina because they obeyed the
command of the Prophet (peace be upon him).™** There were integrated, sincere, and
serious persons in believing in the religion of Islam.*®* From the aforementioned proofs,
we can see that the process of abrogation of the verses of the Qur’an was by certain
conditions, which required approval from the Prophet (peace be upon him). He dictated
his scribes to write or abrogate them. Hence, to regard that some verses are missing due
to this process, as claimed by the Shi‘ites, is baseless because the Prophet (peace be

upon him) was also involved in supervising the companions.

4.4.2. His Defense of the Companions of the Prophet (peace be upon him).

Having discussed al-Bagqillani’s rejection against the claim of the Shi‘ite on the
authenticity of the Qur’an, we turn our focus on his elaboration of his arguments against
the twelver Shi‘ites on the issue of the companions of the Prophet (peace be upon him).
He clarified some personalities and roles of several significant figures like Aba Bakr al-
Siddig, ‘Umar ibn al-Khattab, ‘Uthman ibn ‘Affan, and ‘Ali ibn Abi Talib, and many
more. Those four people were the ones who led the Muslim community after the
Prophet (peace be upon him) and played significant roles in preserving the Qur’an

which is still available to the present time.

133 Al-Bagillani, al-Intisar, 1: 112.

B bid., 1: 114.

13 Sa‘id Yiisuf Abi ‘Aziz, Suwar wa Mawagif min Hayah al-Sahaba, (n. c., al-Maktaba al-Taugqifiya, n.
y.).
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The first companion, Abia Bakr al-Siddig, was the first caliph who was
legitimately elected by the Muslim community. After the death of the Prophet (peace be
upon him) the people of Madina or Ansar (helpers) and Muhgjirmn (immigrants)
gathered in a special place called Saqifah Bani Sa‘idah. In this place they agreed with
the appointment of Abt Bakr as the Caliph. With such agreement, he was validly given
the pledge of loyalty (baiat) to be the chaliph after the Prophet Muhammad (peace be
upon him). However, the Shi‘ites accused Abt Bakr of usurping ‘Ali’s right. It was
argued that the Prophet (peace be upon him) after the last pilgrimage (al-hajj al-wada’)
appointed ‘Ali ibn Abi Talib as his successor. This event was called by the Ghadir
Khum.**® Furthermore, as al-Ya‘qibi stated, the Shi‘ites argued that Ali did not take the
pledge of loyalty (baiat) to Abt Bakr until six months after his leadership. This shows
that ‘Al disagreed with Abt Bakr’s position. In response to this claim, Al-Bagqillant
argued that a number of people from prominent Muhgjirin as well as Ansar companions
attended Saqgifah bant Sa‘idah. Much discussion went on in this forum, and finally they
agreed appointing Aba Bakr as the Caliph. This was due to several reasons. He was
well-known amongst them; he excelled in many things during the life of the Prophet
(peace be upon him).™*” For instance, his role in accompanying the Prophet (peace be
upon him) during their emigration to Madina. This event was interestingly mentioned in
the Qur’an.*® Furthermore, regarding Abi Bakar’s personality, it is evidenced by the
fact that he was the one who initially embraced Islam as an adult, and a senior
companion who was the most beloved by the Prophet (peace be upon him).**® In another
aspect, he was the one given the title al-Siddiq by the Prophet (peace be upon him) due

to his belief in the Prophet (peace be upon him) after performing spritual journey Isra’

138 Al-Ya‘qiibi, Tarikh, 1: 136-141.

37 Al-Bagillani, al-Intisar, 1: 480-482.

138 Al-Tawba: 40: ...when they two were (sheltering) in the cave, he said to his companion: “grieve not.
Truly Allah is with us...

1391t is narrated in Sahih al-Bukhart: ...who is the most beloved people to you? He said: Aisha, I asked:
amongst the men?. He said: her father. | asked: and who else?. He said: Umar ibn al-Khattab. Narrated by
al-BukharT in the chapter on the Merit of the companion. See Abu ‘Abd Allah Muhammad ibn Ismail al-
Bukhari, Sahih al-Bukhari, (Egypt: Dar 1bn Hazm, 2010), no. 4354, 442.
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Mi ‘raj. Therefore, the Prophet (peace be upon him) had also married his daughter,
Aisha. In terms of his religious devotion, Abu Bakr was the one who devoted himself
entirely to the religion of Islam. He gave the whole of his life for God’s sake. During
the revelation period, he industriously memorized the whole Qur’an. It was proven by
the fact that when he led the fajr prayer, he used to recite long chapters of the Qur’an,
which caused ‘Umar to remind him that the sun was about to rise at that time.
Sometimes he also whimpered during his recitation of the Qur’an, for he deeply
contemplated its meanings.**® Al-Bagillant also illustrated Aba Bakr as the one who
used to be asked about religious matters during the absence of the Prophet (peace be
upon him), as stated in the Aadith below:

:CA.SL;L QL@}JL@:BLSJ\SL»\@T‘JBmgfuc(,.«.ludyd.guc
S bl b pad Lol dB ol s o BITE Saaf Ly e 0 el

It is narrated from Muhammad ibn Jubair ibn Mut’im from his father,

said: a woman came to the Prophet (peace be upon him), and he

instructed her to come again to him. She said: How do you see if | come

and | do not find you? As if she said (his) death. The Prophet said: If you

do not find me, you can see Abu Bakr.'*

From the foregoing evidence, in general, we can analyze that Abu Bakr was the
most eligible conmpanion to replace the Prophet (peace be upon him). His loyalty as
well as his knowledge about the teachings of Islam have been proven along with his
closeness with the Prophet (peace be upon him).

In another place, al-Bagqillani also clarified the meaning of the hadith of the

Prophet (peace be upon him) stated Ghadir Khum. In this event he said that:

o\!y&&%oyjﬁ CMqu_a

YOA|-Bagillant, al-Intisar, 1: 182-184.
141 Narrated by al-Bukhari in the chapter on the Merit of the companion. See Abii ‘Abd Allah Muhammad
ibn Ismail al-Bukhari, Sakik al-Bukhart, (Egypt: Dar Ibn Hazm, 2010), no. 3659, 441.
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When | am patron of anyone, Ali is also his patron.**?

According to al-Baqillani, the word ‘mawla’ has many different meanings; helper
(nasir), cousin (ibn al- ‘am), followers (al-mawali), place (al-makan wa al-qarar), freer
(al-mu tig), neighbor (al-jar), relationship by marriage (al-sihr), and alliance (al-Ailf).
None of these meanings show ‘leader’ (imam) who should be respected. All these
meanings have been used in several literatures to describe any relevant topics. The same
thing to the Prophet’s statement is mentioned above. That hadith has two possible
meanings; the first meaning is ‘helper’. It means that ‘Ali sincerely helped either the
religion of Islam or the Muslims. He also sacrificed for the Prophet (peace be upon him)
in slepping on his bed when the Prophet (peace be upon him) emigrated to Madina.
Such endeavour shows his totality in helping the religion of Islam. Another meaning of
the term ‘mawla’ is ‘the one who is loved’ (al-makbib). This meant that ‘Al was the
one whom the Prophet (peace be upon him) loved. So, it means that everyone should
respect and love (yuwall?) internally and externally.*** By analyzing the term al-mawla,
we conclude that the relevant meaning is ‘a helper’. It is evidenced by the stated hadith
which has appropriately given this meaning.

Furthermore, al-Baqillani clarified ‘Al’s position during Abt Bakr’s
appointment as the caliph. When all people gathered at Sagifah Bani Sa‘idah to discuss
who would be the leader in the Muslim community after the Prophet’s death, ‘AlT was
busy settling the Prophet’s burial. After a few days later, he was collecting various parts
of the Qur’an. Unfortunetely, at the same time, Fatimah was severely sick he had to take
care of his wife. She passed away three months after the death of the Prophet (peace be

upon him). Six months after Abti Bakr’s leadership ‘AlT came to him to take pledge of

%2 Narrated by Ibn Majah, Abi ‘Abd Allih Muhammad ibn Yazid al-Qazwini, Sunan Ibn Majah, ed.
Muhammad Fuad ‘Abd al-Baqi, (Beirut: Dar al-Fikr, n. y.), Chapter on the Merit of ‘Al1 ibn Ab1 Talib,
no. 121, 2: 45.

YSAl-Baqillant, Al-Tamhid, 486.
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loyalty (baiat)."* This indicated that he agreed with Abi Bakr’s appointment. He also
commented on Abu Bakr’s appointment that he will not ask him to stop as well as to
resign, “you have been preceded by the Prophet (in prayer), and who can postpone
you...”* By virtue of these facts, we could claim that ‘Al ibn Abi Talib personally
acknowledged his agreement of Abti Bakr’s caliphate even though this was delayed due
to several events that forced him to settle.

Through all these aforesaid reports, we can infer that Aba Bakr was a senior
companion, who played an important role in early period of Islam. His seriousness in
supporting the Prophet (peace be upon him) in spreading the religion of Islam, made
him one of the best companions among the Muslim community. Moreover, his
instruction to compile the Qur’an was one of his greatest constributions in Islamic
civilization which continues until the present time. It is, however, contradictory to the
Shi‘ites’ accusation against him regarding his leadership of the Muslim community.
This sort of claim was also addressed to Caliph ‘Umar ibn al-Khattab.

In another place, al-Bagillant also clarified the integrity of the second Caliph
‘Umar ibn al-Khattab. His role in the history of Islamic civilization was very
significant. He was one of the senior companions who converted to Islam before
Prophet Muhammad (peace be upon him) emigrated to Madina. Through his
conversion, he entrusted his loyalty to Islam. In addition, he was also the one who
proposed to Aba Bakr to collect the Qur’an since a number of memorizers (Huffazs) had
become martyrs in the war of Yamamah. It was aimed to preserve the authenticity of
the Qur’an, notably as the main foundation of the religion of Islam. However, such
obvious facts were not regarded as true. The Shi‘ites viewed ‘Umar ibn Khattab

negatively. He was the one who initiatively take pledge loyalty (bai ‘at) to Abta Bakr as

144 < Abd al-Wahid al-Shaybani Ibn al-athir, Al-Kamil FT al-Tarikh, , ed. Abi al-Fida ‘Abd Allah al-Qadf,
(Beirut: Dar al-Kutub al-limiyyah, 1987), 2: 189-190; Majid Ali Khan, The Pious Caliph, Kuala Lumpur:
Islamic Book Trust, 2001), 164-165.

5 Al-Bagillani, Managib al-Aimmah, 321.
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the Caliph. Everybody who attended the meeting gave their pleadge to him too. He was
regarded a companion who did not follow the instruction of the Prophet (peace be upon
him) to appoint ‘Alf ibn AbT Talib as his succession. It was evidenced by the report of
the Ghadir Khum, as stated above. Moreover, the Shi‘ites also blamed ‘Umar ibn al-
Khattab as the one who tried to poison the Prophet (peace be upon him) before his
death. Such attempt led to question his loyalty to Islam especially to the Prophet (peace
be upon him).*® However, according to al-Bagillani, this was totally rejected. To him,
‘Umar ibn al-Khattab was the second caliph, who was guaranteed by the Prophet (peace
be upon him) to go to paradise together with nine other companions.**” He was also the
one who devoted his whole life for God’s sake. He sincerely sacrificed all his wealth for
the religion of Islam.™® In another report, the Prophet (peace be upon him) himself
praised him ‘Umar for his piety, thus, the Devil (Satan) was afraid of him, as stated in
the report below:
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The Prophet, peace be upon him, said: O, the son of al-Khattab! By the

one in whose hand my soul is, whenever the devil (shaitan) finds you

taking path, he only takes a path other than your path.**

Further argument as to cement al-Baqillani’s stance is evidenced by the fact that
the Prophet (peace be upon him) also bestowed upon ‘Umar ibn al-Khattab by al-Faruq.
It was by virtue of the fact that his personality was strong and at the same time he was

strict in the teachings of Islam. He could differentiate between the truth (al-Haq) and

146 Abi Nasr Muhammad ibn Mas’ad ibn Ayyashi, Tafsir Al-Ayyashi, ed. Hashim al-Rasalf al-Mahallati,
(Beirut: Muassasah al-A‘1a li al-Matbaat, 1991), 1: 224; Aba al-Hasan ibn Muhammad Tahir al-Amilj,
Tafsir al-Burhan: Mir’at al-Anwar wa Mishkat al-Asrar, (Beirut: Muassasah al-A’la li al-Matbu’at, n. y.),
2:117.

147 Abi ‘Isa Muhammad ibn ‘Isa ibn Sarah, Sunan al-Tirmidhi, ed. Kamal Yasuf al-Hat, (Beirut: Dar al-
Fikr, n. y.), Chapter on the Merit Abd Rahman ibn Auf, no. 3748, 5: 606.

18 Al-Bagillani, Mandagib al-Aimmah, 494,

19 Narrated by al-Bukhari in the chapter of Glorious Deeds of Umar ibn al-Khattab. See Sahih al-
Bukhart, no. 3683, pp. 444-445.
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false (al-Baril).™™° It was said in some sources that he was knowledgeable in the Qur’an,
Islamic laws, state management and administration, and military strategy. He used to
teach the companions of Ansar and Muhgjirin in the circle of the mosque on subjects
like the Qur’an, theology, and Islamic laws. His seriousness was acknowledged by a
number of companions in accepting information regarding the the Qur’an as well as the
hadith traditions. Those who had such information were required to come with a

witness. '

Moreover, since ‘Umar ibn al-Khattab had deep understanding of the Qur’an
and hadith, he solved various problems by extracting those sources as part of his ijtihad.
This attempt shows his ability in applying certain laws. Currently, his method is used by
many contemporary scholars as a model to solve certain problems.®? In general, we can
infer from the foregoing arguments that Umar was one of the greates companions of the
Prophet (peace be upon him) after Aba Bakr. He had played a significant role in the
history of Islamic civilization and contributed a lot of things. All accusations claimed by
the Shi‘ites were aimed to belittle his integrity and disregard his contributions.
However, they are invalidated by those obvious evidence.

