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ABSTRACT

°Agidah (Creed) is the foundation upon which all other Islamic activities are built. This is
well enunciated in the Qur’an, with supportive proofs in the Sunnah. However, ‘Aqidah
has been generating controversy among Mufassiriin (Qur’anic Exegetes) of the early,
medieval and modern periods. It is against this backdrop that this study aimed at studying
selected theological issues in the Magnum Opus Tafsir of ’al-’Imam ’al-’AlGst’s Rithu 'l
Ma‘ani. The objectives of the study were to: (i) assess the view that ’al-’Imam ’al-’Alast
is a controversial scholar; (ii) determine the quality and appropriateness of ’al-’Imam ’al-
’AlGsT’s argument and its consonance or otherwise with the fundamental principles of
Islam; (iii) investigate ’al-’Imam ’al-’Alisi’s modes of treating theological matters; (iv)
highlight the contributions of ’al-’Imam ’al-’Alast towards the correct understanding of
the Qur’an in general and theology in particular; (v) examine the differences in the
classification of Tafsir Rihu’l-Ma‘ani; and (vi) evaluate the discussion of ’al-’Imam ’al-
’AlGsT on the convergent and divergent theological verses.

The study adopted historical and exegetical methods. Historical method was used in
rendering the historical accounts of ’al-’Imam ’al-’ Alasi, while exegetical method assisted
in analysing ’al-’Imam ’al-’Alast’s discussion of verses with theological connotations in
the light of Qur’an and Hadith.

The findings of this study were that:

) "al-’Imam ’al-’AlGsT is an objective scholar, as his Minhaj (method) is clear from
his discussions on theological issues;

i) "al-’Imam ’al-’ Alust always refers to the Salaf Salikz, making his arguments to be
of high quality and in accordance with the fundamental principles of Islam;

iii) "al-’Imam ’al-’ Alast’s modes of treating theological matters were indicative of his
mastery of exegesis for discussing theology-related verses clearly;

iv) theological divergences were not only borne out of philosophical thinking in
defence of individual sect and lack of proper understanding of the Islamic texts,
but also for lack of reference to the pristine Islam;

V) Tafsir Rithu’l-Ma“ani is a class on its own for combining kinds of Tafsir, a quality
which seems rare in other Tafsir books;

Vi) theological discussions of ’al-’Imam ’al-’AlGsi subsumed, to a large extent, the
views of these Islamic sects: Sunnites, Shiites, Ash‘arites and Mu‘tazilites,
including the Sifiyyah; and

vii)  discussion on theological issues by the contemporary Muslims is predicated upon
the stand of Salaf in order for theological differences to be resolvable.

The study concluded that Rizhu’l-Ma‘ant is an exegetical book, which ranked among
similar works by the renowned Mufassiriin, based on the understanding of the early
predecessors and that theological differences are resolvable through Tafsir if dissociated
from individualism, sectarianism, shallow research, superciliousness and haste in giving
Islamic verdict. The study, therefore, recommended a re-examination of the divergent
theology-related issues based on the understanding of the pristine Islam that is free from
extraneous philosophical thinking.

Word Count: 454
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GLOSSARY OF TERMS
"Ulu’I-°Azm —a3ad) 1 slgi- 1t means the determined among the Prophets of Allah. They
include; Prophet Niih, Ibrahim, Musa, ¢Isa and Muhammad —aJkll 5 83all agile-

Adh- Dhat -<)- This means “the Essence” or “The Personality”. But when it is used
along with the word Ismu to be Ismu-dh-Dhat then it means the proper name or
essence of something.

Ahlu’l-Kitab —<Usl Jal- This means the people of the Book.

Ahlu-s-Sunnah wa’l Jamatah — 4sleally 4 Jail- The people who stick to the prophetic
traditions, ways and methods of doing things as well as the paths of the early Pious
Muslim.

Al- °Agidah -3a31- This literally means creed but technically and commonly used to

denote theology which encompasses all the beliefs of a Muslim.

Al-Ahadith -&x3a¥)- This is the plural of Hadith which simply refers to the report that
contains the statements, actions and silent approval of the Prophet —#- on the

actions of his Companions.
Al-°Adam — a2l This simply means non-existence

Al-Figh -43il)- |t refers to the knowledge and understanding of the Islamic laws. It is easily

translated as “Jurisprudence”

Al-Ghayb - <x)- [t means the Unseen

Al-Ijtihad -3a¥)- It is used to connote the exertion of personal effort in bringing out
Islamic ruling or judgement on issues that have no definite text from the Qur’an
and Hadith.

Al-Isharah -8 )& - This literally means indication, but technically it is used to connote
hidden and when used along with Tafsir, it means the hidden meaning of the

Qur’an.

Al-Ishari - - This is technically used in Tafsir to mean an allegorical interpretation of

the Qur’an or the meaning of a verse that is not explicitly mentioned therein.
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Al-Isra’iliyyat -<\alil ¥)- This denotes the stories related by and from the people of the
Book.

Al-lIstila’ -s3s¥)- This means taking possession of something.

Al-Istigrar - ) AY)- This simply means stability.

Al-Istiwg” -s) $¥)- In Islamic Theology, it means the rising of Allah above His Throne.
Al-Madh-hab -<#3a)- It is used to connote the School of law.

Al-Mu‘tazilah -4d3=all- This is referring to another set of Muslim group who dissented

from the gathering of al-Hasan al-Basri to form a sect with their own principles
and doctrines.

Al-Mufassir - »iall- The exegete of the Qur’an.

Al-Mumkin -&saall- In Theology, it is used to denote contingent or temporary. That is, it
may happen or not and if it happened it is not everlasting. This is why all other
existences apart from that of Allah is referred to as al-Wujid al-Mumkin- -
Contigent Existent while that of Allah is referred to as Wajibu I-Wujid —

Necessary Existent.

Al-Wasilah -4 gl- It means “the means” through which something is achieved.

Al-Wujid — 2528 This means existence. In theology it is used to denote “being” or
“entity”.

An —Nubuwwah -3 s:)- This means prophethood

Ar-Ra’y - ¢i0- This simply means opinion or view.

Ar-Ruyah - 43 1t means vision or seeing

Ar-Riih -z.s - 1t means the soul or spirit

As-Sa‘ah 4sluli- Literally, it means time or hour. But, it is used to connote the Last Hour

or Day as a name among the names of the Day of Judgement.

As-Salafiyyah - 4dludi- This refers to the people who are treading the path of the early
pious predecessor in Islam.

As-Salafu-s-Salih —gwall wildl- This means the early pious predecessors.
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As-Shicah - 4=id)- This is referring to a group of people among the Muslim Ummah, as a
sect, who is in support of “Ali bin Abi Talib and his household with their own
principles, doctrines and jurisprudence.

As-Siffah -4iall- This means attribute

At-Ta'wil - Q- Literally it means interpretation but it is technically used to denote
figurative interpretation of the Qur’an by changing from its real meaning to one of

its possible meanings.
At-Tafsir - »&3- It means the explanation and exegesis of the Glorious Qur’an.

At-Tafsir bi-r-Ra’y - ) A sl - This means opinion based explanation of the Qur’an.

At-Tafwid - va:684)- It means consignment. In Islamic Theology, it means referring the
meaning of some attributes of Allah to Him by abstaining from giving them any
meaning.

At-Tamthil -J&- This means similitude. It is at times used synonymously as Tashbih

At-Tashbih -4ddll- This literally means similitude or comparison or likeness. In Islamic
Theology, it stands for the word “Anthropomorphism” which means ascribing the

attributes and qualities of human beings to Allah in a similar way.

At-Tawassul -d=gil- It means intercession

At-Tawhid -+ sd)- This literally means unification or solitude but technically it is used to

connote Islamic Monotheism.
Ilmu’l-Kalam —3s) ale- This is used to denote the Islamic Theology.

Wahdatu’I-Wujid —2s>8)) 8as- This can simply be translated to mean “the oneness of
being”. It is one of the doctrines in Sufism which is technically known as unity of

existence.
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CHAPTER ONE
INTRODUCTION
1.1. Background to the Study

The Glorious Qur’an, as an all-encompassing heavenly revealed book, is
full of wonders, discoveries and information of the past, present and future.! It
contains various branches of knowledge for experts in different disciplines to
gain and extract information’ of what they know and do not know.® This
encyclopedic nature of the Noble Qur’an is attested to and confirmed by Allah in
Q 6: 38 that “... We have neglected nothing in the Book ...”.*

In consonance with this verse, the Muslims, both early and the later have
made great efforts to develop various fields of knowledge such as Jurisprudence
(Figh), Theology (°4qidah), Sciences (‘Ulum), History (Tarikh), Economic
(Iqtisad), Administration (’Idarah), Mathematics (Hisab), Rhetoric (Balaghah),
Medicine (7ibb), Zoology (‘I/lmu’l-Hayawan), Geology (Jiyilajiyyah), etc., in the
course of explaining the Glorious Qur’an.

The above efforts brought about the evolution of Tafsir literature which
has become a specialization in Islamic Studies. Some Mufassirin (Qur’anic
Exegetes) had explained the Noble Qur’an, focusing on a particular branch out of
the branches of knowledge available in it; while some have tried in combining
these fields together in their Tafsir works. ’Al-’Imam ’Al-’AlGsi is among the
second category of scholars whose Tafsir book is regarded as Tafsir
encyclopedia.® In the opinion of Tagi Usmani, the Tafsir work of ’Al-’Imam ’Al-
’Aliist is described thus:

Since this is a publication of latest era, he (the Author) has
tried to gather important discussions of previous exegeses.
Hence, elaborate discussions have been carried out on
language, grammatr, literature, rhetoric, jurisprudence,



beliefs  (theology),  etymology,  geophysics,  astronomy,
philosophy,  spiritualism  and  relevant  narrations.  An
attempt has been made that no scientific and literary
problem should remain unanswered. In the matter of
reporting of Traditions, also, °Allamah ’Alisi had been
more careful than other commentators. In this respect, it
may be called synopsis of the earlier exegesis and no work
on exegeses of the Qur’an can do without help from this
work.®

One of the branches of knowledge discussed by ’al-’lmam ’al-’AlGsi is
theology (i.e., Belief or Faith) which is one of the major themes in the Glorious
Qur’an as well as the foundation of Islam’ without which there is no Islam. Its
fundamentality, which is well rooted in the Noble Qur’an,® has brought about
differences among the Muslim Ummah and led to the emergence of sectarian
divisions in Islam.® It should be stated that these divisions do not affect the main
pillars of faith. However, differences exist on the description and explanation of
the six articles of faith. These differences came on board, perhaps, due to the
complexity of Arabic language which is the language of the Noble Qur’an as well
as the differences in the exegeses of the companions which could be due to some
reasons as discussed by the scholars of exegesis in their books.°

Moreover, each of the Islamic sects with theological differences is
affiliating the basis of its theological stand to the verses of the Glorious Qur’an.
Thus, it interprets the Qur’anic verses to suit its sectarian doctrines other than the
original meaning of the verse from the Noble Prophet and his companions as well
as their successors (Tabi‘un). This development in the exegesis of the Glorious
Qur’an made some Mufassirin (Qur’anic Exegetes) to discuss in details the
theological verses in their Tafsir works by bringing various theological
discussions from different theological schools of thought such as Shiites,

Mu‘tazilites, Sifi, Ash‘arites and Akmadis. A good example of these Mufassirin



is a renowned theologian ' Baghdadi Scholar of mid-19" century®?, ’al-’Imam
"al-’ AlsT, in his monumental project on Qur’anic Exegesis.

In contrast to some other Mufassirin such as az-Zamakh-shari al-
Mu‘tazili*®, at-Tabarist*, al-Askari®®, Haqi al-Bariisaw® and Ibn CArabil’ among
others who had explained some theological verses through their sectarian
perspectives, ’al-’Imam ’al-’Altsi has done justice to theological discussion in
his Tafsir work by being unbiased and balanced in the examination of theologian
polemics without any preference or inclination to any sect but the early pious
predecessors (Salaf Salif).

Although ’al-’Imam ‘’al-’Alasi was born and grew up with Sufism as well
as Sunnism and Salafism background in the year 1217 A.H.!® in Baghdad during
the Ottoman Empire of 19th century, these have not absolutely and negatively
affected his position on theological issues as his discussion is basically from the
pristine of Islam, i.e., the Qur’an, Sunnah of the Prophet and the statement of the
companions of the Prophet. However, this assertion does not mean that his
exegesis of the Glorious Qur’an has no weakness. It is against this background
that this encyclopedic work of ’al-’Imam ’al-’Alasi, which was written between
1252 AH. and 1267 A.H. ie. for a period of fifteen years, is selected to be
studied from theological angle.

1.2.  Purpose of the Study

The Glorious Qur’an is undoubtedly the main source which the Muslims,
in different sects, are wusing as a proof in establishing their theological
divergences. Thus, theological issues have been and are still a bone of contention
among the Muslims, especially in the contemporary society to the extent of

making the Noble Qur’an a book of confusion for both the Muslims and non-



Muslims. Hence, this study generally aims at studying selected theological issues
from the perspective of Qur’anic exegesis using the Magnum Opus Tafsir of ’al-
Imam ’al-’AlusT’s Rithu’l-Ma®ani as the main focus. In order to achieve this, the
study has attempted to assess the view that ’al-’Imam ’al-’Aliisi is a controversial
scholar and to determine the quality and appropriateness of his argument and it
consonance or otherwise with the fundamental principles of Islam.