Al-Bagillani also defended the third Caliph,‘Uthman ibn ‘Affan, pertaining his
personality and contributions in the preservation of the Qur’an. This was addressed to
reject the criticism of Shi‘ites against him. According to Shi‘ite theologian, al-Mufid,
‘Uthman was the one who was responsible in standardizing the Qur’an but made serious
error in the process of this work. It was due to several reasons; a number of compilers
possibly forgot some verses of the Qur’an, hence, they omitted and added verses to the

Qur’an. They also had little knowledge of the Qur’an, which could cause their works to

be inaccurate. Obviously, this was within their intellectual capacity. In addition, they

130 1t is narrated in the saying of the Prophet (peace be upon him): 48 5 ye Gl e Gall Jza il o) “Indeed,
Allah has placed truth upon Umar’s tongue and heart”. See Sunan Tirmidhi, ed. Kamal Ydsuf al-Hat,
Chapter on the Merit of ‘Umar ibn al-Khattab, no. 3682, 5: 576.

151 Al-Bagillani, Al-Intisar, 1: 186-188; Majid Ali Khan, The Pious Caliphs, (Kuala Lumpur: Islamic
Book Trust, 2001), 83-84.

152 Muhammad Rawwas Qal‘aji, Mausii ‘a Figh ‘Umar ibn al-Khattab, (Kuwait: Maktaba al-Falah, 1981).

175



were also uncertain in doing their project. This was evidenced by the fact that they
produced invalid mushaf.*> On the contrary, al-Baqillani proved that this fact was
invalid. He illustrated based on a number of reports that ‘Uthman ibn ‘Affan was one of
the earliest people who embraced Islam. He was the one who migrated to Ethiopia for
about two months, due to great suppression from the Quraish people. This was in the
early period of Islam in Makkah when the Muslims were small in number. Furthermore,
‘Uthman ibn ‘Affan was one of the few Muslims of Makkah who could write
beautifully. Hence, the Prophet (peace be upon him) entrusted him as one of his scribes
of revelation.™ With such a position, it helped him to learn a lot of things from the
Prophet (peace be upon him). He habitually read the Qur’an till midnight. Until the time
he was murdered, he was reading the Qur’an.’> Moreover, in the history of Islamic
civilization, it is obviously well-known that ‘Uthman had contributed to safeguard the
originality of the Qur’an. He was the one who instructed to rewrite the mushaf
preserved by Abta Bakr and multiplied it into a number of copies. Having done this
project, he distributed them to different places like Kafah, Basrah, Makkah, and Syria.
He sent those mushafs together with its readers from among the trustworthy companions
to teach the Qur’an to the people in that place. The rest of the muskafs which were not
similar to his mushaf should be burnt. This endeavour was his great contribution to
Islamic civilization. In this respect, he standardized the Qur’an saving authenticity from
any error. Such an attempt was also supported by “Ali ibn Abi Talib. He commented to
other companions that if he became the Caliph, he would do the same thing with that

mushaf.*® This acknowledgment is also recorded in another place, as narrated below:**
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153 Al-Mufid, al-Masail al-Sarawiyyah, 77-79.

1 Muhammad Mustafa Azami, The History of the Quranic Text:From Revelation to Compilation,
Leicester: UK Islamic Academy, 2003), 94.

155 Al-Bagillani, Al-Intisar, 1: 189-190.

1% Ibn Abi Daud, Kitab al-Masahif, 1: 206.
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“Do not say about ‘Uthman except positive thing. By Allah, he did what

he did with these fragments in the presence of us all (and non of us

objected).”>®

Furthermore, in terms of his personality, Uthman ibn ‘Affan also had wonderful
characteristics. He was a pious companion who devoted his life for God’s sake. Even
though he was one of the richest companions in Madina, his generosity was superb. He
donated a lot of money to the Prophet (peace be upon him) for the Muslim people.** It
was also evidenced by the events, when he was a Caliph, he did not receive his monthly
salary, instead, he donated his own money to the Muslim people to utilize.*® He also
bought a well which was sincerely provided for the Muslims to benefit from it. It seems
from these events that he was a very notable man in the Muslim community and
devoted to the religion of Islam, who contributed his life and wealth to support the
spread of Islam. Therefore, it was no wonder that the Prophet (peace be upon him) used
to talk about the guarantee for him to enter paradise.'®* All these evidence invalidate al-
Mufid’s claim'®? about ‘Uthman ibn ‘Affan as the third caliph.

Al-Baqillant further clarified about the last Caliph, ‘Al1 ibn Abi Talib, and his
great credibility amidst the companions. He elucidated that ‘Alf at certain level, had
high intellectual achievement. Based on some reports, he stated that ‘AlT was one of the
companions who was an expert in the Qur’an. A companion, Abia ‘Abd Rahman al-

Sulama, testified on that ‘Alf was a very knowledgeable man on the subject of the

Qur’an. He knew the gira’at (readings), the meanings and interpretations of the verses

158 The translation of this hadith is modified by Azami, yet, his quotation on this hadith is different in
several words. See in Muhammad Mustafa Azami, The History of the Quranic Text: From Revelation to
Compilation, Leicester: UK Islamic Academy, (2003), 94.

19 Abii ‘Abd Allah Ahmad ibn Muhammad ibn Hanbal, Fada’il al- Sahaba, ed. Was Alldh ibn
Muhammad Abbas, (Makka: Markaz al-Bath al-Ilmi wa Thya al-Turath al-Islami, 1983), 513.

180 Majid Ali Khan, the Pious Caliph, (Kuala Lumpur: Islamic Book Trust, 2001), 150.

181 Abi al-Husain Muslim ibn al-Hajjaj al-Qusairi al-NisabiirT, Sakih Muslim, (Beirut: Dar al-Fikr, 1993),
Chapter on the Merit of ‘Uthman ibn ‘Affan, no. 2403, 2: 446-447; Abu ‘Abd Allah Ahmad ibn
Muhammad ibn Hanbal, Fada’il al- Sahaba, ed. Was Allah ibn Muhammad Abbas, (Makka: Markaz al-
Bath al-Ilmi wa Thya al-Turath al-Islami, 1983), 514.

162 Al-Mufid claimed that ‘Uthman has personal problematic background during his instruction to
compile the Qur’an. See his al-Masa il al-Sarawiyyah, 77-79.
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of the Qur’an, its complexity and ambiguity, and other related knowledge.'®®

Moreover,
another companion also commented on ‘Ali regarding his character. To him, he had
great personality which was reflected his whole life. He was a generous person, who
used to donate his wealth to the poor people around him. Therefore, in this condition he
used to practise the zuhd tradition.'®* He also had close relationship with the Prophet
(peace be upon him). This is evidenced by the fact that he married the Prophet’s
daughter, Fatimah, who passed away three months after her father’ death. In another
position, ‘Alt himself was the Prophet’s nephew and the youngest person who first
embraced Islam.'®®

It seems from these obvious facts, that those acknowledgements of ‘Ali by the
companions did not excessively praise him as common person. It was absolutely
contradictory to the notion of the Shi‘ites. They believed ‘Ali was the best man in the
world, even comparable to the Prophets. The Ulz al-‘Azm Prophets were better than
him, yet, ‘Ali was even considered better than Yasuf and other Prophets. '
Furthermore, ‘AlT was regarded as the one who knew everything. He knew the whole
knowledge belonging to the Prophet Muhammad (peace be upon him). Every time the
Prophet (peace be upon him) received revelation from the Angel Gabriel he passed this
information to ‘Ali. However, according to al-Baqillani, these doctrines are baseless and
invalid. *®” ‘Alf was a common companion who had not reached to the level of
Prophethood. The guarantee of the prophethood did not mean lifting his status to that

particular position. He was a man, who sacrificed a lot for Islam. His life had been

sincerely given for the religion. He was regarded as one of the greatest persons, at the

163 Al-Bagqillani, Al-Intisar, 1: 193.

164 <Abd al-Wahid al-Shaybani ibn Athir, Al-Kamil fi al-Tarikh, ed. Aba al-Fida ‘Abd Allah al-Qad;,
(Beirut: Dar al-Kutub al-l1Imiyya, 1987), 2: 264-265.

165 Al-Bagqillani, Al-Intisar, 1: 191.

106 Al-Mufid, Tafdil Amir al-Mu’minin, ed. ‘Ali Miisa al-Ka‘bi, (Qum: al-Mu’tamar al-Alami Li alfiah al-
Shaikh al-Mufid, 1992), 19, and 32-33.

167 Al-Bagillant, Al-Intisar, 1: 107-108.
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similar level with other senior companions of Prophet Muhammad (peace be upon him),
who was also guaranteed entry into paradise.'®®

In addition, according to al-Ghazali, to respect ‘Ali ibn Abt Talib as well as the
earlier caliphs, we need to view the sequence of their caliphates as indicating their
merits (fadl) and superiority. Aba Bakr, ‘Umar, ‘Uthman, and ‘Ali were great
companions of the Prophet (peace be upon him). Historically, the first was elected by
the Muslims since he was regarded the best among the companions and the closest
person to the Prophet (peace be upon him) followed by the second, third, and fourth
caliphs.'®® However, we can conclude from these historical events that the four caliphs
had their own positions which placed them based their own merits. This does not mean
to prioritize Abt Bakr and belittle the others, but to do justice by putting them in their
proper positions.

Al-Bagillani also clarified three other important figures Zubair, Talhah, and
‘Aisha who involved in the Jamal war (harb al-jamal). They agreed upon rallying
Muslims to go to Basra to demand °‘Ali to investigate the murder of ‘Uthman.
According to al-Mufid, due to their attempt to protest regarding the mentioned issue, the
Shi‘ites considered them as infidels. As a result of that case, Allah fought them.'”
Conversely, al-Baqillani rejected such claim from the Shi‘ites. The Muslims in Mecca
including ‘Aisha did justice by investigating ‘Uthman’s assassination. This problem had
caused chaos among the Muslims. Therefore, Zubair, Talhah, and ¢Aisha demanded that
‘Al to settle this crucial matter. Their involvement in the rally was an attempt to deal
with the stability of the Muslim community. According to al-Baqillani, their endeavour

was an independent reasoning (ijtihad). If they were correct, they would get two

188 Abd ‘Isa Muhammad ibn ‘Isd ibn Sarah, Sunan al-Tirmidhi, ed. Kamal Yasuf al-Hat, (Beirut: Dar al-
Fikr, n.y.), Chapter on the Merit of ‘Abd Rahman ibn ‘Auf, no. 3748, 5: 606.

189 Muhammad Aba Hamid al-Ghazali, al-lqtisad FT al-I'tigad, ed. Insaf Ramadan, (Beiriit: Dar Qutaiba,
2003), 172-173.

170« I heard the Prophet said to Ali: ‘Allah will fight to those who fight you, and assault to those who
assault you. Aisha asked to the Prophet, peace be upon him, ‘o Prophet, who did fight and assault him.?’
He replied: ‘you and those who with you, you and those who with you.” See Al-Mufid, al-Kafi'ah Fr
Taubah al-Khati’ah, 36.
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rewards, otherwise, they would get one reward from Allah, the Almighty.*”* This was
the common thing done by some scholars who tried to resolve the problems of the
Muslims, even if they failed to do so. Regarding their integrity, the three companions
were special persons who had been guaranteed by the Prophet (peace be upon him) to
enter paradise.’” They struggled and worked their lives for the sake of God. Zubair and
Talhah were also amongts the best companions of the Prophet (peace be upon him).'"
In addition, in terms of the teachings of Islam, ‘Aisha was one of the most prolific
narrators of the hadith of the Prophet (peace be upon him). She was a very
knowledgeable woman whose authority was recognized by other companions. For
example, ‘Umar asked her about the account of the dead people who were punished in
their graves due to the continous wailing of their families. She clarified that what was
said by the Prophet (peace be upon him) was the dead people punished in their graves

because of their sins, not for their families wept for them.'™

We can analyze that
Zubair, Talhah, and Aisha were trying and attempting to resolve the problems of the
Muslims by their independent reasoning (ijtihad). Based on their intellectual capacity
and loyalty to the religion of Islam and to the Prophet (peace be upon him) they
seriously supported the unity and intended to make peace amongst the Muslim
community by finding the murderers of ‘Uthman bin ‘Affan.

Al-Baqillant also extended his clarification on Ibn ‘Abbas, the nephew of the
Prophet (peace be upon him). In the history of the companions, he had been accused of

making mistakes in dealing with ‘Al1 ibn Abi Talib. A Shi‘ite scholar, al-Tst, reported

in his book that ‘Ali prayed to Allah to curse and make Abd Allah ibn Abbas blind

! Al-Bagillani, Mandagqib al-Aimmah, 65-68.

172 Abii ‘Isa Muhammad ibn ‘Isa ibn Sarah, Sunan al-Tirmidhi, no. 3748, 5: 606.

18 Al-Bukhari, Sahih Bukhari, ed. Muhammad Fuad Abd al-Baqi, Chapter on the Book of the Merit of
the companions, no. 3718-3724, pp. 449-450.