The study also aims at investigating ’al-’Imam ’al-’AlGsi’s mode of
treating theological issues. Likewise, it is to shed light on the contributions of
’al-’Imam  ’al-’Altis1 towards the correct understanding of the Qur’an generally
and theology particularly.  In addition, it is to clarify the differences on the
classification of Tafsir Rihu’l-Ma‘ani. It is also to evaluate the discussion of ’al-
’Imam ’al-’AlGst on both the convergent and divergent theological verses.

1.3.  Statement of the Problem

Theology is as fundamental to Islamic religion as water is to life.
However, its fundamentality has led to division among the Muslims through their
establishment of various groups and by using the Glorious Qur’an as a reference
in supporting their beliefs and doctrines without the proper consultation of the
Qur’anic Exegetes before applying it to suit their targets. Some Muslims even
apply the Qur’anic verses at times to declare other Muslims, who have different
theological understanding from theirs, as Kuffar (disbelievers), which has led and
is still leading to enmity in the Muslim Ummabh.

Thus, this work examined the Islamic theological issues from the
perspective of Qur’anic exegesis as discussed by ‘’al-’Imam ’al-’Altsi in  his

encyclopedic  Tafsir entitled: “Rihu’l-Ma‘ant  fi  Tafsiri’l-Qur’ani’l-*Azim  wa-s-



Sab%’l-Mathani”. The following research questions will guide the study to

achieve its set objectives:

a.

Can Qur’anic exegesis be used to bridge the gaps among the Muslims
with theological differences?

Why theological verses are interpreted wrongly despite the
availability of abundant evidence that guides on the correct
interpretation?

Whether the interpretation of theological verses in Rihu’l-Maani is
in accordance with the teachings and explanations of the Prophet and
his Companions.

Whether the ’al-’Imam ’al-’Aldsi’s interpretation of  theological
verses is based on personal reasoning or narrations or both?

Why some of the theological themes are controversial?

Which of the theological themes can bring about differences if not
properly handled?

What is the importance of these theological themes to the Muslim

Ummah?

In addition, despite the great theological benefits in the book under study,

it is yet to be translated into English language for the English audience. Thus, the

exposition of the author’s discussion on the topic will be of an immense

advantage to the audience as they will be exposed to various theological

differences and at the same time guide them to the right stand on the differences.



1.4.  Scope of the Study

This research work covers the study of theological themes which include
the six pillars of faith and some other controversial theological issues such as
createdness of the Qur’an, at-Tawassul, anthropomorphism, etc., in the exegesis
of the Noble Qur’an. The Qur’anic exegesis is, however, limited to the
monumental Tafsir work of ’al-’Imam ’al-’Alasi  entitled: “Rihu’l-Ma‘ant  fT
Tafstri’l-Qur’ani’l-*Azim wa-s-Sab®’I-Mathant”.
1.5.  Justification of the Study

Rithu’l-Ma®ani of ’al-’Imam ’al-’Aldst is one of the voluminous works on

the exegesis of the Noble Qur’an but not as used as other Qur’anic exegeses

AH.), Tafsir Jalalayn of Imam al-Mahalli (d. 864 A.H) and As-Suyati (d. 911
A.H.). Other examples include Tafsir Jami®’l-Bayan fi Tafsiri’l-Qur’an of Imam
Ibn Jarir at-Tabari (d. 310 A.H.) and Tafsir fi Zilali’l-Qur’an of Ash-Shahid
Sayyid Qutb (d.1386 A.H.), among the Islamic Scholars in Nigeria, especially the
Qur’anic commentators as well as the students of Qur’anic knowledge. Even at
the international level, only few people are citing the book for reference. This,
perhaps, is because of its categorization by some Sunni scholars, such as Az-
Zargani in his book entitled: “Manahilu fi “Ulimi’l-Qur’an” and Yasir Qadhi in
his book entitled: “An Introduction to the Sciences of the Qur’an”, under Tafsir
bi’l-Isharah which is regarded as Mystical Tafsir.

Thus, majority of the Muslims are running away from being influenced by
the Safi ideologies. Therefore, it is necessary to let the Muslim populace,
regardless of the sects or groups realize the worth of this book as a compendium

of wisdom full of information from both early and later Mufassirin.



Furthermore, till date, to the best of our knowledge, there has not been
any known English work on this Tafsir in Nigeria. Also, majority of the books
available internationally are in Arabic language. The few English books have no
sufficient information on this Tafsir and its author. This is nothing but a neglect
of the importance of the monumental work of the 19" century. Thus, this research
is needed to bring the book closer to the English audience in order for them to
benefit from the encyclopedic knowledge of the author through his exegesis of
the Qur’an.

More importantly, the theological discussion of the author will go a long
way in solving the theological crises that exist among the Muslim groups and
sects, most especially among their members which have led to enmity as well as
describing one another as disbelievers. *Al-’Imam °’Al-’Alisi has tried to explain
any theology-related verse(s) used by the Islamic sects to support their sectarian
doctrine with a view to establishing its legality or rejecting its legitimacy.

1.6. Research Methodology

In order to achieve the set objectives of this study, the research has
adopted historical and exegetical methods. Since the author and his discussion are
in the past, historical method has assisted in rendering the historical accounts of
’al-’ Imam  ’al-’Alusi. The analytical and exegetical methods have assisted in
analysing  ’al-’Imam  ’al-’Alas’s  discussion  of  verses  with  theological
connotation in the light of the Qur’an and Hadith.

By this, it has added to the existing knowledge in the field of study. The
nature of the study makes it imperative to use the Tafsir Rihu’l-Ma‘ani as the
primary source to deduce relevant facts which are used in examining the book

with regards to the themes selected for study.



1.7.  Literature Review

The nature of Qur’anic exegesis, which is the main idea of this research,
makes it indispensable to consult other books of Tafsir relating to theology.
Similarly, in writing this research, not only past books of Qur’anic exegesis
which are related to the topic but also past and early books on theology, life
history of ’al-’Imam ’al-’Alasi and relevant authorities on Rihu’l-Ma®ani as well
as journal articles, dissertations, Ph.D. thesis and websites were consulted in
order to gather sufficient information on the selected themes of study. This point
is therefore segmented into sections as follows:

I. Tafsir books either relating to theology or from which ’al-’Imam

’al-’ Alust had quoted or refferd to.
ii. Biography of ’al-’Imam ’al-’Altsi and information on Rihu’l-
Ma‘an.

iii. The articles of faith in Islam and other theology-related works.

i Tafsir books either relating to theology or from which ’al-’Imam ’al-

’Alust had quoted or refferd to.

Tafsir Al-Kash-shaf ‘an Haqad'igi-t-Tanzil wa CUyuni’l-’Agawil fi  Wujiihi-
t-Ta wil*® written by Az-Zamakh-shari al-Mu‘tazili is an extensive discussion on
the literary meaning of the Qur’an, especially in the areas of rhetoric (al-
Balaghah) and Arabic Grammar which the author has wused to interpret the
Qur’an according to his Mu‘tazili thought. His theological discussion is limited to
the doctrines of the Mu’tazilites in a philosophical way without referring to the
early predecessors. This is a vacuum to be filled by this research through its study
of ’al-’Imam ’al-’Alist’s discussion on theological issues. However, the work is

found useful in getting more information on Mu‘tazilites theology that is cited by



’al-’Imam ’al-’Altsi in his discussion. It gives the research the opportunity of
knowing  details about some theological discussions from  Mu%azilites
perspective.

Another reliable Tafsir is Rithu’l-Bayan fi Tafsir’l-Qur’an®®, authored by
Isma’ll Haqi al-Barusawi. It assists in giving additional information on mystical
interpretation of the Glorious Qur’an which is one the features of ’al-’Imam ’al-
’Altst’s  Tafsir of the Qur’an  during his discussion on mystical interpretation
with a view to clarifying the misconception on these interpretations. The author
did interprete verses related to Sufi dotrines without considering whether the
interpretation is in consonance with the fundamental principles of Islam.  This
gap is going to be filled by this research through the study of ’al-’Imam ’al-
’AltsT’s discussion on theology-related verses.

Mafatthu’l-Ghayb?t of Fakhru-d-Din  Ar-Razi is another valuable Tafsir
work on theological discussion. The book is found useful on the exegesis of
theological verses which even ‘’al-’Imam ’al-’Alasi himself used to make
reference to in his own Rihu’l-Ma‘ani. Ar-Razi has discussed extensively verses
on the essence and attributes of Allah which are found not only relevant but also
beneficial to the study. His discussion on the concept of al-Qada’u wa’l-Qadar
(The Decree and The Destiny) is very useful to this study. However, his position
on this has been opposed by ’al-’Imam ’al-’Altsi. Thus, this research will assess
the two views in consonance with the position of the early pious Muslims (Salaf
Salih).

In the work of °Abdu’l-*Aziz Haji, entitled: “Tafsiru ’Ayati’l-*Aqidah’??,
explanation is made on the theological verses of the Noble Qur’an. The author

gathers the explanation of various Mufassirin, including ‘’al-’AltisT on some



theological themes like belief in Allah, Angels, Books, etc. This book, of two
volumes, is very helpful in gathering more Qur’anic verses on Islamic theology.
However, its discussion does not cover the opinions of the Islamic sects as well
as discussion on the divergent theological issues selected for discussion in this
research. These gaps are to be filled by this present research.

ii. Biography of *al-’Imam ’al-’Aliisi and Information on Rizhu’l-Ma‘ant.

Az-Zirkili in his Al-’A %lam?, in volume seven (7) of the book, gives a
concise account of ’al-’Imam ’al-’Alusi’s life and lists out some of his works.
But, does not account for ‘’al-’Imam ’al-’AlusT’s life activities, challenges,
education and some other important points of his life history.  These missing
areas are intended to be covered by this present study.

Another valuable work on the biography of ’al-’Imam ’al-’Alasi is Al-
Miskii’l-’Adhfar ~ fi  Nashri  Mazaya’l-Qarni-th-Thant  °Ashar  wa-th-Thalithi
°Ashar?* written by Mahmiad Shukri ’al-’Alisi. This book supplies useful
information on ’al-’Imam ’al-’AlasT’s biography and his environment. However,
as informative and helpful as the book is, the author does not the political and
academic life of ’al-’Imam ’al-’Altsi. The author also has given its information
without proper sub-headings which makes it tedious for researchers to search
through looking for a particular topic. These vacuums created by this work will
be filled by this present research by placing information under them correct sub-
headings for easy access.

Juhiidu ~ Abi-th-Thana’i ’al-’Alisi  fi-r-Raddi  ala-r-Rafidah®® is another
compendium on ‘al-’Imam ’al-’Alast’s biography. It gives a comprehensive
account of his life from birth to death including his works as well as his socio-

religious and political lives. It also gives additional information on Rihu’l-
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Ma‘ani as well as some discussions of ’al-’Imam ’al-’AliisT on some Shiite
theologies. The author, however, does not extend his theological discussion to
other Islamic Sects like Mu‘tazilah and Safi which is a vacuum that this study
intends to fill by discussing some of these areas.

At-Tafsir wa’l-Mufassirin®®of Muhammad Hussein Adh-Dhahabi gives a
detailed information on the science of Tafsir and the biography of Qur’anic
Exegetes which include ’al-’Imam ’al-’Altusi and his Tafsir work. It is found not
only useful but also helpful in giving information about the content of Rihu’l-
Ma‘ani in a concise form. Its information on the categorization of Rizhu’l-Maant
under the kinds Tafsir is wuseful and sufficient enough in addressing the
controversy on this issues. The author fails to mention the life activities of ’al-
’Imam ’al-’AlasT as well as his trips and challenges. These missing areas will be
discussed by this present research.

Hadiyatu’l-*Arifin ~ Asmd’w’l-Mu’allifin ~ wa  ’Atharu’l-Musannifin ~ authored
by Al-Baghdadi Isma’il Basha?’ is another book on the life history of ’al-’Imam
’al-’Alasi. It gives a comprehensive list of his works with no detailed information
about his life. However, the book is found relevant and useful to this study.

Another indispensable literature on the biography of ’al-’Imam ’al-’Alust
is the book of Muhammad Bahjat Al-Athari entitled: “ ASl@mu’l-Irdg”?®. In this
book, a detailed information about ’al-’Imam ’al-’Altsi and his environment as
well as his life activities is given only that it is not well arranged under sub-
topics.

In his book entitled: “Dhikra Abu-th-Thana’ al-Alist”?°, Abbas al-
Azzawi gives comprehensive information about ’al-’Imam ’al-’AlisT’s biography

including his teachers and students as well as his literary works. But, the book
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has no detailed information about ‘’al-’Imam ’al-’AltsT’s life activities including
his creed and madh-hab. This vacuum is going to be filled by the present study.

Usool al-Tafseer: The Methodology of Qur’anic Interpretation Written by
Abu Ameenah Bilal Philips®® is an English book that gives a summarized version
of ’al-’Imam ’al-’Alust’s biography as well as his Tafsir. It, however, does not
discuss the theological themes of Rihu’l-Ma®ani which is the focus of this
present research. Muhammad Tagi Usmani gives a summary of the themes of
Rithu’l-Ma®ani  including theology in his book entitled: “An  Approach to the
Qur’anic Science” just by mentioning them in titles without discussing in
details. This book is, however, useful in knowing the themes of discussion in the
Tafsir Rithu’l-Ma ‘ani.

An  Anthology of Qur’anic Commentaries edited by Feras Hamza, Sajjad
Rizvi and Farhana Mayer is another valuable English book on the biography of
’al-’Imam ’al-’Alast and a brief insight into the content of Rihu’l-Ma‘ani, though
the work is not only on ‘’al-’Imam ’al-’Alasi which makes it not to give a
comprehensive information about him. The author affirms that Rihu’l-Ma‘ant
makes use of three approaches to Qur’anic exegeses. This information is found in
the first volume of the book entitled “On the Nature of the Divine”3? which also
discusses some theological issues relating to the essence and existence of God
from the explanation and exposition of the Mufassirin (Qur’anic Exegetes). It
however, does not discuss other articles of faith which are converged on as well
as the divergent theological issues. These missing areas in this book will be
discussed by the present research through Qur’anic exegeses.