1% Muhammad Zubair Siddiqi, Hadith Literature: Its Origin and Development, ed. Abdal Hakim Murad,
(Cambridge: The Islamic Text Society, 1993), 21.
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because he had stolen something from the Bait al-mal brought to Mecca.'” In rejecting
this claim, al-Bagqillant argued through the relationship between the Prophet and the
family of ‘Abbas as well as their integrity. The Prophet Muhammad (peace be upon
him) loved and respected the family of ‘Abbas so much. He sometimes made do‘a
(prayer) for him as well as his family. In addition, this family also supported the Prophet
(peace be upon him) in preaching Islam to the Quraish people. During the Conquest of
Makkah (Fatz Makkah), he was invited by the Prophet (peace be upon him) to stand
beside the Ka‘ba to demolish the statues.'”® Furthermore, his son, Ibn Abbas, in his
early age had been specially prayed by the Prophet (peace be upon him) that Allah may
make him a knowledgeable person. This is well-known in the history of Islam.”” Ibn
‘Abbas grew to be a genius commentator of the Qur’an. This occured through long
process of studying the Qur’an and the Islamic laws under supervision of the Prophet
(peace be upon him).*"® During the rule of Caliph ‘Umar ibn al-Khattab, lbn ‘Abbas was
one of the intellectuals whom the caliph used to ask the meanings of some verses of the
Qur’an. His commentaries of the Qur’an had also been compiled by later commentator
called by Tanwir al-Migbas min Tafsir Ibn ‘Abbas.'”® Hence, we can conclude from
these evidence that the claim of al-Tast on ‘Ali’s prayer for ibn Abbas is invalid. His
critique of ibn Abbas seemed to exaggeratedly disparage his integrity.

Even al-Bagillani had not mentioned other companions like Anas ibn Malik, yet
many other Sunnite scholars had defended him as one of the authoritative narrators of
hadith. From the Shi‘ite’s perspective, as al-Tusi (d. 460 H/1066 C.E.) reported, during

the Ghadir Khum event, Anas ibn Malik did not acknowledge the appointment of

5 AI-Tast, Rijal al-Kasht, Chapter on ‘Abd Allah ibn Abbas, no. 7, 63-64.

178 Al-Bagillani, Mandagib al-Aimmah, 407.

7 This prayer has been reported by a number of narrators with slightly different terms: s cuall & 44 agll
Justill adde . See in Abdl ‘Abd Allah Ahmad Ibn Hanbal, Fada'il al-Qur’an, (1983), 1: 846; Al-Bukhari,
Sahih Bukhari, ed. Muhammad Fuad ‘Abd al-Baqi, Chapter on Ibn Abbas, no. 3756, 453; Abti Muslim
ibn al-Hajjaj, Sahih Muslim, Chapter on the Merit ‘Abd Allah ibn Abbas, no. 2477, 2: 481.

18 Muhammad Ajjaj al-Khatib, al-Sunnah gabl al-Tadwin, (Egypt: Maktaba Wahbah, 1963), 376-377.

179 See in Abii Tahir Ya‘kiib al-Fairiiz Zabadi, Tanwir al-Migbas min Tafsir Ibn Abbds, (Beirut: Dar al-
Fikr, n. y.)
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Prophet Muhammad (peace be upon him) of ‘Ali. Hence, as a result, ‘Ali prayed to
Allah to make him blind and a leper.*®° This act was very difficult to be accepted by the
Sunnites, due to several reasons. The claim that Anas’s rejection to take pledge of
loyalty (bai ‘at) to ‘Ali and make him pray to Allah to make him blind and a leper was
questionable. Such account is only available in Shi‘ites sources of which their validity
was not reliable. In contrast, al-Nasa’1 reported the narration on Anas stating that he was
the one who used to pray many times more than what others did. When the Prophet
(peace be upon him) knew this matter, he even prayed for him.*®! Basically, Anas ibn
Malik was the one who served the Prophet (peace be upon him) since his early age. He
assisted the Prophet (peace be upon him) for many years right after his migration to
Madina until his death. He also grew in milieu while the Prophet (peace be upon him)
was alive. This condition made him familiar with the Prophet’s life as well as his
sayings. Further, he served the Prophet (peace be upon him) for about ten years, his
knowledge on hadiths was very copious. He could narrate the iadith of more than two
thousand sayings of the Prophet (peace be upon him), which placed him as the third
companion who was among the most prolific sadith narrators, after Aisha and Aba

182

Huraira.” Moreover, during the period of Caliph Aba Bakr, Anas was also entrusted as

a tax-collector in Bahrain. This indicated that he was capable in administrating the

state, 8

which stressed on his integrity in being one of the special companions of the
Prophet (peace be upon him). The aforementioned reports prove the invalidity of the
report by al-Tasi regarding ‘Ali’s prayer to Anas ibn Malik.

In conclusion, the foregoing discussion gives us obvious illustration of the role

of some of the main companions of the Prophet (peace be upon him), especially the

companions who had been criticized by the Shi‘ites. These reports definitely reject their

180 AI-Tast, Rijal al-Kashi, 52; «...<le o ool L Gl 5 6l 5l acld Laghid sailas LeaS OIS o)) a7

181 «Oh my God, give him wealth and child, and bless him... .4l dads sVl4i; )l agll See in Abd
Abd. Rahman Ahmad ibn Shu‘aib al-Nasa’1, Fada il Sahaba, (Beirut: Dar al-Kutub al-1lmiyya, 1984), 56.
182 Muhammad Ajjaj al-Khatib, al-Sunnah Qabla al-Tadwin, 472-473.

183 Muhammad Zubayr Siddiqi, Hadith Literature: Its Origin and Development, 20.
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claims which are baseless and invalid. The accusations are found exaggeratedly
formulated within their sources, influencing their thoughts on some companions of the

Prophet and the seven variant readings of the Qur’an.

4.4.3. Al-Baqillant’s Stance on the Seven Variant Readings of the Qur’an
One of the intellectual heritages in the history of Islamic civilization is the sevent
variant readings of the Qur’an. They are continually learned by Muslims since the
Prophet’s time until today. According to Sunnite sources, the hadiths that elucidate the
seven variant readings are valid based on mutawatir information narrated by a number
of narrators in every stage, that gives no doubts regarding their authenticity. '**
However, the Shi‘ites negated the hadiths on the seven variant readings. They rejected
all reports accepted and agreed by the Sunnites.'®® The Shi‘ites further opined that the
seven variant readings of the Qur’an did not exist in the history of Qur’anic revelation,
since the Qur’an was only revealed in one reading to the Prophet. In other aspects
concerning the seven variant readings, a number of Orientalists were also involved in
research on this matter.'®® They promoted several claims which raised some of problems
in the study of the Qur’an.’®’ However, all those matters were contradictory to the
mainstream Sunnite perspective. This group had different principles on viewing the
variant readings of the Qur’an and its causes, as represented by al-Asharite figure, al-
Bagillant.

Al-Baqillani, as a defender of Sunnite views, rejected the claims of the Shi‘ites.

His arguments were also revelant to reply Noldeke’s notion regarding the invalidity of

184 Jalal al-Din al-Suyiti, Al-Itgan Fi Uliim al-Qur’an, 1: 77-85.

185 Thamem Ushama, Issues in the Study of the Qur’an, 261; al-Imam Al-Kha'1, al-Bayan Fi al-Tafsir al-
Qur’an, (n. p.. Anwar al-Huda, 1981), 240-248; Ja‘far Murtado al-Amili, Hagaig Hamah Haula al-
Qur’an, (n. c., al-Markaz al-Islami Li al-Dirasat, 2010), 150-154; Muhammad Husain Ali al-Saghir,
Tarikh al-Qur’an, (Beirut: Dar al-Muarrikh al-Arabi, 1999), 95-120.

18 Theodor Noldeke, The Sketches From Eastern History, trans. John Sutherland Black, (London: Adam
and Charles Black, 1892), 27; Arthur Jeffery, Materials for the History of the Text of the Qur’an: the Old
Codices, (Leiden: E. J. Brill, 1937), ix-X.

187 See the previous discussion of the Orientalists’ notion on the history of the Qur’an.
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the variant readings. The Shi‘tes who accused that the hadith of the seven variant
readings were forgeries done by its narrators. They relied this doctrine on several
accounts as reported by al-Kulaini and al-Sayyari.'®® This information continued for
later scholars in contempory times. Conversely, al-Bagillani maintained that the variant
readings of the Qur’an were real and transmitted in the mutawatir category.'®® This was
evidenced by the fact that many reliable hadiths elucidated this matter which was
narrated by a number of companions of the Prophet (peace be upon him), two of which
are mentioned below:
Jibril came to the Prophet (peace be upon him) and said, ‘Allah has commanded
you to recite to your people the Qur’an in one harf. Upon this he said, ‘I ask for
Allah’s pardon and forgiveness. My people are not capable of doing it’...*®
Historically speaking, the seven variant readings occurred along with the
Prophet’s deliverence of the verses of the Qur’an to the companions.'®* He taught them
verses not only in one single reading, but following the process of learning, he also
recited them on the variant reading of those verses. As a matter of fact, Caliph ‘Umar
ibn al-Khattab has ever brought Hisham before the Prophet (peace be upon him) to
clarify his recitation since he heard different reading recited by Hisham.*? Hence, by

analyzing these aforementioned reports, we can conclude that the variant readings of the

188 Al-Kulaini, Usil Al-Kafi, Chapter on the Book of Nawadir, no. 13, 2: 824; Aba Abd Allah Ahmad
Muhammad ibn al-Sayyari, Kitab al-Qira’at aw al-Tanzil wa al-Tahrif, ed. Etan Kohlberg, (Leiden: E. J.
Brill, 2009), 6-7.

189 Al-Bagillani, Al-Intisar, 2: 338-340.

1% Abi al-Husain Muslim al-Hajjaj, Sahih Muslim, (Beirut: Dar al-Fikr, 1993), chapter on the Seven
Variant Readings, no. 861, 1: 274 and 362.

91 Al-Bagillani, Al-Intisar, 2: 339.

192 BukharT reported on the authority of Umar ibn al-Khattab who said: “I heard Hisham reciting Surah al-
Furgan during the lifetime of the Prophet and I listened to his recitation noticed that he recited it in
different ways (diallects or tunes) which Allah’s Apostle had not taught me. So | was on the point of
attacking him in salah; but I waited till he finished his prayer and then | seized him by the collar and said:
Who you this surah, which I have heard you reciting? He replied: The Prophet taught it to me. | said: you
telling a lie. By Allah, Allah’s Apostle taught me (in different way) this very surah, which I have heard
you reciting. So, I took him to Allah’s Apostle and said: O the Apostle of Allah; verily, I heard this
person reciting surah al-Furgan in a way (sound or mode) that you did not teach me, and you have taught
me Surah al-Furgan. The Prophet said: O Hisham, recite! So he recited in the same way as | heard him
recite before. On that, the Prophet said: It was revealed to recite in this way. Then the Prophet said: Now
you recite Umar, and | recited it as the Prophet has taught me. Then the Prophet said: It was sent down
like that. Then the Prophet added: Verily the Qur’an has been revealed to be recited in seven different
ways, so recite of it what is easier to you.” See in Bukhari, Sahih Bukhari, trans. Muhammad Muhsin
Khan, Lahore: Kazi Publication, 1986), no. 561, 6: 482.
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Qur’an are valid and true, even though the Shi‘ites and Orientalists claimed otherwise.
However, some other Shi‘ites scholars however agreed that the variant readings (qiraat)
of the Qur’an also exist and should be learnt like a commentator al-Tabarsi. In this
stance he did not deny it. He further asserted that we can practise them in our
recitation.'®® Therefore, we conclude from the these reports that the origin of the seven
variants reading were originally approved by the Prophet (peace be upon him) and
validly transmitted by the companions to the later period.

In other places, al-Bagqillant defended the variant readings of the Qur’an against
the principle of Shi‘ism which asserted that those variant readings were only the ijtihad
of the readers (qurra’). Such belief was by virtue of the fact that the Qur’an was
actually revealed in one reading, and the divergence merely on account of the different
transmitters as maintained by the Shi‘ites.’®* So the status of the hadith of the variant
readings is questioned. Nevertheless, al-Bagqillani rejected this notion. He argued
alternatively that the hadiths on the variant readings are basically mutawatir.*® This
report is narrated by a large number of people who impossibly consented upon a lie.
Thus, in the variant readings of the Qur’an there were a number of companions involved
in transmitting this account like ‘Umar ibn al-Khattab, ‘Uthman ibn ‘Affan, Ibn Mas‘ad,
Ibn ‘Abbas, Abta Hurayra, Abt Bakr, Aba Jahm, Aba Sa‘id al-Khudri, Aba Talhah al-
Ansari, Ubay ibn Ka‘b, Zaid ibn Argam, Samra ibn Jundub, Salman ibn Surat, ‘Abd al-
Rahman ibn Auf, Amr ibn Abt Salma, Amr ibn al-As, Muadh ibn al-Jabal, Hisham ibn
Hakim, Anas ibn Malik, Huzaifa and Umm Ayyab (the wife of Aba Ayyidb al-

Ansar).’® As a matter of fact, those companions impossibly agreed upon errors and

198 Abi Alf al-Fadl ibn al-Hasan al-Tabarsi, Majma ‘ al-Bayan, (n. c., Dar al-Ulam, 2005), 1: 10-11.

19% 1t was narrated by Zurara from Abu Ja‘far, he said: verily, the Qur’an is one, it was revealed by One to
one single (Prophet), yet, its difference only on account of different transmitters.” See in al-Kulaint, Usi/
al-Kafi, 824; Abu ‘Abd Allah Ahmad Muhammad ibn al-Sayyari, Kitab al-Qira’at aw al-Tanzil wa al-
Tabhrif, ed. Etan Kohlberg, (Leiden: E. J. Brill, 2009), 6-7.