Among the articles consulted is the article of Basheer M. Nafi

entitled: “Abu al-Thana’ al-Alisi: An Alim, Ottoman Mufti and Exegete of the
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Qur’an”®. The work sheds more light on the biography of ’al-’Imam ’al->Alfisf,
his environment and his intellectual works, especially, his exegesis of the Qur’an.
The author presents ‘’al-’Imam ‘’al-’Alasi as a controversial Muslim scholar
whose intellectual genealogy and leaning seem to be difficult to categorize and
too contradictory to pin down. By this, the article has brought out an issue that
needs to be re-examined. Thus, the article is useful and relevant.

Another Ph.D thesis on the biography of ’al-’Imam ’al-’AliisT is the work
of M.M. Salih lbrahim entitled: “Juhiidu’l-’Aliisi  Al-Balaghiyyah min  Khilal
Kitabihi Rithu’l-Matani”®.  The work reflects on the life history of ’al-’Imam
’al-’Alasi from cradle to grave, including his life activities, except his challenges
and the views of the scholars about him. However, the work is silent about the
theological themes of the Tafsir of ’al-’Imam ’al-’Alisi but focuses on the
rhetorical aspect (al-Balaghah) of the Tafsir Rithu’l-Ma‘ani.

Junayd’s Dissertation entitled:  “Minhaju-sh-Shaykhi’l-'Alist  fi  Tafsirihi
Rithu’I-Maani i Tafsiri’l-Qur’ani’l-*Azim  wa-s-Sab%i’I-Mathani™®® is  another
relevant work to this study in the area of ’al-’Imam ’al-’AlGsT’s biography even
though he has discussed this in brief. The author also discusses some of the
theological issues such as belief in Allah, the Angels and the other escathological
matters which include punishment in the Grave, Jinn, Resurrection, Paradise and
Hell-Fire from the perspectives of ’al-’Imam ’al-’Alasi.  He, however, does not
discuss anything on the divergent theological issues selected for examination in
this study. Similarly, he has not discussed all the articles of faith in his study.

b

These are the vacuums to be filled by this present study from ’al-’Imam ’al-
AlusT’s perspective. It should also be noted that Junayd’s work is in Arabic

language while this present study is written in English language for the purpose
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of bring ’al-’Imam ’al-’AlusT’s discussion on theological issues closer to the
understanding of the English audience.

Besides, some materials are found resourceful and relevant on the Internet
on the biography of ’al-’Imam ’al-’AlisT and his Tafsir even though they are not
comprehensive. Hence, the research consulted them for additional information.

iii. The Articles of Faith in Islam and other theology-related works.

As regards the books on theology which the research consulted in writing
this study, they are many in Arabic and few in English Language. Some of these
are:

Ihya’'u C®Ulimi-d-Din®® of Imam al-Ghazali is found useful as it sheds
more light on the pillars of Islamic faith philosophically especially on the essence
and existence of God as well as names and attributes of God. But, it does not
discuss them exegetically which is the focus of this work. Another book of Imam
al-Ghazali is Kitabu’l-Iqtisad fi’l-'I‘tigad®” which also elaborates the discussion
on the essence, existence and attributes of Allah in a philosophical way different
from that of his Ihya’'u °Uliami-d-Din though very similar. The author rarely
brings proof from the Qur’an which is an area this study intends to look into as
theology is a sensitive issue that needs textual evidences. His other book on
theology that is also resourceful to this study is Rakd’izu’l-Iman bayna’l- °Aqgl
wa 'I-Qalb.38

Al-"Tman is another Arabic book on faith written by Muhyi-d-Din SAql*°.
This book focuses on the six articles of faith with extensive discussion on each of
the articles. However, the author does not bring the exegesis of the Mufassirin on
the Qur’anic verses quoted and has not linked his discussion with any Islamic

sect. These missing areas will be looked into in this present study.
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‘Al-’Ibanatu  ®an  ’Usili-d-Diyanah ~ of ~ Abu’l-Hassan  al-’Ash®ari®® is
another important work on theological issues in Islam. It is even among the
sources on which ’al-’Imam ’al-’Alasi based his theological discussion. It
discusses various divergent theological topics such as visibility of God,
createdness of the Qur’an, anthropomorphism, etc., in the light of Qur’an and
Sunnah. The book is found relevant to this study. It has, however, not discussed
the articles of faith which are the major points of discussion in this research.

Al-Qada’'u wa’l-Qadar is another book written by Abu Mu‘adh Tariq bin
‘lwadillahi**. This book gives comprehensive information on destiny through the
explanation of different scholars on some Qur’anic verses and Ahadith which the
common people have taken to be contradictory and ambiguous. It is a useful book
on the last pillar of faith which is part of the theological themes this study intends
to address. It has, however, not covered all the articles of faith and other
controversial theological issues selected for discussion in this study.

Another important Arabic book that has spelt out and discussed the
theology of Ahlu-s-Sunnah only is Sharku’l-°Aqidatu-t-Tahawiyyah authored by
Ibn  Abi’l-°lzzi  Muhammad bin °Alau-d-Din*2, It discusses most of the
controversial theology among the Islamic sects in the perspective of the Ahlus-s-

Sunnah wa’l Jama®ah. Hence, the book is relevant and useful to this research

work. However, it fails to discuss the theological issues from exegetical
perspectives.
Shurithu  wa  Hawashiyyu’l-*Aqa’idi-n-Nasafiyyah  li ~ Ahli-s-Sunnah  wa’l

Jama’ah® which is a compilation of more than thirteen (13) Islamic scholars of
different ages on the theology of Ahlu-s-Sunnah. This book gives a clear

limitation to the scope of Ahlu-s-Sunnah wa’l-Jama®ah which includes only the
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Ashg®irah  (Ash‘arites) and the Mataridiyyah (Maturidites) with regards to
theological issues. This is because the two leading Islamic personalities (Abu’l-
Hassan Al-’Ashari and Abu’l-Mansur Muhammad al-Maturidi) in these two
Islamic sects were those that maintained the pristine Islamic theology at that
period that is closer to the golden generation of the Prophet and his companions.
A critical study of the theological discussion in the book shows that it is similar
to the theology of the contemporary Ahlu-s-Sunnah wa’l-Jama‘ah and the
Salafiyyah but quite different from that of the Mu‘tazilah, Shi‘ah and the Sufi. By
this, the book is useful and beneficial to this research work only that it has not
discussed the theological issues from exegetical point of view.

Kitabu 'Usili’l-Iman  fi  Daw’i’l-Kitab ~ Wa-s-Sunnah* written by a
committee of scholars is also found useful and relevant to this study because it
reveals information about the belief in Allah and its three divisions as well as the
other articles of faith with proofs from the Qur’an and Sunnah. In their
discussion on the difference between the prophet and messenger, they say that a
messenger does not necessarily bring a new law which is against the submission
of ’al-’Imam ’al-’AlGsT in his exegeses on Q22:52. Thus, this study is going to
examine this area and fill the wvacuum therein.  The authors have not also
discussed the divergent theological matters selected for discussion in this present
study. This work has been translated by A. A. Alaro into English language®.

Among the few English books on theology is Introduction to Islamic
Theology: The Historical Origin and Doctrines of the Early Muslim Sects written
by Abdul-Ganiy O. Oloruntele®®.  The book is a comprehensive one on the

evolution of Islamic Theology, Sectarianism in Islam and doctrines of each of
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these sects. The only vacuum to be filled in the book by this study is the
exegetical discussion of the Qur’anic verses on the doctrines.

A Brief Introduction to the CAgidah of Ahlu-s-Sunnah wa’l-Jama‘ah
authored by Al-Athari Abdullahi*’ is a book which gives an additional
information on the meaning and scope of Ahlu-s-Sunnah wa’l-Jama‘ah as well as
the six articles of faith with detail exposition on the attitudes of Ahlu-s-Sunnah
towards some issues such as Bid“ah (Innovation), friendship and enmity, Takfir
and so on. The book is found useful only that it does not include exegetical
analysis of the theological verses cited by the author.

The Pillars of Islam and Iman is another book on the six articles of faith
written by Zeno Muhammad bin Jamil®®, Though the discussion is brief and
concise, it is relevant to this study. Abu Ameenah Bilal Philips has produced a
detail explanation on the first pillar of Islamic Theology, i.e., Belief in Allah. The
book is entitled: “The Fundamentals of Tawheed (Islamic Monotheism) *°. Thus,
the book is found useful in our discussion of the first pillar of faith. However, it
is devoid of explanation on the other five articles of faith and the exegetical
discussion of the verses cited.

Another book that is very relevant and useful to this study on theology is
the one entitled: “Theological Instruction: An Introduction to Contemporary
Islamic Theology” written by Muhammad Taqi Misbah Yazdi and translated by
Mirza Muhammad Abbas Rida®. It discusses extensively the existence, essence
and attributes of God with proofs. Its discussion on the attributes of God is very
wide as it divides it into different parts such as attributes of essence, action as
well as Negative attributes. It further explains the divine decree and destiny as

well as the free-will of man. It does not leave the belief in the Prophets un-
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discussed as well as the concept of eschatology. However, all these discussions
are from the perspective of the Shiite theological school which is subset of the
focus of this research.

The Encyclopedia of Islam is another important material on Islamic
Theology (“Ilmu’l-Kalam). The article written by L. Gardet®® in this book is very
useful as it discusses the evolution of Islamic Theology and other related issues.
It, however, does not discuss the six articles of faith.

Fr Zilali’l-Qur’an: A Study of Sayyid Qutb’s Approach to Tafsir IS
another Ph.D. thesis by Badmas Olanrewaju Yusuf®?. Its discussion on some
theological issues such as characteristics of faith, eschatology, Human freewill
and Qadar and so on is very useful as the discussion is from the modern
perspective which will assist us in analysing theology in the contemporary
society. Its discussion is, however, limited to the view of Sayyid Qutb among
other Qur’anic Exegetes including ’al-’Imam ’al-’AlisT.

The Ph.D. Thesis of Yusuf Kolawole Jimoh entitled: “4 Study of Selected
Themes in Ar-Razi’s Mafatthu’l-Ghayb”™® has contributed immensely to the
theological discussion of this study as it discusses some theological issues in an
exegetical way though from ar-Razi’s perspective. The thesis is found useful
since ’al-’Imam ’al-’Alusi himself used to make reference to ar-Razi in most
cases with supportive statement or criticism.

Dennis Morgan Daris has contributed immensely to the discussion on
Islamic Theology in his Ph.D. thesis entitled: “A/-Ghazali on Divine Essence: A
Meaning from the Iqtisad fi al-I°tigad with Notes and Commentary”™*. This thesis
has indeed assisted in understanding the philosophical discussion of Imam al-

Ghazali on the essence and existence of God in his book al-lqgtisad. We have also
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benefited from the notes and commentaries of the author who has made
references to several other authorities in Islamic Theology, including the
orientalists such as Watt.  However, its discussion is not from the exegetical
perspective.

Another unpublished work is the dissertation of Nasir Jabar Marahil
Gharqid entitled:  “Qadaya’l-*Agidah  fi Daw’i  Sirati’l-‘Ahzab wa  Atharuha
ala’l-Fardi  wa’l-Mujtama® . The author  discusses extensively  Tawhid
(Islamic Monotheism) with the evidences from the Glorious Qur’an along with
the explanation of the Mufassirun. It further discusses al-Ghaybiyyat, i.e.
Eschatology which, according to the author, includes the Angels, Last Day and
the Destiny. The concluding part of the book deals with the impact of “Agidah
(theology) on both individual and the society. The book is a useful material for
this research only that it is written in Arabic language and it is limited to
Suratu’l-Ahzab.

On theological discussion, we found the following articles of Muritada
Aremu Muhibbu-d-Din most useful. They are: “Imam Fakhr Al-Din Al-Razi
Philosophical Theology in Al-Tafsir al-Kabir’™® and “An Assessment of Imam
Fakhr Al-Din Al-Razi’s Contribution to Philosophical Theology in his Al-Tafsir
Al-Kabir” " The articles give additional information on the Names and Attributes
of God as well as predestination and Free will of man from different angles. In
the second article, the author looks into predestination and freewill from sectarian
angle by mentioning the views of Ash®arites and Mu‘tazilites, which are parts of
the discussion in this study. It is, however, limited to the views of Ar-Razi as a

Mufassir.
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Another article written by Hanifi Ozcan on “The Relationship between
God’s knowledge and Human Freedom: A New Approach to the Problem™® is
also useful as the paper discusses the prior knowledge of God about things that
happen in the world in relation to the freedom of man to do things on his own
volition. This discussion is an aspect of Decree and Destiny (al-Qada’ wa’l-
Qadar) in Islamic Theology. Thus, it does not cover other areas of destiny as
well as other articles of faith which are going to be covered by this study.

On Islamic Theology, a material was found entitled: “Islamic Theology” written by

Livnat Holtzman was consulted on http://www.academia.edu/1057821/IslamicTheology®® .

Likewise, another article written by A. Godlars entitled: “Faith in Islam: Theology (Kalam

and Faith (Iman)” and available on https://www.islam.uga.edu/faith.htmlI®®, was also found

useful to this study for containing information on the definition of faith and theology as
well as the differences between the two terms. However, it does not discuss the articles of
faith in details as expected from sectarian and exegetical perspectives as well as the
evolution of theology.