1% Al-Bagillani, Al-Intisar, 2: 353-361.
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1988), 1: 139.
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forgeries. There are number of people who narrated from different paths.*®’ They finally
referred to the Prophet (peace be upon him). Furthermore, it is to be noted too that those
companions were considered trustworthy and reliable men by hadith scholars. Their

characters have been testified by Allah and His Prophet (peace be upon him)*®

and they
have been guaranteed to go to paradise.’®® Hence, this information is valid and reliable
to prove the seven variant readings of the Qur’an.

Al-Bagillant also argued that the variant readings were a means through which
Allah bestowed upon His mankind blessings for reciting the Qur’an. This is very
crucial, due to the fact that humans have different tongues, speeches, and ethnicities. By
virtue of the variant readings, people would be helped to read and pronounce the Qur’an
correctly. Conversely, as al-Bagqillant argued, if the Qur’an was merely revealed in one
reading, people would have serious problems to recite the Qur’an. They would be
illiterate, since they find difficulties in uttering the verses. However, such case would
weaken the Muslims in learning their main foundation in religion. During the earlier
period of Islamic history, people faced a number of different challenges from the
Quraish people whose their Arabic rethorics as well as poetry were highly proven in
terms of their quality.?®® Hence, to articulate the correct sentence and precise word,
someone should be fluent (fasiz), otherwise, they would make in several mistakes by
mispronouncing some words during their recitation. As a result, the verses of the Qur’an
would lose their meanings.

In addition, al-Suyati, in elaborating this notion, opined that the differences in
the readings of the Qur’an were aimed to ease the Muslims and to multiply the rewards

from Allah, the Almighty for those who seriously attempt to recite the Qur’an following

197 Aba al-Husain Muslim al-Hajjaj, Sakis Muslim, (Beirut: Dar al-Fikr, 1993), Chapter on the Seven
Variant Readings, no. 270-274, 1: 360-362.

198 M. Mustafa Azami, Studies in Hadith Methodology and Literature, Kuala Lumpur: Islamic Book
Trust, (2002), 78-79.

199 Abi ‘Isa Muhammad ibn ‘Is@ ibn Sarah, Sunan al-Tirmidhi, ed. Kamal Yasuf al-Hat, (Beirut: Dar al-
Fikr, n. y.), Chapter on the Merit of ‘Abd al-Rahman ibn ‘Auf, no. 3748, 5: 606.
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the readers (qurra’) as well as other disciplines in reciting the Qur’an. By virtue of these
endeavours, the readers are able to conclude and infer the meanings of the verses and
produce laws (akkam). They could also protect the authenticity of the Qur’an from
alteration and addition done by erroneous readers.*® Moreover, the argument for the
variant readings of the Qur’an could also be analyzed from the dispute between ‘Umar
and Hisham regarding their reading during their prayers. ‘Umar was well known
amongst the companions as very stern in accepting the Qur’an from anyone. Those who
utter the Qur’an should come with two witnesses to testify his reading. This case
delineates valuable lesson (kikmah) that any difference in the recitation of the Qur’an
does not mean to generally reject all variant readings revealed by the Angel Jibril to the
Prophet (peace be upon him). Yet, it is the medium from Allah to facilitate upon human
beings in order to understand His messages.?®? This sort of defense towards the seven
variant readings is also stated by a number of scholars before and after al-Baqillani’s
period.?*

Several experts on the Qur’an also defended the principle of the variant readings
of the Qur’an. It sources are valid and mutawatir. Ibn Mujahid (d. 324 H/936 C.E.), one
of the earliest scholars in qgira at, stressed the requirement that the readers of the Qur’an
should follow the earlier scholars. It is evidenced by the fact that Ali ibn Abi Talib said
that the Prophet (peace be upon him) instructed us to read the Qur’an based on what we
have learnt from earlier scholars.?®® This was reflected in what has occurred in the
history of Islam when the mushaf sent to Madina, Mecca, Kifa, Basra, and Shiria were

taught by the authoritative earlier readers of the companions of the Prophet (peace be

201 Jalal al-Din al-Suyiti, al-Itgan Fi Ulim al-Qur’an, (Beirut: Dar al-Fikr, n. y.), 1: 84.

202 Al-Bagillani, Al-Intisar, 2:350.
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Ubayd al-Qasim, Fadail al-Qur’an, ed. Marwan al-Atiyya, (Damascus: Dar Ibn Kathir, n. y.);
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1981), 1; al-Suyuti, al-Itgan FT ‘Ulim al-Qur’an, (Beirut: Dar al-Fikr, n. y.); Abtu Bakr al-Qurtubi, al-
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upon him) and proceeded to be transmitted to the pious followers.?*®> Aba Ubayd al-
Qasim (d. 224 A. H/838 C.E.) also cemented Ibn Mujahid’s account with a slightly
different text. In this respect, he elucidated that he viewed a number of readers (qurra’)
reciting their reading to some experts of the Qur’an in order to protect the Qur’an from
both addition and deduction.’® Hence, they left all unreliable variant readings. To
follow the recitation of ealier readers is compulsory since no one can speculate with his
own reading.?®” Moreover, al-Razi (d. 606 A. H/1290 C.E.), an Ash‘arite theologian
after al-Bagqillani (d. 403 H/1013 C.E.), asserted too that the reading of the Qur’an
should be based on the mutawatir report. Allah, the Almighty, has chosen from His
servants to become the readers whose role is to preserve and select the variant readings.
Those trustworthy readings are reliable accounts that should be practiced by a reader
while the untrustworthy ones were akad reports which must be ignored.*®

Hence, the above arguments are also relevant to answer the claim of Orientalists
represented by Goldziher and Jeffery,?®® who stated the main cause for the different
variant readings were the dotless scripts in the earlier compilation of the Qur’an where
every reader can read based on the context. However, those Orientalists ignored the
very significant tradition of Islam which is the ‘isnad system’ (oral transmission)
through which the Qur’an was narrated by a number of authoritative readers. This was
common practice during the period of the Prophet (peace be upon him) and the
companions who used to sit together in one circle (halagah). They listened to the
Prophet’s hadith and narrated to others who were unable to join that meeting.?!
According to al-Bagillani, the seven variant readings of the Qur’an had appeared in the

time of the Prophet (peace be upon him). It was known by a number of companions.

2% 1bid., 49.
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The Prophet read verses which were easy to help them in learning the Qur’an. He
himself did not decide to which meaning the seven word as stated in his prophetic
tradition. ”** Hence, this information was in the mutawatir category narrated by a
number of authoritative narrators in different periods. The mutawatir account is narrated
by so many people that it was impossible for them to lie.?? The above claim that
Goldziher stated that the main cause for the different variant readings were the dotless
scripts in the earlier compilation of the Qur’an is invalid. Many Arabic sources report
that Abt al-Aswad al-Du’alt (d. 69 A. H/688 C.E.) was the one who initiated the
systematization of the study of the Arabic language through its grammatical structure,
including its diactritical forms, under the instruction of Caliph ‘Alf ibn Abi Talib,*"
after he heard several people read the Qur’an incorrectly.

Moreover, some contemporary scholars also supported the earlier stance on the
validity of the seven variant readings of the Qur’an. They rejected the claim of the
Shi‘ites that the variant readings were merely individual judgment (ijtihad) of the
reciters (qurra’).?** This rejection absolutely cemented al-BaqillanT’s stance regarding
his defense of the variant readings. According to al-Zargani, the notion that the variant
readings were solely individual judgment of the reciters was baseless since those
readings were still available in the ‘Uthmani muskaf. Number of jurists (fugaha),
reciters (qurra’), and theologians (mutakallimizn) agreed wupon this notion.
Consequently, this also allows us to believe that the companions consented upon the
standardization of ‘Uthman ibn ‘Affan in which he rewrote his mushaf from Abu Bakr’s

collection that comprised of the seven variant readings. In this respect, the ‘Uthmani

mushaf also consisted of the same content taught by the Angel Gabriel to the Prophet

21 Abii al-Husain Muslim al-Hajjaj, Sahih Muslim, (Beirut: Dar al-Fikr, 1993), chapter on the Seven
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(peace be upon him).? Hence, it seems from the aforementioned evidence, we can
conclude the claim that the variant readings of the Qur’an which were only the
endeavour of the readers (qurra’) is an invalid argument.

Al-Bagillant also preponderated his stance on the meaning of the seven variant
readings. A Number of scholars differed in understanding the term sab ‘ah ahruf which
has close meaning related to its context. The word harf linguistically has different
meanings; “extremity, sharp edge, border, edge, rim, brink, verge, dialect, word, and
mode.”?*® Yet, the term sab‘ah airuf in the context of the hadith of the seven variant
readings could be inferred in different understandings. Some said it concerns command
(amr), prohibition (nahyn), information (khabar) and seeking of information (istikhbar).
Some people maintained that it comprises seven aspects of the name of Allah (asma
Allah). Other held it is permissible/halal (thing), prohibited/haram (thing), command,
prohibition, advice, story, and character. Some people believed in an other meaning of
this term which denotes different languages. The last notion is that some believed it
deals with seven aspects of variant readings. Al-Bagqillani tended to choose the last one.
He elucidated that sab‘a ahruf (seven aspects) indicates seven differences in the
readings; difference in word order (e.g.,  <salb Gall s S el \Gallh O gall 3 S0 Ciela ),
difference in reading the addition and omission of the word (e.g., 4l L s\agan cilas L
230 ), difference in reading the words formed by different words as well as meaning
(e.9., 20t mlha 5\asmia allag) difference in reading the words which alter their meaning
and do not change their consonantal outline (e.g., & 58\ 34¥), difference in reading the
words which change their consonantal outline not their meaning (e.g., JadW\Jail),
difference in reading the words as well as meaning (oexS\sllS) difference in
desinential inflection (i ‘rab) and vocalization of the word (e.g., 2=3\22), This view was

also quoted by al-Qurtubi in his al-Jamz’ in elucidating the seven aspects (wujizh) of

215 al-Zarqani, Mandahil al- ‘Irfan FT ‘Ulim al-Qur’an, 1: 168.
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variant readings. In this work, he seemed agreed upon al-Bagqillani’s notion regarding
this matter, and even praised him as one of the authoritative earlier experts of this
field.?" Hence, through the analysis of the foregoing facts, we can conclude that the
seven variant readings of the Qur’an most probably mean the seven aspects of the
Qur’an.

Furthermore, al-Bagqillani also criticized all the above meanings of sab ‘ah aarif
except one, which is the means seven aspects (sab ‘a wujih). It is evidenced by the fact
that the statement in the hadith of ‘Umar obviously stated: ¢ L 4k |55 8 5 aiis a5 8l
=5 (so recite of it what is easier to you)’. The hadith of ‘Umar as well other accounts
regarding the variant readings do not clearly deal with various matters, and neither gives
any choices like the word haram instead of halal, information (khabar) instead of
seeking of information (istikhbar), promise (wa‘d) instead of threat (wa‘id), parable
(tashbih) instead of hope (al-tamanni), advice, story, and character.?*® This rejection
also addressed the Shi‘ites’ notion on the meaning of sab ‘ah akruf*® as they believed
its meaning refers to seven dialects. Therefore, al-Baqillani stressed that the term sab ‘ah
aaruf indicates the different aspects of the process of the descending of the Qur’an as
mentioned above.??® From the foregoing evidence, we conclude that the Qur’an is
authentic. It was narrated by trustworthy companions in mutawatir category. Those
people were reliable persons who also transmitted the seven variant readings that are

continously preserved to the present time.
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4.5. Concluding Remarks

From the foregoing discussion, it appears both the early Shi‘ites and Ash‘arites have
their arguments pertaining to the issue of the authenticity of the Qur’an. The Ash‘arites,
as represented by al-Bagqillani, have argumentatively responded to the Shi‘ites’ claims
and disproved their views on the mus/af of the Qur’an. Therefore, we can conclude that
the ‘Uthmani mushaf is authentic and reliable. The Qur’an is complete because Allah
has safeguarded it in the hearts of Muslims since the very beginning of its revelation
until its complition. The early Shi‘ites and Orientalists doubted the completeness of the
Qur’an. However, one authoritative early Shi‘ite scholar, al-Imam Ja‘far al-Sadiq,
absolutely believed that the Qur’an is authentic t00.* Hence, their claim is invalidated.
The same thing applies to another topic on the integrity of the companions, their
arguments against them have been disproved by al-Bagillani. All their claims in the

Sunnites mainstream theological discourse are considered innovations and deceptions.
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CHAPTER V: CONCLUSION

Having discussed theological issues related to the Qur’an and scrutinizing al-Bagillant’s
thoughts in response to those problems, we can summarize certain significant findings
concerning his thoughts and role in the history of Islamic theological discourse. In this
field too, we are able to investigate his contributions in developing the Ash‘arite
theology, whose formulation he attempted to elaborate. He also promoted his own ideas
to refute a number of theologians from various schools of thought namely the
Mu‘tazilites, the anthropomorphists (Mujassima) and the Shi‘ites. From these three
groups, we can analyse how strong and revelant his theological formula was. Therefore,
we would like to summarize the main points of this study.