Bases on the above review of related literatures, it can be stated that there
is no single work in English language on the theological study of ’al-’Imam ’al-
Alust’s  Ruhu’l-Maani. Thus, the present study will be of immense assistance
for the English audience in getting the messages of ’al-’Imam ’al-’AlGsi on
theological verses of the Glorious Qur’an from exegetical perspectives. This will
go along way in correcting the misuse of Qur’anic verses in defense of individual

sect leading to controversy and conflict among the contemporary Muslims.
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CHAPTER TWO
BIOGRAPHY OF °AL-’IMAM ’AL-’ALUSI
2.0 Introduction

In this chapter, an attempt is made to discuss the biography of the author of
Rithu’I-Ma‘ant, *al-’Imam ’al-’ Altsi. The areas of discussion include not only his place of
birth, family background, genealogy, birth and growth, family life, education and his life
activities but also his creed and madh-hab, works, challenges he faced in his life time,

death and the views of scholars about him.
2.1  Baghdad: The Birth Place of >Al-’Imam *Al-’Alist

The emergence of Abi Ja‘far al-Mansir as the second Abbasid Caliph in the
second century of Hijrah marked a new era for Muslim developments and Islamic
Civilization. In the year 145 A.H! equivalent to 762 C.E?, a new circular fortress-palace of
Abu Jafar al-Mansar (d. 157 A.H./775 C.E.) was built by him as the new capital of
Abbasid Dynasty in a city called Baghdad.® This capital city was initially a small ancient
city early occupied by a Sasanid village before it was chosen by al-Mansar as an
administrative base for the security and sustainability of the dynasty.* The city’s specific
location, according to Lassner, was dictated by both economic and defensive

consideration.®

Baghdad was known as the “Round City” (al-Mudawwarah) which makes it
remain unique in the Muslim history of Urbanism®. It was built closer to the Old Persian
Capital of Ctesiphon which made it connected with the Persian culture’. By this, it
became one of the most important urban cities during this period as it was located on the
trading routes and remained the Seat of Caliphate for five centuries between 9™ and 13™

century C.E.8. It was the largest city in its time as it was ten times the size of Ctesiphon
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and even larger than Constantinople and any other Middle Eastern City except Istanbul in
the world outside of China®. It is now not only the Capital of the Republic of Iraq i.e., Al-
Jumhariyyah al-®lragiyyah but also the biggest and largest city of Iraq as well as the
second largest city in the Arab world and the Southwestern Asia continent after Cairo in

Egypt® and Tehran in Iran respectively.

The city of Baghdad was known in the history as the centre of the Muslim World
and the base for the development of Arab Civilization which brought about the Islamic
Civilization. This was as a result of the momentous intellectual resurgence in the area of
learning and scholarship during the golden era of Abbasid Dynasty and especially in the

reign of Caliph al-Ma’miin (813-833 C.E.) 1.

And from the century of its establishment (8" Century) to the ninth Century, it was
estimated to have up to a million inhabitants'?. It is apposite to state here that the crusade
of Hilegl Khan against the city of Baghdad in 1258 C.E. and that of Timur Lenk (Tamar
lane) in 1401 C.E as well as various disasters such as plagues, floods, famines e.t.c. that
besieged Baghdad and led to the destruction of lives and properties, had reduced this early
population drastically to less than 50, 000 inhabitants in the 16" century. After a series of
revival by the Mamlik Dynasty in the 18" Century, it gained an increase in the population
to 185, 000 in the early twentieth century (1907 C.E). It later increased from 200, 000, in
1921, to 515, 000 in 1947 and from 1,490,000,in 1965, to 4,950,000 in the year 2001
according to Encyclopedia Britannica while the Lancet Report states its inhabitants to be
6,554,126 for the year 2004 and 7,216,050 for the year 2011. The population has reduced

to 5,672,513 for both 2015 and 2016 population estimate.*®

It was officially named as Madinatu-s-Salam'* (The City of Peace) by its founder,
al-Mansiir. However, it is popularly known with the Old-name-Baghdad®-which Islamic

Historians said it is pre-Islamic and whose origin is not known in Arabic. Thus, it is a
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foreign name that can be traced to Persian origin*® while some said it is of Indo-European
origin. The word Baghdad is said to be a compound Persian word of “Bag” which means
“god” and “dad” which means “given”. Hence, in the modern Persian, it means “God

given” or “God’s gift”. It can also mean “the Given Garden” or “the Given Idol”.

More so, it was located on the west bank of the Tigris River in Central Iraq based
on the prescription of two Persian astronomers who were employed for the purpose of land
prescription; Naubakht Ahvaz who was a Zoroastrian and Mashallah who was of Jewish
origin. It is about 5300km away from the Persian Gulf and closer to the two major rivers-
Tigris and Euphrates- in the Mesopotamia region. These two rivers were the major routes
for importing goods and foods, hence, it was closer to the main route through Zagros
Mountain to the Iranian Plateau. This was why Al-Mansitir targeted the place for his new

capital City as recorded by at-Tabari and quoted by Hitti thus:

It is excellent as a military camp. Besides, here is the Tigris to
put us in touch with lands as far as China and bring us all that the
sea yield as well as the food products of Mesopotamia, Armenia
and their environs. Then, there is the Euphrates to carry for us all
that Syria, al-Raqgah and adjacent lands have to offer.'’

Furthermore, it was built as a circle about 2km in diameter, with four gates which
produced four high ways and led to the four corners of the dynasty. A lot of workers over
100,000 which include engineers, architects and surveyors were gathered from all over the
world for its building. It is the Central market for the republic of Iraq with crude oil as the
major product while other products include dates, barley, rice, grapes, tomatoes, textiles

and clothing, leather goods, furniture etc.

Baghdad was a citadel of learning and commerce because of its location being
linked with the trade routes as well as its mild climate and closeness to water. It became a
world center of education and Islamic culture for scholars to teach the learners from other

places. It housed the Meaning Bureau known as Baytu’l-Hikmah in the Golden Age of
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Islam which made Baghdad to become a consultative city for both Muslims and Non-

Muslims Scholars and learners. Thus, Baytu’l-Hikmah became an institute not only for the

preservation and dissemination of knowledge but also the Meaning of materials from other

languages to Arabic language and carrying out scientific research on issues as well as

making contributions on the previous books through correction and commentary. Some of

the scholars that promoted and developed Baghdad as a centre of learning were?®:

Vi.

Al-Kindi, who contributed to the knowledge of Mathematics and influenced Greek
philosophy with the Islamic thought,

Al-Birani, who contributed to the field of geometry and astronomy as well as
physics, mathematics and natural sciences,

Ibn Sina, who contributed to the knowledge of philosophy, mathematics,
astronomy, medicine and poetry.

Yahya bin Haran, who contributed in the area of translating Persian works into
Arabic language.

Al-Battani, who was good in astronomy and mathematics. He was known for his
invention of sine and co-sine.

Ar-Razi popularly known by the West as Rhazes especially in the medieval
Europe. He wrote two hundred works on medicine. He was known for his
introduction of the use of minoratives, invention of the Seton and was credited

with the discovery of the nerve of larynx.

Others include: al-Khawarizm, Hunayn bin Ishag, Ibn Mugaffa®, lbn Zuhr (Aven

Zoar), Ibn Rushd (Averroes), Ibn Tufail etc. The availability of more scholars and learners

in the city from different places brought about the circulation of education to the nooks

and crannies of the city*®.
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With the invasion of the Mongols on February 10, 1258 C.E., the long-achieved
prosperity, Islamic civilization, Heritage and Governance in Baghdad became history of
the past. Many inhabitants of the city were massacred, buildings were burnt through
inflammable substances, mosques and libraries as well as hospitals were destroyed. This
was really a loss which the Islamic civilization as well as the Muslim world never
recovered. The incident of invading Baghdad could best be described as observed by
Abdullahi Wassaf thus:

They swept through the city like hungry Falcons attacking a flight of
doves, or like raging wolves attacking sheeps, with loose reins and
shameless faces, murdering and spreading terror... beds and cushions
made of gold and encrusted with jewels were cut to pieces with knives
and torn to shreds. Those hiding behind the veils of the great Haren were
dragged... through the streets and alleys, each becoming a play thing ...
as the population died at the hands of the invaders... The massacre was
so great that the blood of the slain flowed in a river like the Nile... and
the brightness of the day became darkened for these mothers of virtue.?°

From the above submission, it can be concluded that the Mongol invasion was a
terrorist attack of the highest order which had caused, not only Iraq, as a nation but also
the Muslim World, a great loss in terms of knowledge, culture, civilization and ancient
heritage. Since then, Baghdad has been under different sieges such as the Timur (Tamer
lane) in 1401, the Ottoman Empire in 1534, the World War 1 in 1914, the United
Kingdom invasion in 1941, the Coups of Iragi Army in 1958 and 1968, the Iran-Iraqi War

in 1980s and the 2003 United States invasion.?!

The city of Baghdad became part of Ottoman Empire in 1638 and was ruled for
almost 623 years before the Ottomans were drove out in 1918. It was during this period,
specifically in 1803, that ’al-’Imam ’al-’AliisT was born. It was intellectually, politically,
religiously and spiritually balanced as military training as well as Mystical and Salafiyyah
teachings were spread all over the city which influenced his educational background and

orientations.?? Thus, he became a highly diversified scholar not only in knowledge but also
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in dispositions. It was during this empire that ’al-’Imam ’al-’Altst died at the age of 53
years in the year 1854 C.E /1270 A.H.
2.2 His Family Background

The family of ’al-’Imam ’al-’ AlGsT originated from the city of Baghdad but was
popularly known and identified as ‘al-'Usratu’l-’Alisiyyah®® (GassN) 5uY)) ie., the
Alasi’s Family. The name of AlusT was derived and affiliated to a village called Alds
which is situated at the south of ‘Anat on the upper Euphrates while az-Zirkilt mentions
that Alus as a village falls in the middle of Euphrates river which lies between Sham and
Baghdad at five metres away from Baghdad. The fore fathers of this family fled from
Baghdad, during the Mongol invasion of Baghdad in 1258 to ’Alts and remained there
until the eleventh (11™) Century after Hijrah equivalent to Seventeenth (17") Century C.E.

when their later generation returned back to Baghdad?*.

Al-’AlasT’s family was a knowledgeable family that had produced scholars of
high repute in different fields such as Islamic Jurisprudence (Al-Fighu’l-Islami), Qur’anic
Exegesis (Tafsir), Arabic Grammar (Naiw), Rhetoric (Baldghah) and others since 11™,
13" and 14" century A.H. equivalent to 17", 19" and 20™ Century C.E.?” For instance,
Ash-Shaykh Isma°“il al-Mufti ’al-’AliisT was the great ancestor of ’Alusi’s family and the
Mufti of Baghdad in the 11" Century A.H./17" Century C.E. In 12" Century A.H./18"
Century C.E. his grandfather, As-Sayyid Mahmid bin Darwish, who was also a scholar
and preacher came to Baghdad and died therein. Some other eminent scholars of this

family apart from ’al-’Imam ’al-’ Aliisi include:?®

@) His father, ‘Abdullahi Salahu-d-Din ’al-’Aldst (d. 1246 A.H.)
(b) His brother, “Abdur-Rahman bin “Abdullah ’al-’Alast (d. 1284 A.H.). He was

knowledgeable in Tafsir, Figh and Hadith. He was good in speech and possessed
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(©)

(d)

(e)
(f)
(9)

(h)

praiseworthy characters. He was the Imam of al-Karkhi Central Mosque till his
death.

His brother, *Abdu’l-Hamid bin Abdullah *al-’Alasi (d. 1324 A.H.). He was blind
since his childhood but was an intelligent and a great preacher in °Ali Rida Pasha
Mosque for the leaders, elders and executive people.

His sons, Abtu Su‘ad Biha’u-d-Din ‘Abdullahi ’al-’Alust (d. 1291 A.H.). He was
one of the notable scholars of °Iraq, very pious and good in caligraphy.?® He was
Sufr and Shafiiyyah oriented. He later followed the Hanafiyyah School of
thought. It has been recorded, according to Al-Athari, that his sons were all
notable scholars of “Irag.

His son, Ahmad Shakir ’al-’Alust (d. 1330 A.H.)

His son, Abt’l-Barakat Khayru-d-Din Nu°man ’al-’Alasi(d. 1317 A.H.)

His Son, Sa°du-d-Din “Abdul’l-Baqi ’al-’Alast (d. 1292 A.H. or 1296 A.H. or 1298
AH.)Y

¢Ala’u-d-Din bin *Abdu’l-Hamid *al->Alaist (d. 1354 A.H.)

"Al-’Alust’s family was known for its authority in Arabic Caligraphy (=) ball),

The father of ’al-’Imam ’al-’ Alasi, Salahu-d-Din, was the first person to be known, among

the ’Alast’s family in Iraq, with good virtues. He was a pious and devoted man, a

grammarian, Shafi‘i Jurist and scholar of inheritance. He died of plague at Baghdad in the

year 1246 A.H. equivalent to 1833 C.E., when ’al-’Imam ’al-’ AltisT was twenty-nine years

old. His mother was Salihah whose father was Ash-Shaykh Husayn, according to Mahmiad

Shukri while Al-Athar recorded it as Hasan al-‘Ushart (d. 1200) and was a reputable

scholar of Figh, Grammar and Poetry.
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The family was also known as “The Orator Family- —ball Ji“ because of the
oratory quality and ability of Mahmud bin Darwish, the grandfather of ’al-’Imam ’al-
> AltsT who was being called “Al-Khayib™. It was also called “The Shuyitkh Family”.