It appears from our foregoing chapters that al-Bagqillani’s theological method in
his process of argumentation was based on the Qur’an, sadith, and rational argument. In
responding to any theological issue, he described the problem in which he attempted to
rebut by analyzing the core of the matter. He investigated through his examination of
the Qur’an and hadith. He relied his arguments on the two revealed sources together
with his explanation concerning the issue and its relationship. It is therefore very crucial
to scrutinize his thoughts through both sources because they are the main foundations of
Islamic theology. The Qur’an is the first source of the principles of Islam while the
hadth is its explanation and they were delivered by the Prophet (peace be upon him).
Besides relying on the Qur’an and the Prophetic tradition, al-Bagqillani also relied his
analysis on rational argument. In this respect he used both analogy and Arabic linguistic
rules to present his argumentation. Hopefully this could describe al-Bagillani’s
theological position in the problem of the createdness of the Qur’an, anthropomorphism,

and the originality of the Qur’an.
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Al-Bagillant confidently rejected the createdness of the Qur’an as believed by
the Mu‘tazilites. He refuted against the interpretations of a number of verses and
hadiths which the Mu‘tazilites used to depend for their belief in the createdness of the
Qur’an. Al-Bagqillani proposed his own views regarding all aspects related to the
concept of speech. He stated his definition, division, chartateristics, and even how
God’s speech was adressed to His prophets. Regarding his views on the speech of God,
Al-Bagqillant believed that the Qur’an by nature is uncreated. It is the speech of God
ascribed to His essence. God also has other attributes like seeing, willing, hearing,
living and knowing. He defined speech as meaning that exists in the soul, expressed by
these articulated sounds and arranged letters. This is contradictory to the definition of
the Mu‘tazilites who stated that the speech is merely sounds and words. This definition
was also applied to the speech of God. To reject this notion, al-Bagillant argued that the
activity of God’s speech is uncreated, unmade, and unproduced. It is eternal since it is
one of God’s attributes. God’s speech does not need various instruments such as
tongues, lips, throats, letters, and sounds. We can infer that al-Baqillani’s definition was
more comprehensive than that of the Mu‘tazilites. The speech which is only limited to
the arrangement of letters and sounds, and solely related to the will and intention of the
speaker, does not cover the definition of speech. The meaning of speech which is one of
the essential elements in speech is left, simply changed by the will as well as the
intention. Someone may speak whatever he intends and wills to say, yet the meaning
sometimes does not exist in the speaking. If we follow the Mu‘tazilite’s definition,
consequently, we may equate between God’s speech and human speech which is
unacceptable.

In addition, al-Baqillani’s theological arguments are also revelant to refute the
contemporary Orientalists’ views, notably their study on the issue of the createdness of

the Qur’an. They stated that this topic is also associated with the doctrine of Christianity
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relating to the Christian Logos. This was the word of God through which He incarnated
into a person, Jesus of Nazareth. Hence, the divine Logos became the human flesh. This
incarnation was aimed to save human beings in their lives in this world. Al-Bagqillant
strongly criticized this notion. He explained that God is eternal (gadim), while Jesus is
originated. He questioned how could the eternal incarnates with the originated one? If
that God could incarnate into His creation, He could also contradict it. All these
activities are contradictory to the nature of His attributes. The eternal is neither
touchable nor mixture. The word of God (Logos), which is eternal, is better than the
flesh of Jesus, which is originated. In the other words, they belittled the status of God
by lowering His eternity of speech, which was incarnated into the body of Jesus.
Furthermore, al-Bagqillant also disagreed that through God’s personification into human
beings, it means that the flesh of Jesus was able to turn into different status; half human
and half divine, which is impossible for him. He further elucidated that the flesh and
blood were always originated (mukdath) even if they were embodied by the word of
God (Logos) which is eternal. The same thing for His word, al-Bagqillani questioned
why it was still eternal even if it was personified in the body of Jesus? He concluded
that this notion should be invalidated. Furthermore, in another place, al-Baqillant also
elucidated his concept of God and human’s speech in contrast with the concept of the
Christian word (Logos). These speeches are different in their nature. The former is pre-
existent while the latter is originated. Their roles are also distinct. According to him, the
speech of God is meaningful (mufid). It is adressed to those present addressee and the
absent one. It is delivered to his Prophets and become the main guidance for human
beings to reflect upon them. This word is eternal in its nature. In contrast, the speech of
human beings is also meaningful, having certain characteristics but it is originated.
Further findings from this study indicate al-Baqillani’s highlights on his critique

on anthropomorphism. Al-Bagqillani criticized their definition on the speech of God.
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They affirmed that God speaks through His sounds and words which are similar to the
speech of human beings. Those sounds and words are eternal in their nature. They did
not differentiate between them. As a result, this principle might cause an investigator to
conclude the eternity of the creature too. However, it is impossible that God has two
contradictory attributes at the same time. In addition, al-Baqillant also criticized the
Anthroporphists’ affirmation on the other aspect that God’s speech is considered
eternal, while the poem (saj ‘) is the originated thing. The Quranic recitation of someone
Is considered as eternal, whereas when he recites the poem his recitation is thought to be
originated. Those activities have different categories depending on the object of
recitation. However, in response to this notion al-Bagqillani stated such belief is
problematic because their statement is inconsistent. They mixed between the eternal and
the originated in one object (kuliliyya). Based on such ideas, this consequently
invalidates the existing mushaf of the Qur’an which we have. Our mushaf is written in
words and recited by a reader, thus it is originated. That recitation is not the Qur’an, the
eternal one. Therefore, what we have is not the Qur’an revealed to Prophet Muhammad
(peace be upon him) which is also eternal. Hence, we do not have the eternal verses of
the Qur’an, and this is absolutely impossible, since, all the teachings of Islam rely on it.
Through this argument, it seems he denied anthropomorphism by disapproving its
weakness in combining the eternity and the createdness.

Another notion is al-Bagillani’s critique againts the concept of body (jism). He
asserted that this concept is disconnected to God. It is impossible that He has composed
materials due to several reasons. If He has body which comprises many organs, then
those parts of bodies should have space and activity. Those organs will make contact
with each other depending on their necessity through that space. To him, those spatial
bodies would precisely be inhere in substrate. These organs somehow are contradictory

to the eternity of God, which is spaceless. The claim that God has parts of bodies is
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likening Him, the Creator, with His creatures as a result of which, it leads us to believe
that He is originated by virtue of His spatial bodies, and this is contradictory to the
Islamic theological mainstream.

Furthermore, we obtain al-Baqillant’s denial againts the notion that God has
corporeal body. It has organs together with their own properties. These attributes could
be knowing and powerful, and at the same time they may also have contradictory
attributes; unknowing and unpowerful. In addition, those parts of the body may also
have different number of properties. This leads to confusion as to which one of these
organs is being God because not every part has divine attributes. Conversely, if every
organ of that body has those properties, then, as a consequence, it also illustrates that
God is more than one. This is the same thing with what is believed in Christianity which
maintains the Concept of Trinity. Furthermore, the spatial bodies are also contradictory
when some parts of the body can move while the others are unmoved. Their
movements, however, do not completely work. It seems al-Baqillani’s rejections against
the Anthromorphists’ claim show several consequences. The idea that God has a
physical body means that it is created from a number of thing since that is the substance
of the body. In addition, it could also be inferred that it has accident (‘arad) and essence
(Jawhar) for its space and activity. Their routines also occur to be contradictory. The
corporeal attributes of God is self-evident, that it is not God because it has lot of
weaknesses.

Al-Bagillant’s refutation against anthropomorphism is also shown through his
analysis of the mutashabihat verses of the Qur’an. He analysed different verses in
which he commented that God’s seat on the throne is not similar to His creatures. He
believed that the throne has neither space nor place because God is continously exists.
In addition, al-Bagqillani also elaborated his thought pertaining to the abbreviated letters

(al-Ahruf al-Mugatta ‘ah) whereby he rejected that the speech of God is in the form of
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words. According to him, there are a number of chapters prefixed with those letters,
scattered throughout the Qur’an in different places. Many commentators either
Mu‘tazilite or Ash‘arite, like al-Zamakhshari and al-Baydawi, have interpreted them
differently, yet their meanings are not clearly known by all readers. Some of their
interpretations stated that the Qur’an is eternal by virtue of those letters. However, al-
Bagillani denied such notion because it has a consequence that the speech of God is
solely manifested in the words.

Al-Bagillani responded too to huliliyya. He promoted a number of arguments to
reject their notion which maintained that the speech of God may embody into human
beings. They argued that since the pre-existent attributes have certain possibilities to
personify into creatures, they may change, move, develop, and even fill the void. These
activities is prove that God’s speech might be fused into human beings but it is
unknown which one is belong to God and which to His creatures. He then clarified the
meaning of the Prophet’s saying, “don’t travel to the land of the enemy carrying the
Qur’an.” This hadith, according to al-Bagqillani, delineated that the companions should
not go to the enemy’s place carrying the mushaf. This is also supported by the last
statement of that saying “afraid of its (the Qur’an) loss and preserved to their hands”. It
does not mean that the speech of God which is eternal would move from the land of the
Muslims to the land of the enemies. This codex is termed by the Qur’an, due to its
content. This is in conformity with the other relevant report of the Prophet (peace be
upon him) regarding his prohibition to touch the Qur’an unless we are in pure condition.
In other words, al-Bagqillani attempted to illustrate the position of the Qur’an and its
status as elucidated in that hadith. He argued that the codex should be preserved in the
Muslim society, because it is their holy scripture. The Muslims know very well its

value, hence, they respect it by not touching it without having ablution.
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Another argument, as al-Baqillant asserted, is that many Arabic structures have
certain hidden words which should also be understood properly following the meaning
of the content of the text. It could be analysed from the above hadith, “do not travel and
you bring the writing of the Qur’an,” which means that we are not allowed to bring the
Qur’an when we are in particular place where many non-Muslims stay. Al-Bagillani
added further proof by illustrating that a memorizer of the Qur’an has memorization in
his heart. It is clear that this case does not indicate that God’s speech, which infuses into
His body, is a kind of the unity between human and God. However, the Prophet himself
did not forbid them to travel to the land of the enemy. Only, he was worried that the
codex that mentioned the verses of the Qur’an would be taken over from the hand of the
Muslims to their enemies. It could be inferred that it is impossible that the eternal thing
infuses into the originated matters.

Al-Bagqillani further elaborated his proof to deny the union of God into His
creatures which resulted from his analysis of relevant sadiths of the Prophet (peace be
upon him). One of them is the Prophet’s statement that the Qur’an is cannot be burned
when it is written on skin. In response to this information, he attempted to infer with
different possibilities. Firstly, he said that this only occurred during the life time of the
Prophet Muhammad (peace be upon him), and that it was his miracle which was
specially granted by Allah to show his prophethood. It was only proven in his time,
because no one was able to do that other than him. In addition, as a Prophet, he also had
other miracles to empower his status amongst his people like the ability to split the
moon by his hands. This sort of inimitability, however, no longer exist after he died.
Furthermore, according to al-Baqillani, this hadith may also elucidate the merit of the
memorizers of the Qur’an. The memorization belongs to those who have memorized it
in their hearts, and saved them when they make contact with fire. Hence, they cannot be

burned. The same thing happened to Prophet Ibrahim (peace on him) who was thrown
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into the fire after he was found guilty by his people. Therefore, it seems from the
foregoing arguments based on his understanding of those two different reports, al-
Bagqillani strongly maintained that those who memorized the Qur’an would be safe from
the hell fire. His skin would not be burned, due to the intercession of the Qur’an. Al-
Bagqillani also presented the Qur’an cannot be burned when it is written on the skin or
any other stuff. He clarified that the Qur’an is truly mentioned on them, which does not
incarnate as if it is a uniting body to other elements. This is the same thing for those
people who try to write one of the names of God on any space which can be thorn,
burnbed, and drowned. Their writings, colors, and all other aspects would be damaged,
yet, the real thing stated in that space is Allah, the Almighty, which is eternal in nature.
Therefore, the idea of the union of God with His creatures is invalidated.

Al-Baqillant’s arguments are also valid to refute the Orientalists’ support of the
practice of the hAulaliyya. Their appreciatian of this doctrine is employed by those
Anthropomorphist sifis due to their union of the soul with experience of bliss to express
their love for each other on this earth. In another place, it is also claimed that this
practice is similar to the core doctrine of Christianity. God has incarnated into His
creature, Jesus, to show His union between divinity and humanity. This similarity,
perhaps, makes him appreciated such concept. However, to this notion, al-Bagillani
responded by addressing a question on how the speech of God, which is only one, could
unite with human beings’ flesh and blood. It is impossible that His attributes are
combined with a number of human attributes. This sort of principle is even worse than
the belief of Christianity. He criticised, according to this religion, their theologians who
held that only one pre-existent word (kalimah) was combined with one body of Jesus,
until his body has the attributes of God (lahut), and at the same time it also has

humanity aspect (nasar) from the side of Maryam. The combination of the eternal
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existence with the originated one is like the perfect mixture between water and milk.
Hence, he rejected this views.

Furthermore, this study also finds al-Bagqillani’s principle in rebutting the early
Twelver Shi‘ites who claimed that the Qur’an is incomplete. He gave many arguments
to clarify a number of issues related to the mentioned claim. Historically speaking, al-
Bagqillani explained the process of how the Qur’an was compiled by Aba Bakr and
preserved in his house. After that, ‘Uthman also instructed the compilation of the
Qur’an in the form of the mushaf which was also agreed by “Ali ibn Talib. Al-Bagillant
maintained that ‘Ali’s muskaf was not different from the mushafs collected by some
companions. The mushaf of ‘Alf also comprised the same verses as others. It was
evidenced by the report of Ibn Shihab that ‘Ali said that he did not have any book
except the book of God called by sahifa, which hung on his sword. By virtue of this
fact, al-Baqillani disproved the Shi‘ites’ claim about imcompleteness of the Uthmani
Mushaf and their version of the Mushaf of ‘Ali ibn Abi Talib.