’Al-Imam Al-Alusi’s indelible contributions and sustainance of his family lineage
in the city of Baghdad, specifically, as well as the Ottoman Empire and Muslim world
generally, can never be forgotten in terms of scholarship. This made him to be given the
popular appellation as “ *Al-> AliisT * Al-Kabir — Sl o s "

2.3 His Name and Genealogy

His name is Mahmad Afandi the son of °Abdullah, Salahu-d-Din. His agnomen

(Kunyah) is Abti Thana’i while his nickname is Shihabu-d-Din and his attributive names

(Nisbah) are ’al->Aliisi, al-Hasant and al-Husayn.?®

Genealogically, according to °Abdu’l-Baqi al-°Umari and quoted by Mahmid
Shukri and al-Athari, he is related to the two sons of the daughter of the Prophet -#-
(Fatimah-); al-Hasan and al-Husayn. With regards to his genealogy to al-Husayn, it has

been traced as follows?®:

G Ul dsenae (Al de ool (Gl Gled udal LD sl 2 sena
Qg\qﬁb@i,ab;&d\@sc&\og\w@&ﬂ\Jml_'\&\qmug\)yil.c
ol G ol O ol Gaed (e Gl Qe g pall JWS G s
O Ol O dese O el G @l () G ) Qe O (Pl )3 ()
30 o goe Y deal o dene 0 deal 0 (mige 0 2eal G dene (e
ABlll s ga alaY) ) La i) (e bl ) 3l sad) desa alal) cpl a8 yaall
G Al e JleY) gl AL deaa dleY) ) Baball jieas ALYl
iy o) a Hll Aadald 5 5 alla ‘ﬁi&‘_gr_euy\ G Omaad) alal) ) Cpaalad)

A ne o dene Al J g

Translation:

Mahmiud (Abu-th-Thana’i, Shihabu-d-Din) the son of “Abdullahi the son
of Mahmiid the son of Darwish the son of Ashiir the son of Muhammad
the son of Nasiru-d-Din the son of Husayn (at-Tahir) the son of al-Haj
°Ali, who is known as Abu Rashid the son of Husayn the son of Kamalu-
d-Din the son of Shamsu-d-Din the son of Muhammad the son of Shamsu-
d-Din the son of Haris the son of Shamsu-d-Din al-Adhribijani the son of
Shihabu-d-Din the son of Abi’l-Qasim the son of Amir the son of
Muhammad the son of Bidar the son of “Isa the son of Muhammad the son
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of Ahmad the son of Miisa the son of Ahmad the son of Muhammad the
son of Ahmad al-Araj the son of Musa al-Mubragi® the son of al-Imam
Muhammad al-Jawwad the son of al-’Imam °Ali ar-Rida the son of al-
"Imam Miusa al-Kazim the son of al-’Imam Ja“far As-Sadiq the son of al-
’Imam Muhammad Al-Baqir the son of al-’Imam °Ali as-Sajjad Zaynu’l-
°Abidin the son of al-’Imam al-Husayn the son of al-’Imam °Ali the son of
Abi Talib (the uncle of the Noble Prophet Muhammad - #-) the husband
of Fatimah, the daughter of the Messenger of Allah, Muhammad - - the
son of “Abdullah.

It is based on the above lineage to al-Husayn the son of “Ali the son of Abi Talib
that ’al-’Imam ’al-’ AlGsT was given the attributive name of al-Husayni. In the case of his
genealogy to al-Hasan, it has been traced from his paternal grandmother (i.e. the mother of
his father, ‘Abdullah) who was named Fatimah according to Mahmiid Shukri thus®’:

o v il o e G dielen) Gr el (O Ol E U e iy Al
G il (ol il (ald G deal (o o D) e G Gres G il

23 e o5 (Geondl om Al (us) (OSSN s Falll 0 BN 2o
Qb ol O e p guall sl )

Meaning:

Fatimah the daughter of Muhammad Taju-d-Din the son of Ibrahim the son
of Isma“il the son of “Umar the son of Ash-Shaykh ‘Abdul-Qadir at-Tayyar
the son of Husayn the son of “Abdul-Qadir the son of Yahya the son of
Ahmad the son of the Chief Judge Abi-n-Nasr the son of ‘Abdu-r-Razaq
the son of Ash-Shaykh °Abdu’l-Qadir al-Kilani... then it ends with al-
’Imam al-Hasan the son of “Ali the son of Abi Talib.

It is based on the above lineage to al-Hasan the son of “Ali the son of Abi Talib
that ’al-’Imam ’al-’Alasi was also given the attributive name of al-Hasani. He is also
attributively called al-Baghdadi®! because of either his birth or stay in the city of Baghdad.
2.4 His Birth and Growth

’Al-’Imam ’Al-’ Alasi was born to the family of “Abdullahi ’al-’Aliist and Salihah
in the town of al-Karkh in Baghdad, the city of Peace.®? His birth took place on the day of
Jumu®ah when Jumu‘ah prayer was approaching on the 14th of the month of Sha®ban,
1217 A.H equivalent to 11" of December 1802 A.D. This was during the Ottoman Empire

of 19" Century in the reign of Sul¢an Salim Khan I11.33
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Furthermore, he grew up in the midst of modernization and civilization of the
Ottoman Empire in the city of Baghdad. This made him to witness and live through the
regime of four Sultans of the empire and twelve Mamlitk Governors of Baghdad. These

Sultans and Mamlik Governors, as mentioned by Al-Bukhari, are as follows: 34

@ The Sulzan:

I. Sulzan Salim Khan III the son of Sult@n Mustapha Khan III. He was the twenty-
eighth (28" Sulfan in Ottoman Empire (d. 1223A.H./1808 C.E.). He reigned
between 1203 A.H. and 1222 A.H. equivalent to 1789 C.E. and 1807 C.E.

ii. Sultan Mustapha Khan IV the son of ‘Abdul’l-Hamid Khan I who was the
twenty-ninth (29™") Sulzan in Ottoman Empire. His reign was between 1222 A.H.
and 1223 A.H. equivalent to 1087 C.E. and 1808 C.E.

iii. Sultzan Mahmiad II the son of “Abdu’l-Hamid Khan | (d. 1255 A.H/1840 C.E). He
was the thirtieth (30" Sulzan in Ottoman Empire.
iv. Sultan “Abdu’l-Majid the son of Sultgn Mahmud II (d. 1277 A.H./1862 C.E.).
He was the thirty-first (31%) Sul¢tan in Ottoman Empire.
(b)  The Mamlik:
I. Mamlik Dawud Pasha (d. 1267 A.H./ 1852 C.E.). He was dethroned in the year
1247 A.H./1831 C.E. and was exiled to Brusah® where he remained till he died.
iil. Mamlik °Ali Rida Pasha al-Laz (d. 1258 A.H./1842 C.E.). He was the one who
deposed Dawiad Pasha in 1831 C.E. He was in good relation with ’al-’Imam ’al-
> AltisT which made him to appoint ’al-’Imam ’al-’ Altisi to some positions among
which is the position of Mufti.3® He was deposed and replaced by Najib Pasha.
iii. Mamluk Muhammmad Najib Pasha (d. 1268 A.H./1851 C.E.). He was very
hostile to ’al-’Imam ’al-’ AlusT to the point of deposing him from his Muftiship of

Baghdad and also stripped him of his major source of income-Marjan Waqf.
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iv.

V.

Vi.

Vii.

Mamlitk °Abdu’l-Karim Pasha (d. 13022 A.H./1885 C.E.).*” He was stripped off
his position as the Commander in Chief of the Turkish Army and was exiled.
There is no record of any relationship between him and ’al-’Imam ’al-’ Alist.
Mamlik Muhammad Salih Wajihi Pasha, who reined between 1264 A.H./1847
C.E. and 1265 A.H./1848 C.E. He spent less period compared to other previous
leaders as he put the affairs of the state in the hand of Namiq Pasha but he was
finally removed in the year 1267 A.H.

Mamlitk Namiq Pasha Al-Kabir, who was the Commander in Chief of the Army
in 1265 A.H. when he started representing his predecessor in state administration
before he later became the Governor in the early year of 1268 A.H./1851 C.E.
He had to combine the two positions together till he was deposed in the year
1269 A.H./1852 C.E.

Mamlitk Muhammad Rashid Pasha who ’al-’Imam ’al-’ AltsT was among those
that welcomed him to Baghdad as the new Wali in the year 1269 A.H./1852 C.E.
’al-’Imam ’al-’AlasT was also among the scholars and elders that gathered to
assist Rashid Pasha against the Russian Army in 1269 A.H. It was during his
regime that ’al-’Imam ’al-’AlGsT died in the year 1270 A.H/1854 C.E. while he

(Muhammad Rashid Pasha al-Kawzalaki) died in the year 1273 A.H./1856 C.E.

The above brief discussion on the Sulfan of the Ottoman Empire and some of the
Governors of Baghdad, whom ’al-’Imam ’al-’Alast lived through their reigns, had shown
how he spent his life amidst scholarship and public administration. Thus, he grew up not
only within religious scholars of high reputes in different fields of Islamic Sciences but
also Public administrators of high caliber with both Islamic and western orientations. This
brought about great concern for scholarship in the city of Baghdad and most especially

during the governorship of Dawud Pasha. This, along with the religious and
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knowledgeable family of ’al-’Imam ’al-’ Alusi, assisted him to have high enthusiasm for
scholarship. His environment was full of mystical groups and ideologies to the extent that
mysticism was nationally approved. He was not exempted from having affiliation with a
Sufr order -Naqushabandiyyah Tarigah- which was the state mystical group that was
supported by the then Governor, Dawid Pasha and because one of his teachers-Diyau-d-

Din Khalid an-Naqushabandi- was the mystical leader of the group.

Furthermore, he grew up under the tutelage of his father before going out to other
scholars. In a nutshell, overall study of his life from birth to death shows that he grew up
in the city of Baghdad, lived and died therein throughout his life sojourn except few years
of travel between 1267 A.H./1851 C.E. and 1269 A.H./1853 C.E. to Istanbul and returning

back to Baghdad.®

2.5  His Family Life

’Al-’Imam’Al-’ Alasi, despite his indelible effort in searching and disseminating
knowledge for scholarship, was a family man with six children- all of whom were male-
even though their mother(s) were not mentioned historically. They were brought up under
the tutelage of their father and all became scholars like their father as well as the
grandsons with indelible legacy in the socio-religious and politico-educational history of
Baghdad in particular and °Iraq in general. These, children are: Biha’u-d-Din, Sa®du-d-

Din, Khayru-d-Din, Hamid, Ahmad and “Abdu-r-Razaq.

(a) Abu Su‘ad Biha’u-d-Din *Abdullahi Afandi ’al-> AlasT (sl d) e cpall elgy 2 gad)
«s¥1): He was born in the year 1248 A.H./1835 C.E. in the city of Baghdad on
Monday, 15" of Rabi‘u’l-’ Awwal between Maghrib and Isha’. He perfected the
recitation of the Qur’an at the age of five within a year. He was taught the sciences
of Arabic language and caligraphy by his father,’al-’ AltsT al-Kabir at his tender

age and later became a pillar among the notable scholars of ‘Iraq. He was a
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member of the Naqushabandiyyah Safr Order but later became a Salafi and spread

the Ahlu-s-Sunnah creed till he died. He was afflicted with serious sickness but

was healed by ash-Shaykh “Uthman at Tuwaylah village in the south of ®lraq. He
later became the Judge in Basrah, after his refusal, for two years after which he
returned to Baghdad where he died of liver and heart tumour on Tuesday 3" of

Sha‘ban, 1291 A.H./ 1874 C.E. He was credited with some literary works which

he wrote when he was healthy and sound.®® He was blessed with seven children;

five males and two females.*® They include:

(1 As-Sayyid Mustapha Afandi Zaynud-Din (d. 1344 A.H). he was in charge
of adjudication in different cities including Makkah al-Mukarramah and
later became the Minister of Justice in the Republic of °Iraq.

(ii) As-Sayyid Muhammad °Arif Hikmah (d. 1334 A.H)

(i)  Mahmud Shukri ’al-’Alast (d. 1342 A.H). A scholar of Hadith, History,
Theology, Linguist, Figh and Poetry. He was a prolific writer of more than
fifty (50) books.

(iv) Hasan Rushdi ’al-’Alasi (d. 1334 A.H)

(v) Umar Mas®ad ’al-’Alasi (d. 1318 A.H)

(b) Sa’du-d-Din ‘Abdu’l-Baqi Afandi ’al-’ AlTsT (5! a8l 3 se cpall a2u): As the
second child of ’al-’Imam ’al-’Alasi, “Abdu’l-Baqi was born on Jumu‘at night,
19" of Safar, 1250 A.H./1837 C.E. He started his learning from his father who
taught him both Arabic and Islamic sciences. He memorized some texts such as
Alfiyatu Ibn Malik and others. He became a Judge at the city of Karkik in the 1294
A.H./1878 C.E. and then in the city of Badiis. He wrote a lot of books and died on
a Saturday morning 11" of Safar 1298 A.H./1881 C.E. or** 21% of Safar, 1292

A.H./1885 C.E. He was succeeded by two sons and a daughter®?. The sons are:
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(©)

i. As-Sayyid Muhammad °Akif, who was born in the year 1271 A.H./1856 C.E.
and died in the year 1325 A.H./1910 C.E. He was the more virtuous of the two
sons with core values. He was very useful for the government of Irag during his
lifetime. He was blessed with five sons.*3

ii. As-Sayyid ‘Abdu’l-Qadir Afandi whose information about his biography needs
further research.