Furthermore, al-Bagillani also showed his defense to the perfect compilation of
the mushaf employed by Uthman. He criticized the Shi’ites’ view on principle that only
their Imams possessed the complete verses of the Qur’an as reported by al-Kulaini in his
collection. It is said that no one could claim to have collected the whole of the Qur’an
in a book form as it was revealed. If anyone could come up with such a claim, he is a
liar. No one would be able to collect this Holy Book and memorize it except ‘Ali ibn
Abi Talib and the Imams after him. According to al-Bagillani, this was an exaggerated
account because the authenticity of the above narrative was essentially untrue. He
believed that this information was only produced by the Shi‘ites to assert that their
version of the Qur’an was the only valid mushaf, while, the other muskafs belonging to

their opposite groups were not authentic.
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Another finding on al-Bagqillani’s refutation against the claim of the Shi‘ites is
that the mushaf of the Qur’an was eaten by a domestic animal. To him, this is absolutely
rejected. In defending the authenticity of the Qur’an he arguably maintained the
integrity of the companions of the Prophet (peace be upon him). Those people were the
earliest generation of Muslims who seriously learned the revelations directly from the
Prophet (peace be upon him) himself. They lived with him for more than twenty years.
They sacrificed their lives for the religion of Islam and were devoted in spreading this
religion all over the place. Every time they had a problem, they would consult the
Prophet (peace be upon him) immediately. They were really aware that the revelations
that revealed to the Prophet (peace be upon him) were great messages from God to
human beings which were unchallenged by anybody in this world. Furthermore, some
of those companions industriously preserved the revelations through memorizing and
writing them as their personal collection like Ubay ibn Ka‘ab, Ibn Mas‘ad, and ‘Ali ibn
Abi Talib. This kind of preservation was a fact not only from their own initiative, but
also firm instructions from the Prophet (peace be upon him) to all companions. During
the descending of revelations, he used to ask a number of his scribes to write down what
was revealed. Therefore, those people had special merits because of their closeness to
the Prophet (peace be upon him) and the status of the people of the Qur’an (ahl al-
Qur’an). It seems from these facts that the companions were very careful in collecting
and preserving the verses of the Qur’an. They meticulously memorized and recorded in
their writings, which were specially guided by the Prophet (peace be upon him) himself.
This, however, was contradictory to the claim of the Shi’ites who belittled their role in
the history of Islamic civilization.

Al-Bagillani’s thought is also revelant to respond to contemporary Orientalists’
claim on the unoriginality of the Qur’an because of political reasons. Michael Cook, a

British Orientalist, concluded that a single mushaf existed in the history of Islam,
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indicating that it was due to the authority of the state. Al-Bagqillani responded against
such claim long before the claim appeared. It is proven by the fact that during the
process of its compilation, Uthman’s instruction to burn all personal collection of the
masahif of the Qur’an, and commanded the Muslims to solely rely on his mushaf was
aimed to preserve the Qur’an and its reading standard. He further argued that the claim
of missing verses of the Qur’an as believed by the Shi‘ites as well as the Orientalists
also resulted in the imperfectness of the teachings of Islam. This is, however,
contradictory to the verse of the Qur’an regarding the completeness of the Sharia.
Through this obvious argument too, we can conclude that it would be possible that the
teachings of Islam are more than what we have now. A number of lost verses might also
become sources of the Islamic jurisprudence which are not only limited to these
obligatory acts; prayer (salah), fasting (saum), and giving alms (zakah). This,
nevertheless denies the verse in al-Maidah: 3 regarding the perfection of Islamic laws.

Al-Baqillani was an important successor of his teachers in the Ash‘arite theology
who laid down the logical premises and presented the significance of the notion of
metaphysical principles in theological discourse. He was praised by Ibn Taymiyya for
his endeavour in developing the Asharite principle by saying “the best of the Ash‘ari
Mutakallimun, having no competitor by any predecessor or successor.” It is proven to
certain extent his thoughts has impacted to al-Juwayni. This is known through his
acknowledgment that he had memorized the whole content of al-Tagrib and he
attempted to summarize it in Kitab al-Talkhis.

Al-Bagillani is one the Ash‘arite followers. His theological position on the
Ash‘arite school is the most acceptable one in the great majority of Muslim community.
This school takes the middle position between the Anthropomorphists (Mujassima) and
the Mu‘tazilites in which the former emphasized more on the application of the literalist

approach in understanding the statements of the Qur’an and the Sunnah, while the latter
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affirmed the more pronounced rationalistic method. The Ash‘arite theological position
stands between those schools which apply the rationalistic way in understanding
revelation. A combination of both methods - of applying revelation and reason in a
harmonious and appropriate way - makes this school more flexible and correct, and
hence acceptable in the Muslim community. This school was established by Abu al-
Hasan al-Ash‘ari after his conversion to mainstream theological position, away from
Mu‘tazilism. The elaboration of the details of the theological position of the school was
done by later scholars of the mainstream discourse. During his life, al-Baqillant actively
participated in various polemics facing his adversaries coming from various groups such
as naturalists, astrologers, dualists, Magians, Christians, Jewish scholars, and
Mu‘tazilites. Having studied about his thoughts as presented in this work, the present
reseacher concludes that he had deep and vast knowledge on Islamic theology, the
Qur’an, Aadith, rethorics and so on. He also played a significant role in developing the
metaphysical foundation of the Ash‘arite school. Future research should focus on his

thoughts in various other domains.

204



BIBLIOGRAPHY

‘Abd Allah, Muhammad Ramadan. Al-Bagillani wa Arauhu al-Kalamiyyah. Baghdad:
Matba‘at al-Ummah, 1986.

Abd al-Jabbar, ibn Ahmad. Shars Usul al-Khamsah. ‘Abd al-Karim ‘Uthman (ed.).
Egypt: Maktabah Wahbah, 1965.

‘Abd al-Samad, Najib al-Shaikh. ‘al-Baqillant wa Arauhu fr Sifatillah. Kuala Lumpur:
Master Thesis submitted to the University of Malaya, 2002.

Abi Daud, Aba Bakr ‘Abd Allah ibn Sulayman ibn al-Ash‘ath al-Sijistani bin. Kitab al-
Masahif, ed. Muhib al-Din ‘Abd Allah Subhan Wa’id. Beirut: Dar al-Basha’ir
al-Islamiyyah, 2002.

Abi Masa, Muhammad. Al-/’jaz al-Balaghi: Dirasah takliliyah li Turathi alh- ‘ilm.
Egypt: Maktabah Wahbah, 1984.

Ahmad, Ziauddin. “Abu Bakr al-Khallal-the Compiler of the teachings of Imam Ahmad
b. Hanbal, Islamic Studies. 9 (1970): 245-254.

Al-Amidi, Ali ibn Muhammad. Al-l1xkam fi Usal al-ahkam. Beirut: Dar al-Kutub al-
[Imiyyah, 2005.

al-Amili, Abd al-Hasan ibn Muhammad Tahir. Tafsir al-Burhan. Beirut: Muassasa al-
Alami li al-Matb’at, 2006.

‘Ali, Ahmad Yasuf. Qird’ah al-Nas: Dirasah fi al-Mauruth al-Naqdi. Egypt: Maktabah
al-Anjalu al-Misriyyah, 1988.

Al-‘Ash‘ari, Abh al-Hasan “Ali ibn Isma‘il. Magalat al-Islamiyyin. Ed. Muhammad
Muhy al-Din ‘Abd al-Hamid. vol. 1. Beirut: al-Maktabah al-Ashriyyah. 1999.

. Al-Ibanah an Usil al-Diyanah. ed. ‘Abd al-Qadir al-
Arna’ut. Damascus: Maktabah Dar al-Bayan.

al-Asqalani, lbn Hajar Shihabuddin. Tahdzhib al-Tahdhib, ed. Tbrahim al-Zaibaq and
‘Adil Murshid. Beirut: Muassasah al-Risalah, n. y.

Al-‘Awaji, Muhammad ‘Abd al-Aziz. ‘[jaz al-Qur’an al-Karim ‘Inda Shaikh al-1slam
Ibn Taymiyyah Ma‘a al-Mugaranah bi Kitab ‘Ijaz al-Qur’an li al-Béqillani.
Riyad: Maktabah Dar al-Manhaj, 2006.

Ayyashi, Abti Nasr Muhammad ibn Mas’td ibn. Tafsir Al-Ayyashi, ed. Hashim al-
Rasult al-Mahallati. vol. 1. Beirut: Muassasah al-A‘1a i al-Matbaat, 1991.

al-A‘zami, M. Mustafa. Studies in Hadith Methodology and Literature. Kuala Lumpur:
Islamic Book Trust, 2002.

al-Azami, Muhammad Mustafa. Kuttab al-Nabi. Damascus: al-Maktab al-Islami, 1978.

205



. The History of the Quranic Text: From Revelation to
Compilation, Leicester: UK Islamic Academy, 2003.

‘Aziz, Sa‘id Yasuf Aba. Suwar wa Mawaqif min Hayah al-Sakaba. n. c., al-Maktaba
al-Tauqifiya, n. y.

al-Babrati, Akmal al-Din. Sharz Wasiyyah al-Imam Abii Hanifa. Jordan: Dar al-Fath,
2009.

al-Badawi, ‘Abd al-Rahman. Shatahat al-Sifiyah:Abii Yazid al-Bustami. Kuwait:
Wakalah al-Matbuah, n .y.

al-Baghdadi, ‘Abd al-Qahir ibn Tahir. al-Farq baina al-Firaq, ed. Muhammad Muhy
al-Din ‘Abd al-Hamid. Beirut: al-Maktabah al-Asriyyah, 1995.

Al-Baghdadi, ‘Ali Al-Khatib. Tarikh Baghdad. Vol. 5. Beirut: Dar al-Fikr.

Al-Baghdadi, Ahmad ibn ‘Ali ibn Thabit ibn al-Khatib. Tarikh Madina al-Salam, ed.
Basshar Awwad Ma‘raf. Beirut: Dar al-Garb al-Islami, 2001.

al-Bahrani, Sayyid Hashim. Al-Burhan F1 Tafsir al-Qur’an, Beirut: Muassasa al-Wafa,
1983.

Al-Baqillani, Al-Insaf” Fima Yajib I‘tigaduh wala Yajizu al-Jahl bih, ed. ‘Imad al-Din
Ahmad Haedar. Beirut: Alam al-Kutub, 1986.

. Al-Tagrib wa al-Irshad. ‘Abd al-Hamid ibn Ali Aba
Zunaid (ed.). Beirut: Muassasah al-Risalah, 1998.

. Tamhid al-Awail wa Talkhis al-Daldail, ed. ‘Imad al-Din
Ahmad Haedar. Beirut: Muassasa al-Kutub al-Thaqafiya, 1987.

. Tamhid al-Awail wa Talkhis al-Dalail, ed. Joseph Richard
McCarthy. Beirut: al-Maktabah al-Shargiyyah, 1957.

. Al-Intisar li al-Qur’an, ed. Muhammad Isam al-Qudat.
vol. 1 and 2. Beirut: Dar Ibn Hazm, 2001.

. Al-Intisar li al-Qur’an. Ed. Fuat Sezgin. Franfurt: Ma‘had
Tarikh al-‘Ultm al-*Arabiyyah, 1986.

. Managqib al-Aimma, ed. Samira Farhat. Beirut: Dar al-
Muntakhab al-Arabi, 2002.

Al-Balaghi, Muhammad Jawwad. A/a@ al-Rahman Ft Tafsir al-Qur’an. vol. 1. Beirut:
Dar lhya al-Turath, n. y.

al-Baydawi, Kamal al-Din Ahmad. Isharat al-Maram min Ibarat al-Imam: Sharh Kutub
al-Imam al- ‘dam al-Figh al-Akbar wa al-Awsad wa al-Wasiyyah wa al- ‘4Alim wa
al-Muta ‘llim wa Risalah Abui Hanifah, ed. Yusuf ‘Abd al-Razzak and al-Imam
al-Kawthari. Pakistan: Zamzam Publisher, 2004.

206



al-Baydawi, ‘Umar ibn Muhammad al-Shirazi. Tafsir al-Baydawi: Anwar al-Tanzil wa
Asrar al-Ta'wil, ed. Muhammad Subhi ibn Hasan ibn Hallag and Mahmid
Ahmad al-Atras. Damascus: Dar al-Rashid, 2000.

Bosworth, C. E. “Karramiyya,” in Encyclopedia of Islam: Second Edition. Leiden: Brill,

1978.
al-Bukhari, Muhammad Isma‘il. Khalqg Af ‘al al- ‘Ibad. Beirut: Muassasah al-Risalah,
1990.
. Sahih al-Bukhdri, ed. Muhammad ‘Abd al-Baqi. Egypt: Dar ibn Hazm,
2010.

. Sahih Bukhart, trans. Muhammad Muhsin Khan. vol. 6. Lahore: Kazi
Publication, 1986.

Cook, Michael. The Koran: a Very Short Introduction. Oxford: Oxford University
Press, 2000.

al-Darimi, Aba Muhammad ‘Abd Allah ‘Abd al-Rahman. Kitab al-Musnad al-Jami
ed. Nabail ibn Hashim ibn ‘Abd Allah al-Gamri. Beirut: Dar al-Bashair al-
Islamiyyah, 2013.

Darojat, Much Hasan. al-Baqillani’s concept of Divine Speech in Relation to the Issue of

the Createdness of the Qur’an: With Special Reference to his al-Taqrib wa al-lrshad.

Master Thesis, Kuala Lumpur: ISTAC-11UM, 20009.

Al-Dhahabi, Shams al-Din Muhammad ibn Ahmad ibn ‘Uthman. Siyar a‘lam al-
Nubala.” Shu‘aib al-Arnaut & Ibrahim al-Zayabiq (eds.). Beirut: Muassasah al-
Risalah, 2001.

al-Dhahabi, Muhammad ibn Ahmad. Mizan al-I‘tidal fi Naqd al-Rijal, ed. ‘Ali
Muhammad Muawwad. Beirut: Dar al-Kutub al-1Imiyyah, 1995.