Abi’l-Barakat Khayru-d-Din Nu®man Afandi *Al- AllsT ( gles ol sa Sl

s ) As the third born of his father- *al-’ Aliis al-Kabir-, he was born on

the night of Jumucah, 12" of Muharram, 1252 A.H. equivalent to 1839 C.E. He

was tutored by his father and then the student of his father. He was a preacher,

Jurist, researcher and a leading scholar in the Alast’s family after his father. He

assumed the position of Judge in many cities such as al-Hilah, Al-Astanah, etc. He

was a generous, truthful and an ascetic person. He was nicknamed as the “Leader
of the teachers”. He died in the year 1317 A.H. equivalent to 1899 C.E., in the city

of Baghdad and was survived by nine (9) children; seven (7) males and two (2)

females.** They are:-

i. Muhammad Thabit Afandi who was born in 1275 A.H. /1860 C.E. as his
eldest son. He was among the men of Jurisdiction in Baghdad. He did in
1329 A.H/1911 C.E and left behind none (9) children who are: (i) Ibrahim
"al-’ Alust (born in 1308 A.H. and died 1951 C.E.) (ii) Al-Mahami Jalalu-d-
Din (iii) Hasan (iv) Yahya (v) CAla’ullah (vi) ‘Isa (d. 1968 C.E.)
(vii) “Abdu-r-Razaq (d. 1972 C.E.) (viii) Misa (ix) Sayfu-d-Din

ii. As-Sayyid °Ali “T1a°u-d-Din Afandi who was born in 1277 A.H./1862 C.E.

in the city of Kazimiyah but died in the city of Baghdad in 1340 A.H./1922
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(d)

(e)

C.E. He was among the scholars of Baghdad with noble characters and
wrote some books.
iii. Hisamu-d-Din ‘Umar Abu-n-Nasr. He was born in 1282 A.H. /1867 C.E.
and died in 1339 A.H./1920 C.E.
iv. Mahmuad Shihabu-d-Din Abu-th-Thana” who was named after his
grandfather, ’al-’Alist al-Kabir. He was born in 1285 A.H./1870 C.E. and
died in Baghdad in the year 1317 A.H/1899 C.E.
v. “Uthman Niru-d-Din Abu as-Su‘Gd who was born in 1284 A.H./1869 C.E.
and died the same year.
vi. Isma°il who also died at his infancy. The year is not mentioned.
vii. Ahmad whose date of birth and death is not mentioned.
viii. As-Sayyidah Hashimiyyah who died in 1354 A.H./1934 C.E.
ix. °Adilah Khatin who married Namiq Pasha, the Governor of Baghdad who
was removed in the year 1320 A.H.
As-Sayyid Muhammad Hamid Afandi al-’ AlasT (sl a8l sl 2eae adl): He
was the fourth son of Abu-th-Thana’ to be born on the night of Wednesday, 19" of
Shawwal, 1262 A.H./1845 C.E. He studied under his brothers the knowledge of
Arabic and Islamic Jurisprudence. He died in the city of Constantinople in the year
1290 A.H./1873 C.E. and was succeeded by two daughters®® according to Al-
Athari while Al-Jaburi said a daughter whose name is not mentioned but died in
the year 1326 A.H./1910 C.E.*
As-Sayyid Ahmad Shakir Afandi ’al-> AlasT (s el SLE aal adl): As the fifth
son of ’al-’Alust al-Kabir, he was born in the year 1264 A.H./1847 C.E. in the
night of Saturday 19" of Safar*’. He was intelligent and morally upright. He

became the Judge in some cities in the republic of ‘Iraq such as al-Basrah, Karbala
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and others. He lost his father at the age of six (6) and became a public preacher
before the age of twenty. He died in the month of Ramadan of 1330 A.H./1914
C.E. He was blessed with some children among whom are*®:

I. Muhammad Darwish who was born in the year 1292 A.H/1875 C.E and
died in the year 1367 A.H./1948 C.E. He was one of the scholars of °lraq
and most virtuous and influential son of Ahmad Shakir.

ii. As-Sayyid Husayn who left two sons behind; Ahmad and Mahmitid

iii. As-Sayyid °Abdu’l-Mutallib who died in 1917 C.E. during the British
invasion of Baghdad.

(f) As-Sayyid Abdu-r-Razaq Afandi al-> AlsT (=¥ 28l 35,50 we audl) was the

sixth child of ’al-’Imam ’al-’AlisT al-Kabir, his date of birth is not known but died

at his infancy in the year 1267 A.H./1849 C.E.

Based on the above discussion of the marital life of Abu-th-Thana’i, there is no
gainsaying in the fact that he has indeed left an indelible heritage and legacy in the
republic of °Iraq generally and Baghdad particularly as well as the Muslim Ummah in
totality.

2.6 His Education

Abu-th-Thana’i ’al-’ Alust was influenced academically by not only nature of the
family which he was blessed with but also the environment which produced him through
his study under various teachers of different intellectual background of both Islamic and
Western learning. In his attempt to discharge his parental responsibilities, “Abdullzhi
Salahu-d-Din ’al-’AlGsT paid great attention to the education of his eldest son, Abu-th-

Thana’i from his childhood.

With his father, ’al-’Imam ’al-’Alist started his educational journey to learn

various branches of Islamic Sciences and Arabic Studies. Before the age of seven, he had
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perfected the recitation and memorization of some books including the Glorious Qur’an,
al-Ajramiyyah, Alfiyah Ibn Malik, al-Manzimah ar-Rahbiyah, Ghayatu’l-1khtisar- Figh
book in the Shafi® school of thought- and other Arabic Grammar books, under the tutelage
of his father*®. Aside learning from his father at this period, Abu-th-Thana’ learnt from al-
Mula Husayn al-Jabiiri as mentioned by him in his book entitled “Ghara’ibu’l-Ightirab wa
Nuz-hatu’l-albab™®. This means that his teachers at the tender age were two; his father

and al-Jaburt.

At the age of ten, his father gave him permission to go out for further learning from
other scholars of his period. Thus, ’al-’Imam ’al-’ AlGst joined his cousin, *Ali bin Ahmad
to learn Ash‘ari theology®l. He also joined some other scholars for his knowledge in
different Islamic discipline to the extent of granting him license (’Ijazah) of becoming a
scholar, preacher and teacher after staying with them for more than ten years as in the case
of Shaykh “Ala’u-d-Din. Amazingly, he started delivering sermon, at the age of twenty-
five, in the presence of great and honourable scholars of his city and time including those

who taught him.>2

The enthusiasm of Abu-th-Thana’ for knowledge made him to augment his
academic status by furthering with other scholars of Maliki school of thought in Figh such
as as-Shaykh Yahya al-Marwazi as well as in Hadith like as-Shaykh Muhammad al-
Kuzbari. His mixture of intellectuals made him an all-round scholar of various discipline®®
as described by his grandson, Mahmitid Shukri. He was tutored not only by Suf7 teacher in
different fields but also by Salafi teacher and an alleged Wahabi teacher which made him
to approach his Tafsir on the Qur’an from different angles®. He started writing at the age
of thirteen years. He also studied some works on philosophy and Greek logic as well as
Tasawwuf and Ethic ("Adab)®® even though he later implored his students not to quest for

knowledge in sources of logic, philosophy and extreme sufism except when it becomes
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necessary and unavoidable®®. This, perhaps, is because he was influenced by the
philosophy of Ibn Sina (Avicenna) and the Siff Metaphysicians such as Ibn “Arabi though
knowledge in those fields was useful for him in defending the pristine Islam against

sectarian theological principles.

In spites of his high level of intellectual attainment among his contemporaries,
Abu-th-Thana’i’s thirst of knowledge remained unquenched as he continued to make deep
and independent research on various issues form Islamic perspective. This is well explicit
in his exposition on the Glorious Qur’an as he moved from a discussion to another and a
field of knowledge to another. For instance, when he was discussing the monotheistic
nature and the essence of Allah in Siratu’l-Ikhias, he delved into discussion on the
concept of Trinity. And after a long discussion, he expressed his intention of writing a
paper on Trinitarian belief of the Christians along with their evidences based on their
available books and his refutation of this belief and their proofs one after the other®’.
Thereafter, he prayed Allah to make it easy for him to achieve but there is nothing like this
work among his available literary works. His grandson, Mahmuad Shukri describes him as
a wonder among the wonders of his age, and a miracle among the signs of Allah in all
sciences®®. It is also said that he is a scholar of everything in everything, who does not
waste an atom of his time to the extent of using the moon light to study in the absence of
lamp while his colleagues were busy with play and amusement.

2.6.1 His Teachers

Undoubtedly, the likes of Abu-th-Thana’i in intellectual attainment are expected to
have as many influential teachers as possible. His diversified educational background
depicts him as a personality having high repute and standard scholars as mentors and
models. Among them are those he stayed with for long period of time to get ljazah

(license) while he was only examined by some to test his intellectual ability before giving
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him [jazah and some he met for intellectual conversation. The following are some of the

eminent teachers through whom ’al-’Imam ’al-’Aliisi al-Kabir was blessed with his

encyclopedic knowledge:

(i)

(if)

(iii)

(iv)

v)

(vi)

His father, “Abdullahi bin Mahmiad ’al-’Alast (d. 1246 A.H./1833C.E. of plague).
He taught Abu-th-Thana’i Arabic Grammar, Inheritance, Shafi®i and Hanafi
Islamic Jurisprudence (Figh).

His Qur’anic Teacher, al-Mulla Husayn al-Jabtiri. He was a pious and righteous
person and resided in the market mosque of Hammadah.

His cousin, As-Sayyid Ali bin Ahmad who instructed him in Ashari theology®®.
’Al-’Imam ’Al-’ Alast studied under his cousin some religious sciences and rational
sciences.

His Mystical Teacher, Diyau-d-Din Khalid ash-Shahraziri. He was popularly
known as Khalid an-Naqushabandi, Abu’l-Biha’, who was born in 1190 A.H./1776
C.E. and died in 1242 A.H./1826 C.E. He taught ’al-’Imam ’al-’ AlGsT some texts
in Islamic theology focusing in attributive names of Allah and initiated him into
the Nagushabandiyyah Tarigah as confirmed by himself in his Ghara’ibu’l-
Ightirab.

His Research Teacher, al-Mulla Darwish bin “Arab Hidar who taught him research
ethics (&) <) and its commentary that was known as al-Hanafiyyah. °Al-
Imam ’Al-’ AlisT met him in his school days at the Madrasah Ahmadiyyah.
Muhammad bin Ahmad whom Abu-th-Thana’ referred to as his short time teacher
by reading only one book from him and later left him as they did not understand

themselves. *Al-’Imam ’Al-’ AlGsT says:

DAY A el oIS Ly S 8 Lo i gy ol LS 8 Lo o gl ol
Al el
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Meaning:

I did not understand whatever he says as he also did not understand mine.
It is as if a party of us is speaking Arabic language and the other is
speaking Hebrew.

(vii) “Abdu’l-°’Aziz Afandi Shawwaf Zaduh, who died in the year 1246 A.H./1830 C.E.
He taught ’al-’Imam ’al-’Alusi the knowledge of Inheritance, Research
Methodology and Debate Management. He also taught him lexicology as he was
known as Sibawayh the second. He was described by ’al-’Imam ’al-’AlGsT as a
truthful scholar that is always with the truth and he either keeps silent or speaks the
truth.

(viii)  As-Sayyid Muhammad Amin bin As-Sayyid “Ali al-Hilli who died in the year
1246 A.H./1830 C.E. of plague. He taught him the explanation of a book “al-
WadCiyah” authored by Shaykh ¢lsam. He was eloquent and oratory.%°

(ixX)  “Ala’u-d-Din “Ali bin Yasuf al-Masili who died in the year 1243 A.H./1827 C.E.
’Al-’Imam ’Al-’ Alust accompanied him for almost fourteen (14) years before he
could be granted Ijazah (license) of scholarship.®® Nafi concludes on the
relationship between °Ala’u-d-Din and ’al-’Imam ’al-’ Alisi thus:

The bulk of ’al-’Imam ’al-’Alasi basic education in Figh and ideology
was the outcome of his joining the circle of Shaykh °Ala’ud-Din al-Musili,
in whose companionship he spent more time than with any other of his
teacher.®

>Al-"Imam ’Al-’ Alast describes him thus:

Led g ona¥ ) atin g (oSl s dl) & Gle IS (8 (IS 4] sl
835 ¥y ale il

Meaning:

Truly, he is a major sign of Allah in all fields of knowledge and his
garden in which a student of knowledge will not feel hungry and naked.

x) Ash-Shaykh “Ali bin Muhammad Sa‘id bin ‘Abdullah as-Suwaydi who died in the
year 1237 A.H./1821 C.E. He was the one that taught ’al-’Imam ’al-’AltsT the

knowledge of the science of Hadith through the book of Ibn Hajar ’al-°Asqalani
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(xi)

(xii)

(xiii)

(xiv)

(xv)

(xvi)

(xvii)
(xviii)
(xix)

(Xx)

entitled “an-Nakhbah” as he was a main scholar of Hadith and History as well as a
close adviser to Sulayman Pasha as-Saghir, who was the Governor of Baghdad
between 1807 C.E. and 1810 C.E. He was regarded as the second most influential
teacher®of *al-’Imam ’al-’ AliisT.

Ash-Shaykh Yahya al-Mazwari ’al-°Amadi ash-Shafi® al-Baghdadi who died in the
year 1255 A.H./1838 C.E. He gave ’al-’Imam ’al-’Alust /jazah (license) in many
fields of knowledge both in traditional and rational after examination and debate
on various issues.