Denffer, Ahmad von. Ulim al-Qur’an, Leicestershire: The Islamic Foundation, 2007.

al-Dintiri, Ibn Qutaiba. Ta 'wil Mukhtalaf al-Hadith, ed. Mahmud ShukrT al-AlasT et al.
Beirut: Dar al-Kitab al-Arabi, n. y.

al-Farra’, Abu Ya‘la ibn. Kitab al-Mu ‘tamad fi Usil al-Din, ed. Wadi Zaidan Haddad.
Beirut: Dar al-Mashriq, 1986.

Frank, R. M. Elements in the Development of the Teaching of Al Ash‘ari., Le Museon,
104 (1991):141-190.

Frank, Richard M. Philosophy, Theology, and Mysticism in Medieval Islam, ed. Dimitri
Gutas. Hampshire: Ashgate Publishing Limited, 2005.

Fuller, Reginal H. “God: God in New Testament,” Encyclopedia of Religion: Second
Edition, ed. Lindsay Jones. Farmington Hills: Thomson Gale, 2005.

207



Ghaneabassiri, Kambis. The Epistemological Foundation of Conceptions of Justice in
Classical Kalam: Study of ‘Abd al-Jabbar’s al Mughni and Ibn al-Bagillani’s
Tamhid. Journal of Islamic Studies, 19:1 (2008):71-96.

Al-Ghazali, Muhammad Abt Hamid. al-Igtisad fi al-I‘tigad, ed. Insaf Ramadan.
Damascus: Dar Qutaiba, 2003.

al-Ghazali, Aba Hamid Muhammad ibn Muhammad. “Iljam al-Awwam an Ilm al-
Kalam,” in Majmii’a al-Rasdil al-Imam al-Ghazali. Beirut: Dar al-Kutub al-
IImiyyah, 2006.

. Al-Maqgsad al-Asna fi Sharh al-Asma’ al-Husna, ed.
Bassam ‘Abd al-Wahhab al-Jabi. Limassol: al-Jaffan and al-Jabi, 1987.

al-Ghifari , ‘Abd al-Rastl. al-Qira’at wa al-Ahrif al-Sab ‘ah. Qum: Markaz al-Mustafa
al-‘Alamt li al-Tarjama wa al-Nashr, 2012.

Goldziher, Ignaz. Madhahib al-Tafsir al-Islami, trans. ‘Abd al-Halim Najjar. Cairo:
1955.

. On the History of Grammar Among the Arabs, trans. Kinga Devenyi
& Tamas Ivanyi. Philadelphia: John Benyamins Publishing Company, 1994.

Grunebaum, Von. “Al-Baqillani: Criticism of Imru’ al Qais’ Muallaga” in llse
Lichtenstadter (ed.) Introduction to Classical Arabic Literature (pp. 322-339).
New York: Twayne Publishers Inc, 1974.

Haddad, Wadi. Z. “introduction.” in Abt Ya‘la ibn al-Farra’, Kitab al-Mu ‘tamad fi Usiil
al-Din, ed. Wadi Zaidan Haddad. Beirut: Dar al-Mashrig, 1986.

al-Hafni, ‘Abd al-Mun‘im. Mausii’ah al-Firaq wa al-Jama’at wa al-Madhahib al-
Islamiyya. Egypt: Dar al-Rashad, 1993.

al-Hakim, Muhammad ‘Abd Allah. al-Mustadrak ‘Ala Sahihain. ed. Mustafa ‘Abd al-
Qadir ‘Ata. Beirut: Dar al-Kutub al-Islamiyyah. vol. 2: 5. 2002.

Halkin, A. S. “The Hashwiyya,” Journal of the American Oriental Society 54, no. 1
(1934): 1-28.

al-Hamadani, ‘Abd al-Jabbar. Sharhs Usi/ al-Khamsah,ed. ‘Abd al-Karim Uthman.
Egypt: Maktabah Wahbah, 1996.

Al-Hamam, Shar/ al-Figh al-Akbar. Egypt: Dar al-Kutub al-Arabiyya al-Kubra, n. y.

al-Khu’1, Abu al-Qasim al-Musaw1. al-Bayan F1 Tafsir al-Qur’an. Anwar al-Huda.
1981.

Hinds, Martin. “Mihna”, in The Encyclopedia of Islam:new edition. Leiden: E. J. Brill.
7 (1993): 3-6.

Hitti, Philip K. History of Arabs. London: MacMillan and Co. Limited, 1937.

208



al-Hujwiri, Ali B. Uthman al-Jullabi. Kashf al-Mahjiab, trans. Reynold Nicholson.
Leyden: E. J. Brill, 1911.

Hughes, Thomas Patrick. Dictionary of Islam: New Edition. vol. 2. New Delhi: Cosmo
Publication, 2004.

Ibish, Yusuf. The Political Doctrine of Al-Bagillani. Beirut: American University, 1966.

Ibn al-Athir, al-Kamil F7 al-Tarikh, ed. Abu al-Fida ‘Abd Allah al-Qadi. vol. 2. Beirut:
Dar al-Kutub al-l1Imiyya, 1987.

ibn Hanbal, Aba ‘Abd Allah Ahmad ibn Muhammad. Fada’il al- Sahaba, ed. Was
Allah ibn Muhammad Abbas. Makka: Markaz al-Bath al-Ilmi wa Ihya al-Turath
al-Islami, 1983.

Ibn Ishag, Abu al-Faraj Muhammad Ibn Ishaq ibn Muhammad. The Fihrist ibn Nadim.
ed. Bayard Dodge. New York: Columbia University Press, 1970.

Ibn Khaldin, Mugaddimah ibn Khaldin, Beirut: Dar al-Qalam, 1992.

Ibn Majah, Abt ‘Abd Allah Muhammad ibn Yazid al-Qazwini. Sunan Ibn Majah, ed.
Muhammad Fuad ‘Abd al-Baqi. Beirut: Dar al-Fikr, n. y.

Ibn Mujahid, Kitab al-Sab‘ah Fi al-Qira’at, ed. Shauqi Daif. Egypt: Dar al-Ma“arif,
1972.

ibn al-Sayyari, Abi Abd Allah Ahmad Muhammad. Kitab al-Qira’at aw al-Tanzil wa
al-Tahrif, ed. Etan Kohlberg. Leiden: E. J. Brill, 2009.

Ibn Taymiyyah, al-Risdlah al-Ba ‘albakiyah. Riyad: Dar al-Fadilah, 2004.

al-Isfiraini, Abt Muzaffar. al-Tabsir fi al-Din, ed. Kamal Yusuf al-Hit. Beirut: Alam
al-Kutub, 1983.

‘Iwad, Ibrahim. Sura al-Nirain allatt Yuz ‘amu Fariqg min al-Shi‘a Annaha min al-
Qur’an al-Karim. Egypt: Dar al-Zahra al-Sharqg, n. y.

al-Jahiz, Abua Uthman Amr ibn al-Bahr. Rasail al-Jahiz, ed. ‘Abd al-Salam Muhammad
Hartin, Egypt: Maktabah al-Khanji, 1964.

Al-Jar Allah, Zuhd. Al-Mu ‘tazilah. Beirut: al-Muassasah al-‘Arabiyah li al-Dirasat wa
al-Nashr.

al-Jawzi, ‘Abd al-Rahman Abu al-Hasan. Daf‘ Shubha al-Tashbih, ed. Muhammad
Zahid al-Kawthari. Egypt: al-Maktabah al-Azhariyyah li al-Turath, n. y.

Jeffery, Arthur. The Foreign Vocabulary of the Quran. Baroda: Oriental Institute. 1938.

. Materials for the History of the Text of the Qur’an: the Old Codices.
Leiden: E. J. Brill, 1937.

al-Jurjani, ‘Ali ibn Muhammad ibn ‘Ali. Kitab al-Ta ‘rifat, ed. Ibrahim al-Abyari, n. c.,
Dar al-Dayyan li at-turath, n. y.

209



Al-Juwayni, Abt al-Ma‘ali ‘Abd al-Malk ibn ‘bd Allah ibn Yusuf. Kitab al-Irshad ila
Qawati’ al-Adilla Fi Usul al-I'tigad, ed. M. Yusuf Sami. Egypt: Maktaba al-
Khanji, 1950.

. Al-Shamil fi Usul al-Din, ed. ‘Alt Sami al-Nasshar et .al.
Alexandria: Al-Ma‘arif Establishment, n. y.

. Kitab al-Talkhis fi Usil al-Figh. Beirut: Dar al-Bashair al-
Islamiyya, 1996. 3 volumes.

Karcic, Fikret. “Textual Analysis in the Study of Islamic Reveal Knowledge,” in
Towards Developing an Integrated Research Method In Human Sciences. ed.
Mohd Yusof Hussain. Kuala lumpur: IITUM Research Center, 2006. 278-279.

Lane, E. W. Arabic-English Lexicon. vol. 1 and 2. Cambridge: The Islamic Text
Society, 1984.

Laoust, H. “Ahmad b. Hanbal,” in Encyclopedia of Islam: Second Edition, ed. B. Lewis
et. Al. Leiden: E. J. Brill, 1986.

al-Khatib, Muhammad Ajjaj. al-Sunnah gabl al-Tadwin. Egypt: Maktaba Wahbah,
1963.

al-Kasshani, Muhsin Faed. al-Safi Fi Tafsir al-Qur’an, ed. Zahra. Beirut: Muassasah al-
‘Alami li al-Matbii‘ah, n. y.

Kazi, A. K. and J. G. Glynn,”The Jabarite and the Sifatiya,” Abr Nahrain 9, (1969-
1970).

Khan, Majid Ali. The Pious Caliph. Kuala Lumpur: Islamic Book Trust, 2001.
Al-Kulaini, Muhammad ibn Ya‘cub. Usu/ al-Kafi, Beirut: Dar al-Murtada, 2005.

al-Kauthari, Muhammad Zahid. “introduction,” in Tabyin Kadhib al-Muftart, ed. Al-
Kawthar1, Damascus: Matba‘ah al-Tawfiq, 1928.

Madelung, Wilferd and Paul E. Walker, An Ismaili Heresiography: the Bab al-Shaytan
from Abiz Tammam'’s Kitab al-Shajara. Leiden: Brill, 1998.

Madelung,Wilferd. “imamah” in Encyclopedia of Islam: Second Edition. Vol. 3.
Leiden: E. J. Brill, 1986.

. “The Origin of Controversy of the Createdness of the Koran,” in
Religious Schools and Sects in Medieval Islam. Britain: Ashgate Variorum,
1985. 505-525.

Al-Majlisi, Muhammad Baqir. Mir’at al-Ugqil, ed. Hashim al-Rasuli. vol. 4. Tehran;
Dar al-Kutub al-Islamiyya, 1983.

Makhlaf, ‘Abd Rauf. al-Baqillani wa Kitabuh ‘ljaz al-Qur’an. Beirut: Dar Maktabah al-
Hayat, 1978.

210



al-Malati, Aba al-Husain Muhammad ibn Ahmad. Kitab Al-Tanbih wa al-Radd ald ahl
al-Ahwa’ wa al-Bida‘, ed. Sven Dedering. Istanbul: Matba‘ah al-Dawlah, 1936.

Massignon, Louis. “Aulil,” Encyclopedia of Islam: First Edition. Leiden: Brill.
al-Mazandarant. Sharh Usil al-Kafi. Tehran: al-Maktaba al-Islamiyya, N. Y.

McCarthy, Richard Joseph. “Al-Bakillani” in Encyclopedia of Islam:. new edition, vol.
1. Leiden: E. J. Brill, 1986: 958-959.

. Al-Bagillani: The Polemist and Theologian. Unpublished
doctoral dissertation, Oxford: Oxford University, 1952.

Mc Donald. Development of Muslim Theology, Jurisprudence, and Constitutional
Theory. London: Darf Publishers Limited, 1985.

Metzger, Bruce M. and Bart D. Ehrman. The Text of the New Testament: Its
Transmission, Corruption, and Restoration. Oxford: Oxford University Press,
2005.

Mingana, Alphonse. “The Influence of Syiriac to the Koran,” Bulletin of the John
Rylands Library, 11 (1927): 77-98.

Al-Mufid, Muhammad ibn Muhammad al-Nu‘man ibn al-Mu‘allim, Al-Masail al-
Sarawiyyah, ed. Saib ‘Abd al-Hamid. al-Mu‘tamar al-Alami Li alfiah al-Shaikh
al-Mufid, 1992.

. Awail al-Magalat, ed. Ibrahim al-Ansari. al-Mu‘tamar al-
‘Alami Li alfiah al-Shaikh al-Mufid, 1992.

. al-Irshad Ft Ma ‘rifa Hujaj Allah ‘ala al-Ibad. vol. 1.
Beirut: Muassasa ‘Al al-Bait Li Thya’ al-Turath, 1995.

. al-fsah F1 al-Imamah, ed. Muassasa al-Dirasat al-
Islamiyya. Qum: al-Mu‘tamar al-‘Alam Li Alfiya al-Shaikh al-Mufid, 1992.

. Kitab al-lkhtisas. Beirut: Dar al-Mufid.

. Tafdil Amir al-Mu’minin, ed. ‘All Masa al-Ka‘bi. Qum:
al-Mu‘tamar al-Alam Li alfiah al-Shaikh al-Mufid, 1992.

. al-Kafi’ah F1 \btal Taubah al-Khati’ah. Ed. ‘AlT Akbar
Zamant Nurat. Qum: al-Mu’tamar al-‘AAlami li alfiyah al-Shaikh al-Mufid.
1992.

. Al-Jamal al-Nasra fi Harb al-Basra. Qum: Maktaba al-

Dawari, n. y.

Mugatil ibn Sulayman al-Balkhi, al-Ashbah wa al-Nadair, ed. ‘Abd Allah Mahmid
Sahata. Egypt: al-Hai’ah al-Misriyya al-‘Ammah Li al-Kitab, 1994.