Ash-Shaykh °“Abdur-Rahman al-Kuzbari who died in the year 1262 A.H./1845
C.E., in the city of Makkah. He was a Damascene Scholar of Hadith. He also gave
"al-’Imam ’al-’ Aluist [jazah of scholarship.

Ash-Shaykh °Abdu’l-Latif bin “Ali Fathullah who died in the 1250’s. His father
was the Mufti of Beiriit.%®

‘Abdullahi Afandi al-°Amart al-Masili who died in the year 1297 A.H./1879 C.E.
He taught ’al-’Imam ’al-’Alist some Qira’at (recitations) of the Qur’an such as
Qira’atu Nafi, Ibn Kathir and Abi “Amr al-Basri. This means that he was one of
the Qur’anic teachers of ’al-’Imam ’al-’ Altis1.

Husayn ad-Daghastani Afandi

Ahmad °Arif Hikmat who died in the year 1275 A.H./1858 C.E. in the city of al-
Astanah. They both had conversation and examined each other. Thus, they gave
ljazah to each other.

Ash-Shaykh °Abdu’l-Fatah Shawwaf Zaduh®

Ash-Shamsu Muhammad at-Tamimi al-Hanafi

As-Sayyid Ibrahim al-Barzanji

Ash-Shaykh Ahmad az-Zanad
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(xxi)  Ash-Shaykh Muhammad ’As‘ad al-Hidar1. He was the Mulfti of al-Hanafiyyah
(xxii) Al-’Ustadh “Abdu’l-Fatah ar-Rawi

(xxiii) Al-Ustadh Muhammad Sa‘id at-TabaqajihIt®’

The above listed teachers of ’al-’Imam ’al-’ AlusT is the known and available ones.
There are others who have been mentioned as he himself affirmed the fact that he has not
mentioned them all and that may be he is going to compile them all in a special book.
However, he was unable to do this as the book is not enlisted among his books.
Undoubtedly, ’al-’Imam al-’Aliist had also indirectly gained from many authors he could
not meet by reading their works which cut across virtually all fields of both Islamic
sciences and the modern sciences. This has reflected in his encyclopedic work on Tafsir
which shall be discussed in details in the subsequent chapters.

2.6.2 His Students

The high level of intellectual capability of ’al-’Imam ’al-’Aliisi and his vast
erudition in various disciplines along with his power of eloquency in speech making and
debate afford him the opportunity of being known and accepted by people not only in
Baghdad but also other places where he travelled to. Thus, he started teaching at his
teenage, thirteen years old precisely®® and became an expert in the field of teaching at the
age of twenty-four.®® According to his grandson, Mahmiid Shukri, he used to have
nothing less than twenty-four (24) lessons in a day for people till he became the Mufti.
This made him busy with teaching many students at different schools; hence, he had over

hundreds or thousands of students’®. On this Mahmiid Shukrf says:

(i) (e delaa ale TSy Oy el e S Gl e Jatdl
Se pldall calgny 5 adde T gleds cela V1 jile o dollall ataiady
|
Meaning:

A multitude number of people from far away and nearby were busy with
learning from him. And a large number of eminent groups graduated from

47



him. The students aimed at him from different places. They flocked to
him but not like the flocking of thirsty person to water.

In the opinion of al-Kitani, he says: “A numerous number of people learnt from

him”*.  Among these multitudes of students are his three sons:

(1) Abu Su‘ad Biha’ud-Din “Abdullahi bin Mahmad bin Abdullahi *al-’ Alast (d.
1291 A.H))

(2) Sa°du-Din °Abdu’l-Baqi bin Mahmud bin °Abdullahi ’al-’Alasi (d. 1292
A.H/1296 or 1298 A.H.)

(3) Khayrud-Din Abi’l-Barakat, Nu®man bin Mahmad bin “Abdullahi ’al-’ AlasT (d.
1317 A.H))

His two brothers:

(4) C“Abdu’l-Hamid bin “Abdullahi bin Mahmid ’al-’AltsT (d. 1324 A.H.)
(5) C°Abdur-Rahman bin “Abdullahi bin Mahmad ’al-’ Alasi (d. 1283 or 1284 A.H.)

Others students are:

(6) C“Abdu’l-Ghaffar bin “Abdur-Rahman bin Wahab al-Akhras (d. 1291 A.H.)

(7) °Abdus-Salam bin Sa‘id al-Kabisi al-Baghdadi Shawwaf (d. 1317 A.H.)

(8) Muhammad Sa‘id Afandi al-Baghdadi al-’1-Akhfash (d. 1280 A.H.)

(9) C“Abdu’l-Fattah bin Sa‘id al-Kabist al-Baghdadi Shawwaf (d. 1262 A.H.). This
means that he died before

(10) Muhammad ’Amin bin Muhammad al-Ad-hami (d. 1273 A.H.). He was
popularly known as al-Wa‘iz

(11) Muhammad bin Husayn Al °AbdulLatif al-Baghdadt

Apart from the above mentioned few students who were known as the prominent

students of ’al-’Imam ’al-’Altsi, there were other important personalities during his time
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that used to attend his sermons and lectures. They include the rulers, judges, preachers,
scholars, professionals, riches and the masses. "
2.6.2 His Contemporaries

Undoubtedly, ’al-’Imam ’al-’AliisT was a contemporary of many of his teachers
who gave him ljazah (license) of becoming an authority in different fields of knowledge.

Some of those notable scholars are:

1. ‘Ali Rida Pasha (d. 1258 A.H./1842 C.E.). He was the one that named his Tafsir as
Rithu’I-Ma‘ani.”

2. Ash-Shaykh Ahmad °Arif Hikmat (d. 1275 A.H.) whom he met at constantinope
and both acknowledged and licensed each other’s scholarship.

3. Ash-Shakyh Abdu’l-Ghaniy al-Jamil (d. 1863 C.E.) whom ’al-’Imam ’al-’ Alast
took refuge in his house as Mufti when the then Governor of Baghdad, “Ali Pasha,
was searching for him to punish him. It was al-Jamil who did not only secure
protection and normalization for ’al-’Imam ’al-’Alust’s life but also ensured his
appointment as the Amin al-Fatwa (First Assistant to the Mufti). This took place
after ’al-’Imam ’al-’ AlGsT supported the defeated Governor, Dawid Pasha against
the Ottoman in 1831.

4, Muhammad bin ‘Awn whom ’al-’Imam ’al-’Alasi wrote to, as the Sharif of
Makkah, not to support Muhammad °Ali against the empire and as well declared

the Governor of Egypt as disobedient and aggressive.

5. Muhammad Sa“id at-Tabagjali whom ’al-’Imam ’al-’Aliist succeeded as the Mufti
of Baghdad during the regime of Governor “Ali Pasha in 1835 C.E.

6. Mustapha Rashid Pasha who was the Grand Vizier in Istanbul

1. As-Sayyid “Ali Al-Gilani who was the Naqib al-Ashraf of the Qadiriyyah Tarigah

Sufr order in Baghdad
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10.

11.
12.
13.
14.
15.
16.
17.
18.
19.

2.7

As-Sayyid Amin al-Wa‘iz who was a friend, students and fellow Salafi of ’al-
’Imam ’al-’AliisT. He was a preacher in the mosque of (Abdu’l-Qadir al-Gilani.”

Al-Mala ‘Abdu’l-Hamid who was a poet and popularly known as ’al-’Atragaji. He
died in the year 1271 A.H./1854 C.E. He dedicated most of his poems to ’al-

’Imam ’al->AliisT and his family because of their indelible legacy.”

As-Sayyid Mahmud al-‘Umri who accommodated ’al-’Imam ’al-’Alast in the city

of al-Mosul in the year 1267 A.H./1851 C.E.
Ash-Sha‘ir “Abdu’1-Bagqi al-Fariiqi (A Poet)
Ash-Sha®ir “Abdu’l-Baqt al-‘Umri (A Poet)
Ash-Sha®ir Ahmad °lIzzat Pasha al-‘Umri (A Poet)
Salih at-Tamim, (A Poet)’

Ahmad Afandi al-Qayumgqaji

Qasim Al-Hamdi

As-Sayyid Radi al-Qazwini

Salih al-Qazwini

Mahdi al-Qazwini’’
His Trips

’Al-’Imam ’Al-’Alust had a close relationship with the Ottoman Empire, initially,

during the governorship of °Ali Pasha before the table turned round. The cordial

relationship, perhaps, was due to his commentary on a book entitled “al-Burhan fi Ita“ati-

s-Sultan” which was done to encourage the Muslims to obey their rulers, and the speech

he delivered in the presence of °Ali Rashid Pasha who was moved by his eloguence,

hence, drew him closer. In his own submission, Nafi® opines that it was due to the letter

which he wrote to Muhammad bin “Awn, the Sharif of Makkah, warning him not to

50



support Muhammad Ali against the empire and his declaration of the Governor of Egypt

as a rebel who need to be fought as a Jihad.™

In line with the above reasons, which was regarded as loyalty to the empire, he was
thereafter appointed as the Mufti of Baghdad (Ifta 'u’|-Hanafiyyah) which, according to Al-
Athari, the Governor promised him the day he heard his speech.” He was also awarded
the honorary title of “Teacher of the Astanah”; Medal Award for answering the Iranian
questions and the custodian of Marjan (endowment centre).8® This continued from 1830s
to 1840s until the Governor was dethroned in 1842 C.E. and he had to face series of
hardships and difficulties. Thus, he started his adventurous journey which took him

twenty one (21) months to several places between Baghdad and Constantinope.®!

With strong opposition and depression, ’al-’Imam ’al-’ Alts departed from the city
of Baghdad, unceremoniously, on Thursday, 6" Jumada'l-’Akhirah, 1267 A.H®/8" April,
1851 C.E to Istanbil seeking redress for his unfair treatment and normalization of his
affairs and services to the empire. On his way going, he first got to a city known as al-
Mosul on 10" Jumada’l-Akhirah, 1267 AH/12" of April, 1851 C.E® and was
accommodated by As-Sayyid Mahmud al-“Umri among other scholars who also received
him with honour and respect. Thereafter, he presented his Tafsir work to the Mosul’s
scholars which made them, as a result of its encyclopedic nature, to highly praise and hold
him in high esteem. He engaged in exegetical discussion of Qur’anic verses with the Mufti

°Abdur-Rahman Afandi al-Kalak and excelled the Mufti.8

’Al-’Imam ’al-’Alasi proceeded with his journey from Mosul to Istanbil. He
passed through some other cities where he stopped for a while and both the scholars and
general people including the notable individuals gathered to welcome him and benefitted
from his ocean of knowledge. These cities include: Diyar bakir (JS: J), Erzurum ( asal
as M ool ), Sivas(usbes), Irbil (Jo))) Samsun(esaes sl (saels), Cizre (see ool 509),
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Kirkuk (4sS_5), Amad and Tugqat before getting to Constantinople, his main destination. It
IS apposite to state here that hardly would he get to a city without his name being
mentioned and became famous before his arrival and having intellectual and academic as
well as religious debates with its scholars.®® For instance, he had exegetical conversation
and debate on the view expressed by al-Baydawi on Qur’an 5 verse 90, which is focusing
on treaty of peace between the Muslims and non-Muslims, with the students of knowledge
in Amadu-s-Sauda’. Likewise, he had an encounter with a man, who was a Shi‘i known as

Mala Husayn al-Ghar1 and misbehave to ’al-’Imam ’al-’ Altis1 but later apologized.

On getting to Constantinople, he was accorded a very dignified and high
hospitality on 28" of Ramadan, 1267 A.H.% He first met with Shaykh Islam as-Sayyid
Ahmad °Arif Hikmat bik Afandi (d. 1275 A.H./1858 C.E.) to whom he lodged his
complaint on being maltreated in Baghdad. He became close friend to Istanbul’s scholars
and was given preference over any other person. And after the verification of all the
allegations levied against him in Baghdad were proved to be negative, he was finally
granted a yearly stipend worthy of twenty-five thousand (25, 000) money of Istanbiil
(Lira) and was offered the Judgeship of Erzurum city but he did not accept it.®” The
Shaykh Islam also gave him fifty thousand (50, 000) Istanbal money (Lira) from his
personal wealth. He had religious researches and debates with Shaykh Islam to which they
both recognized the intellectualism of each other, hence, both licensed (gave /jazah to)
each other before ’al-’Imam ’al-’Alisi left Istanbill for Baghdad on Saturday, 21% of
Shawwal, 1268 A.H/1852 C.E.

Thus, ’al-’Imam ’al-’Alus?’s life was normalized through his journey to Istanbul.
He returned through Diyarbakir where he was highly welcomed in the presence of “Abdi
Pasha on Thursday, 6™ of Safar, 1269 A.H. He then proceeded and got to al-Mosil on

15" of Safar, 1269 A.H. Then, he left for Kirkitk where he reached on 18™" of Safar, 1269
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AH. and thereafter, he headed straight for Baghdad and landed in on Thursday 5" of
Rabi®u’I-Awwal 1269 A.H. He was welcomed with joy and happiness from the elders and
scholars with poems being composed in his honour.®® As part of his intellectual legacy, he
had documented all his experiences in the journey in three different books as follows:

(a) Nashwatu-sh-Shumil fi-dh-Dhahab ila Islambil-dseda) ) clalll & Jsadll 302,
This contains information about his journey to Constantinople, things he
encountered and the people he came in contact with.

(b) Nashwatu’I-Mudam fi’l-“Awdati ila Madinati-s-Salam- % ) 8352l & alaall 5 s
2>l This contains all the incidents that happened to him on his returning back
home.