211



al-Najdi, ‘Abd Rahman ibn Muhammad ibn Qasim al-‘Alhalimi. Majmii‘ Fatawa
Shaikh al-Islam Ahmad ibn Taymiyya, Saudi Arabia: the Servant of Two Holy
Mosque, n. y.

Nassar, Muhammad °‘Abd al-Sattar. “al-Karramiyyah”, in Mausi‘ah Firaq al-
Islamiyyah, ed. Muhammad Zaqziiq. Egypt: Wizarah al-Awqaf, 2009.

Nasshar, ‘Alf Sami. Nasha al-Fikri al-Falsafi fi al-Islam,Egypt: Dar al-Ma’arif, n. y.

Nasir, Mohammad Nasrin. “A Critique of John Wasbrough’s Methodology and
Conclusions”, Al-Shajarah, vol. 13, no. 1, 2008, 87-112.

al-Nasa’i, Abt Abd. Rahman Ahmad ibn Shu‘aib. Fada il Sahaba. Beirut: Dar al-Kutub
al-llmiyya, 1984.

al-Nawbakhti, Al-Hasan ibn Masa. Firaq al-Shi ‘ah. Beirut: Dar al-Adwa’, 1984.
Nicholson, Reynold A. The Mystics of Islam. Indiana: World Wisdom, 2002.

al-Nisabari, Aba al-Husain Muslim ibn al-Hajjaj al-Qushairi. Sakih Muslim. Beirut: Dar
al-Fikr, 352.

Noldeke, Theodor. Sketches From Eastern History, trans. John Sutherland Black.
London: Adam and Charles Black, 1892.

. “Semitic Languages”. The Encyclopedia Britannica. 13" Edition, 23
: 617-619. 1926.

Patai, Raphael. Ignaz Goldziher and His Oriental Diary. Detroit: Wyne State University
Press, 1987.

Peters, J. R. T. God'’s Created Speech. Leiden: E. J. Brill, 1976.

Qal‘aji, Muhammad Rawwas. Mausii‘a Figh ‘Umar ibn al-Khattab. Kuwait: Maktaba
al-Falah, 1981.

al-Qasim, Abu Ubayd. Fadail al-Qur’an, ed. Marwan al-‘Atiyya. Damascus: Dar Ibn
Kathir, n. y.

al-Qattan, Manna‘. Mabahith Fr Ulim al-Qur’an. Egypt: Maktaba Wahba, 2007.

al-Qummi, Abi al-Hasan ‘Ali Ibrahim. al-Tafsir al-Qummi, ed. Tayyib al-Jaza’ir1. vol.
1. Qum: Dar al-Kitab li al-Tiba‘ah wa al-Nashr, n. y.

Al-Qurtubi, Muhammad ibn Ahmad ibn Abt Bakr ibn Farh al-Ansari. al-Asna fi Sharh
Asma Allah al-Husnda, ed. Majd1 Fathi Sayyid. Egypt: Dar al-Sahaba li al-Turath,
1995.

al-Qurtubi, Abu ‘Abd Allah Muhammad ibn Ahmad ibn Ab1 Bakr. al-Jami* li Ahkam

al-Qur’an, ed. ‘Abd Allah ibn Abd al-Muhsin al-Turki, vol. 1. Beirut: Muassasa
al-Risalah, 2006.

212



Al-Qushairi, Abu al-Qasim ‘Abd al-Karim Hawazan. Al-Risalah al-Qushairiyah F7 ilm
al-Tasawwuf, ed. Ma‘ruf Zaryaq ‘Ali ‘Abd al-Hamid al-Baltanji. Beirut: Dar al-
Khair, n.y.

Raof, Hussein Abdul. Arabic Rethoric: a Pragmatic Analysis. Oxon: Routledge, 2006.
Rosenthal, Franz. the Triumphant of Knowledge: The Concept of Knowledge in
Medieval Islam. Leiden: E. J. Brill, 1971.

al-Razi, Muhammad, Kitab al-Tafsir al-Kabir wa Mafatih al-Ghaib. Beirut: Dar al-Fikr,
1981.

al-Razi, Fakh al-Din. Asas al-Taqdrs, ed. Ahmad Hijazi al-Saqa. Beirut: Dar al-Jil,
1993.

. I'tigad Firaq al-Muslimin wa al-Mushrikin, ed. ‘All Sami al-Nasshar.
Egypt: Maktaba al-Nahdah al-Misriyyah, 1938.

Saed, Abdullah. The Qur’an: An Introduction. London: Routledge, 2008.

Al-Saduq, Al-Shaiykh. A Shiite Creed, trans. Asaf. A. A. Fyzee. Tehran: World
Organization For Islamic Services, 1982.

Sahata, ‘Abd Allah Mahmad. “preface” in al-Ashbah wa al-Nazdir, Egypt: al-Hay’ah
al-Misriyyah al-‘Ammah li al-Kitab, 1994.

As-Sa‘id, Labib. The Recited Koran, trans. Bernard Weiss & M. A. Rauf. Princeton:
Darwin Press, 1975.

Al-Sa‘id, Labib. al-Jam’ al-Sawti al-Awwal li al-Qur’an al-Karim, Egypt: Dar al-
Ma‘arif, 1978.

Salah al-Din, Judi. al-Imam al-Baqillant wa Arauhii al-1tiqadiyyah fi Daw’i Agidah al-
Salaf, Saudi Arabia: Master Thesis submitted to the University of Ummu al-
Qurra’, 1989.

al-Shahrastani, Abt Bakr Ahmad. al-Milal wa al-Nikal. Beirut: Dar al-Fikr, n. y.

al-Shahrastani, ‘Abd al-Karim Nihaya al-Igdam fi ilm al-Kalam, ed. Alfred Guillaume.
n. c., Maktab al-Saqafah al-Diniyyah, n. y.

Shaikh, M. Saeed. A Dictionary of Muslim Philosophy. New Delhi: Adam Publisher &
Distributors, 2006.

Schacht, Joseph. “Theology and Law in Islam”, in Theology and Law in Islam, ed. G. E.
von Grunebaum. Los Angeles: Weisbaden, 1971.

Al-Shafi’i, Hasan Mahmid. al-Madkhal ila Dirasah Ilm al-Kalam. Karachi: Idara al-
Qur’an wa al-Ultm al-Islamiyya, 2001.

Sharaf, Jamal al-Din Muhammad. Mushaf al-Sahabt fi Qira’at al-Ashr al-Mutawatira
min Tariq al-Shatibiyah wa al-Durrah. Egypt: Dar al-Sahaba li al-Turath, 2004.

213



Al-Sharif. Murtada, Al-Majazat al-Nabawiyyah. Ed. Mahmud Mustafa. Egypt: Mustafa
al-Bab al-Halab1 wa Awladuh, 1937.

Siddigi, Muhammad Zubair. Hadith Literature: Its Origin and Development, ed. Abdal
Hakim Murad. Cambridge: The Islamic Text Society, 1993.

al-Shirazi, Muhammad Hussein. Mata Jumi‘a al-Qur’an. Beirut: Markaz al-Rasiil al-
A‘dam, 1998.

al-Shirazi, Imam Muhammad. The Qur’an Made Simple, trans. Salman Tawhidi, vol.
10. parts 28-30. Kuwait: Al-Ameen Foundation, 2004.

al-Sijistani, Abt Bakr ‘Abd Allah Sulayman ibn al-Ash‘ath. Kitab al-Masahif, ed.
Muhib al-Din ‘Abd al-Subhan Wa‘iz. Beirut: Dar al-Bashair al-Islamiyya, 2002.

Sperling, S. David. “Biblical Imaginary of God.” in Encyclopedia of Religion: Second
Edition, ed. Lindsay John. New York: Thomson Gale, 2005.

Sulayman, Mugqatil ibn. Tafsir Mugatil ibn Sulayman, ed. ‘Abd Allah Mahmud Sahata.
Beirut: Dar lhya al-Turath.

Sulayman, Mugqatil ibn. “preface,” in al-Ashbah wa al-Naza'ir. Ed. ‘Abd Allah
Mahmiid Sahata. Egypt: al-Ha’ah al-Misriyyah al-Ammah li a-Kitab, 1994,

al-Sulma, Abu ‘Abd Rahman. al-Tabagat al-Sifiah, ed. Mustafa ‘Abd al-Qadir Ata.
Beirut: Dar al-Kutub al-1Imiyyah, 2003.

al-Suyiti, Jalal al-Din. al-Itqan fi Uliim al-Qur’an. Beirut: Dar al-Fikr, n. y.

al-Tabari, Abi Ja‘far Muhammad ibn Jarir. Tarikh al-Tabari, ed. Muhammad ibn Fadl
Ibrahim. vol. 4. Egypt: Dar al-Ma’arif, n. y.

Al-Tabari. The History of Tabari. C.E. Bosworth (trans.), The reunification of the
Abbasid Caliphate. Albany: State University of New York Press, 1987.

Al-Tabarsi, Abti Manstir Ahmad ibn ‘Ali Talib. Kitab al-Ihtijaj. vol. 1. Intisharat al-
Sharif al-Rida, 1960.

al-Tabarsi, Abt ‘Alf al-Fadl ibn al-Hasan. Majma al-Bayan Fi al-Tafsir al-Qur’an. Vol.
1. Beirut: Dar al-Ultim, 2005.

al-Tabrani, Aba al-Qasim al-Sulayman ibn Ahmad ibn Ayyib. al-Mu ‘jam al-Saghir.
Beirut: Daar al-Kutub al-1Imiyyah, 1983.

al-Tahanawi, Muhammad ‘All. Mausii’ah al-Kashf Istilahat al-Funiin wa al-Uliim. ed.
Rafiq al-‘Ajam et al, Beirut: Maktabah Lubnan Nashirun, 1996.

Tibawi, A. L. “Al-Ghazali Track’s on Dogmatic Theology.” Islamic Quarterly, 9 (3/4):
1965: 62-122.

al-Tirmidhi, Aba ‘Isa Muhammad ibn ‘Isa ibn Sura. al-Jami‘ al-Sahih: Sunan al-
Tirmidhi, ed. Kamal Yuasuf al-Huat. Beirut: Dar al-Fikr, n. y.

214



Tisdall, W. St. Clair. Muslim World, “Shi’ah Additions to the Qur’an,” vol. 3 (1913),
227-241.

al-Tusi, Abu Ja‘far Muhammad ibn al-Hasan. Al-Tibyan Fi Tafsir al-Qur’an, ed.
Ahmad Habib Qasir al-Amili. Beirut: Dar Thya al-Turath al-Arabi, n. y

al-Tusi, Abu Ja‘far Muhammad ibn al-Hasan. lkhtiyar Ma ‘rifa al-Rijal al-Ma ‘rif bi
Rijal al-Kashi,ed. Jawwad al Qayyummi al-Isfahani. Qum: Muassasah al-Nashr
al-Islami., n. y.

Ushama, Thamem. Issues in the Study of the Qur’an. Kuala Lumpur: llmiah Publisher,
2002.

Waida, Manabu. “incarnation: Imams”, Encyclopedia of Religion: Second Edition, ed.
Lindsay Jones. Farmington Hills: Thomson Gale, 2005.

Wansbrough, John. Quranic Studies: Sources and Method of Scriptural Interpretation.
Oxford: Oxford University Press, 1977.

Watt,W. Montgomery. Islamic Philosophy and Theology. Edinburgh: The Edinburgh
University Press, 1085.

Watt, W. Montgomery. The Formative Period of Islamic Thought. Edinburgh: The
University Press Edinburgh, 1973.

Watt, Montgomery. Bell’s Introduction to the Quran. Edinburgh: The Edinburgh
University Press, 1970.

Weiss, Bernard. “Medieval Muslim Discussions of the Origin of Language” Zeitschrift
Der Deutschen Morgenlandische Gesellschaft, vol. 124, 1974: 34-35.

Weiss, Bernard. Language in Orthodox Muslim Thought: Study of “Wad* al-Lughah”
and Its Development. Unpublished Doctoral dissertation, Princeton: Princeton
University, 1966.

Wensinck, A. J. The Muslim Creed: Its Genesis and Historical Development.
Cambridge: Cambridge University Press, 1932.

Williams,Wesley. “Aspect of the Creed of Imam Ahmad ibn Hanbal: a Study of
Anthropomorphism in Early Islam,” International Journal of Middle Estern
Studies, 34: 448, 2002.

Wolfson, Harry Austin. The Philosophy of Kalam. Massachusetts, Harvard University
Press, 1976.

al-Ya‘qubi, Ahmad ibn Abi Ya‘qub ibn Ja‘far ibn Wahb. Tarikh. vol. 1. Leiden: Brill,
1883.

Yasin, ‘Abd al-Aziz Abu Sari‘. Dirasah al-Baqillani li-al-Nadm al-Qur’ani. Egypt: n.
p., 1991.

215



Zabadi, Abu Tahir Ya‘kub al-Fairtz. Tanwir al-Migbas min Tafsir Ibn Abbas. Beirut:
Dar al-Fikr, n. y.

Zahrah, Muhammad Abua. Al-Imam al-Sadiq: Hayatuh wa ‘Asruhu wa Arauhu wa
Fighuhu. Dar al-Fikr al-Arabi, n. y.

al-Zamakhshari, Mahmiid ibn ‘Umar. al-Kashaf an Haqaiq Ghawamid al-Tanzil wa
‘Uyiin al-Ta 'wil. Riyad: Maktaba al-Ubaykan, 1998.

al-Zargani, Muhammad ‘Abd al-Azim. Manahil al-Irfan Ft ‘Ulim al-Qur’an. vol. 1.
Beirut: Dar al-Fikr, 1988.

Zyssow, Aron. “Two Unrecognized Karrami Texts,” Journal of the American Oriental
Society 108, no. 4 (1988): 577-587.

216