(¢) Ghara’ibu’l-Ightirab wa Nuz-hatu’l-’Albab fi-dh-Dhahab wa’l-’Igamah wa’l-
‘Tyab- <Y s 48yl s Gl 8 CLY) s 3y ol e Y) <ol e, This contains information
about the personalities he met, the researchers conducted and the intellectual

debate between him and Shaykh Islam Ahmad “Arif Hikmat.

Based on the above discussion, ’al-’Imam ’al-’ Alst had displayed the importance
and significance of information and this attitude of his has shown that no knowledge is a
waste or useless which made him to document his entire life sojourn.
2.8 An X-ray of his Life Activities

As ’al-’Imam ’al-’AlasT is seen as a disputed, controversial and very difficult
scholar to be pinned down and leaned to a particular thought, group and sect, likewise his
life activities are diverged. This, perhaps, may be because of his multifarious life which is
the focus of this point. His life activities cut across religious, academic, ascetic, mystical

and political lives which are discussed below:
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2.8.1 His Religious Life

The environment in which he was born and grew up in was religious, most
especially his family house from where he emerged. His father was a virtuous, pious, an
ascetic scholar, a religious preacher, a devoted worshipper and a dedicated teacher in
many Madaris (Schools) to the extent of becoming the head of the teachers and reformer
of the youths. He was an embodiment of praiseworthy characters.®® The religious
background of ’al-’Imam ’al-’Alasi’s father has greatly and positively influenced his

piety, religiosity, righteousness and morality.

Despite his da‘wah activities by preaching and teaching, he still had time for not
only the compulsory “lbadat (worships) but also the voluntary and superogatory ones as
was brought up by his father. He stayed up in the night for Salah, recitation and writing of
books. Among his daily recitation, according to the Sunnah, was his recitation of
Suratu’l-Mulk and Sajdah in the night before sleeping. *Al-’Imam ’Al-’ Alust says at the

end of his introduction to Sirazu’I-Mulk thus:*°

sasadl Jaui ol OIS - - ol o Adile Ge 45050 il AT
B o gads agdy ¢« uma¥ s Hhu Lage ¥ Al S ellall sy (3l &l

Jgaall g 2my Ll (38 g3l) e 400 Juis ce):\j\ )l

Meaning:

It has been recorded by Ibn Mardawih on the authority of “Aisha that the
Prophet 2 ysed to recite “Alif Lam Mim Tanzil as-Sajdah” and
“Tabaraka lladhi biyadihi’l-Mulk” every night. He did not leave them
(unrecited) either on a journey or at home. This is why with some other
reasons that it is said that reciting them every night is recommended. All
praises belong to Allah Who has assisted me to be reciting them like that

since | attained the age of distinction till today. | beseech Allah to
continue assisting me on it for the rest of my life and accept it (from me).

The above quotation has shown that he was conversant with the Glorious Qur’an
daily in following the Sunnah of the Messenger of Allah. He was always with the truth
and speaks the truth even before the leaders and elders in his sermons and speeches. He

was a scholar of lots of charity, Salah and Istighfar (seeking Allah’s forgiveness for his
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sins). The first part of his night was in communicating with his Lord while his last part

was for writing. His life was completely devoted to the religion of Allah all in the name of
reviving the Sunnah of Prophet Muhammad -2 . His religious meditation and inclination

made him to compose some poetical lines as follows:
Sle s aal) il s * e Ul g dadia Ul el Ul
o3l ol adla gl i g * AL A S el Ja

Meaning:

I am a sinner, an error maker and a disobedient (servant) while He (Allah)
is the Forgiver, the Merciful and the Overlooker. | have met three
(qualities) with another three (qualities) soon will His qualities overwhelm
my own qualities.

Some other poetical verses that had shown and reflected not only his spiritual
attainment but also his preference of the hereafter over this world by yearning for Allah’s

paradise are:
Musglecda Vel ol I * Wi (a1 B o sl Y s

Meaning:

The Most Beneficent has surely described paradise for mankind
And every heart of the (true) servant feels its desire

I do not know the likes of it on the surface of the earth

Till we secure an abode in you for familiarity.

Furthermore, his level of religiosity was also displayed by him on his sick bed
towards the end of his life, when he was unable to stand and sit as well as make ruki‘u and

sujiid but observed his last Ramadan fasting in that highly deteriorated health condition.

2.8.2 His Academic Life and Status

Al-’Imam ’Al-’Alast Al-Kabir did engage himself in academic activities and
attain the greatest position an Islamic academic will hope to assume. According to
Mahmad Shukri, his yearning for scholarship was dearest to him than his life and
livelihood till he passed to the great beyond.®? His major academic activities are teaching,

55



writing and commentary on books, as well as intellectual debates to correct
misconceptions and revive the Sunnah of the Prophet.

He started teaching at his tender age till he attained puberty age and became
perfect in it in many schools and centers such as the Madrasah of Imam Abu Hanifah in
the year 1237 A.H., the Qadriyyah Madrasah, the Marjan Madrasah, Madrasati-n-
Nu‘man, al-Madrasatu’l-Qamariyyah, al-Madrasatu’/-°Umariyyah, the Mosque of as-
Sayyidah Nafisah, the mosque of '4/-°Ata, the mosque of Nu‘man and the mosque of al-
Hanan.*® He was the custodian of books in the school of “Ali Pasha where his father was
rated as the third teacher among others. His diligent discharge of duty and responsibility as
a teacher and preacher caused him to be awarded the honorary title of “Teacher of the
Astanah”; Medal Award for answering the Iranian questions which other scholars turned
down; the custodian of the endowment for al-Madrasatu’l-Marjaniyyah and the Mufti of
the Hanafiyyah in Baghdad. Hence, he became a celebrity throughout the whole region of
Ottoman Empire.

In addition, his academic activity of writing, which he started since he was thirteen
years old, did afford him the opportunity of reading wide to compose valuable and
instructional works in different fields of Islamic Sciences. He also had commentaries on
many great works of his period for the benefit of the Ummah. One of such commentaries
is his commentary on the book entitles: “al-Burhan fi ’Ita“ati’-s-Sultan” which was
originally written by ash-Shaykh C°Abdu’l-Wahab Affandi Yasin Zadah. Other
commentaries include his Shariu (explanation) on “Al-Qasidatu’l-Qadiriyyah”, “al-
Qasidatu’l-°*Ayniyyah”’, Kashfu-¢-Turrah” and others. These great commentaries especially
on “al-Burhan fi ’Ita“ati-s-Sultan” brought him closer to the men of power in Baghdad

during the governorship of “Ali Pasha.
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His attainment of Muftiship of Baghdad at the age of thirty-three (33) years was a
sign of his dedication to academic activities in his life sojourn.®* He was appointed on
merit by Governor °Ali Rida Pasha, due to his heart touching, informative, educative and
eloquent sermon he delivered in the presence of his teachers and elders in the central
mosque of al-Jil1 in the year 1250 A.H.%

2.8.3 His Ascetic Life

Undoubtedly, ’al-’Imam ’al-’Alast was living comfortably according to his income
from his academic activities. He was not, however, after the material things of this world
as he was contented with whatever is at his disposal from lawful sources. Unlike some
scholars among his contemporaries who were busy enjoying material things at the expense
of others. This made him to mock and condemn some Sifr Shuyizkh among the Turkish
‘Ulama’ of his period who were enjoying at the sufferings of others in Istanbil during his
stay therein for the redressing of his issues. Similarly, he did not hide the truth, like some
scholars in Istanbul, for material gains. He rather exposed the truth without fear of anyone
through speech or writing. This landed him in trouble and crisis with the ruling political
power during the governorship of Najib Pasha.%

Thus, he was deposed of his Muftiship and denied of his income which made his
financial situation become unbearable for him, his family and the students that were living
under his roof. Hence, he had to sell some of his belongings such as books etc.®” for
survival instead of begging others because of both self and religious reserves which depict
him as an ascetic scholar.?®By this; he was able to bear the situation with patience,
fortitude and perseverance without resorting to unlawful means of livelihood to survive.

He took life very simple which caused him to accommodate his students, clothe

and feed as well as house them till his death. His thought about life is expressed in the
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following lines of poems composed by him during the period of his sickness which led to

his death:
gdinall () 3l i) gy uadl o Al Jalall oo L )l
A aal o oo aaal of 8 * eyl L)
a5y 5 i sl 253 * i Jglag (e 4ie 25308

Meaning:

Oh Lord! My love of the world is not for the enjoyment of spending my
time with the unreliable transgressor

But my love for that is for the interest (I have) in reviving the religion of
Ahmad, my great grandfather (i.e., Islam)

And to defend it against whoever wants to downgrade it by enviously
protecting it with all my possessions

2.8.4 His Mystical Life
The kind of environment in which ’al-’Imam ’al-’Aldsi was born and grew up to
witness did not afford him the opportunity of not affiliating to a Safr Order. On this,

¢Abdullah al-Bukhari notes:

A OS5 al e Ak A Cud lle aa g A Gl gle) A S
10020g3 Jae (55 44 )l

Meaning:
He lived in a period and place where it was difficult to find a scholar
without having a Tarigah (Sufr Order). And whoever does not belong to
a Tarigah will be suspected (and accused).

Thus, ’al-’Imam ’al-’AlasT was initiated into Naqushabandiyyah Tarigah, before
twenty years of age, by one of his teachers, Shaykh Khalid Diya’u-d-Din an-Naqushabandi
during one of his Sufr trips to Baghdad. The Tarigah was the most common Sifr Order in
Baghdad as it was supported by the then Governor, Dawud Pasha. According to Magsood
Jafri, this Tarigah was among the Sunni Sufistic Order which strictly adhere to the Qur’an
and Sunnah and by not going against the Sharitah.’®* *Al-’Imam ’Al-’Aliist describes his
teacher as the follower of the path of Ahlu-s-Sunnah®? and he says in another area thus:
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Meaning:
What we witnessed in his affairs is that he is always busy with Figh
books...We have not seen him discussing anything from Safi books. We
rather saw him prohibiting research into books of the elders among the
Mystics such as al-Futihat, al-Fusiis and almost all the books of ash-
Shaykh Akbar (Ibn “Arabi).

The above quotation is not a proof to say that ’al-’Imam ’al-’AlGs1 has not been
influenced by one way or the other mystically even if little. This is clearly shown in the
writing of his Tafsir where he delved into the validity of Sifi methodology of Qur’anic
interpretation. However, he did not condone any flaw committed clearly by the Sifis
against the Shari“ah except that he voiced out through writing or speech. This was
possible for him because he only took Tarigah as a way and not as a defined ideology or
distinct ideology. Thus, at times he praised them and at times he condemns their evils. It
can be categorically said that he was not a Safi adherent in issues that contradict the
Shari‘ah based on Qur’an and Sunnah such as belief in Pantheism (Wahdatu'I-Wujiid),
abandonment of obligatory duties, drinking alcohol, seeking assistance from other than
Allah and others.

Based on the above, it is hereby concluded that ’al-’Imam ’al-’ Altst was a Sifi of
an-Naqushabandiyyah Tarigah and not a Sifz of extreme thoughts and doctrines popularly
known as al-Batiniyyah where the Qur’an and other Islamic tenets are interpreted
symbolically as pointed out and condemned by him in his Tafsir Rithu I-Ma‘ani.'** These
extremists in Tasawwuf, to our dismay, often referred to ’al-’Imam ’al-’ Aliis as not part of
them by calling him “Ahlu-z-Zahir- »W) Jal while they referred to themselves as “Ahlu’I-
Batin-obW) Jali” 1% Thus, his involvement in Tasawwuf was not only based on knowledge
in Kitgbu wa Sunnah (Qur’an and Traditions of the Prophet) and true perception of the
Tarigah but also on al-Wasariyyah (Moderation) which is one of the tenets of success in

life.
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2.8.5 His Political Life

The ardent zeal and aptitude of ’al-’Imam ’al-’Altsi for the dissemination of
knowledge as well as his intellectual disposition amidst the masses without fear of the
leaders, made him a famous and recognized young scholar in Baghdad. He held several
teaching posts in schools and mosques as well as centers through which his relationship
with those in political power was established to bring him fortune and misery in his
political sojourn.

His indelible political life cut across the regime of some governors in Baghdad
which began with Governor Dawud Pasha (1232 A.H-1247 A.H) whom ’al-’Imam ’al-
’AlasT assisted in gathering people around him for the progress and development of the
city. This continued until the Ottoman Empire invaded the city with almost twenty
thousand soldiers, hence, Baghdad was afflicted with hunger and plague which led to the
death of at least one hundred and fifty people in a day. ’Al-’Imam ’Al-’Alisi among
others stood firmly and truthfully in support of Governor Dawtd Pasha, whose tenure was
highly productive, religious and educative,'% against his siege by the Ottoman Empire’s
forces under the leadership of °Ali Rida Pasha. Shortly, Governor Dawid was
apprehended and dethroned of his governorship. Then, ’al-’Imam ’al-’Alasi went into
hiding for the fear of being arrested.%’

Consequently, he was later arrested and imprisoned by the new Governor, “Ali
Rida Pasha. This in the first instance, because of his support for Dawud Pasha against the
Ottoman forces.!%® And in the second instance, because of his support for the new Mufti,
°Abdu’l-Ghaniy Jamil in instigating a rebellion against the new governor which led to
restriction of his movements and activities for almost one and half year.'® He later
regained his freedom through the intercession of the Naqushabandi associates before

Governor “Ali Rida Pasha and was thus given back his teaching posts.
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Furthermore, he was fortunate to deliver a sermon at the mosque of Al-Jili in the
month of Ramadan in the year 1250 A.H. which either by accident or deliberately was
attended by the Governor whom he had conflict with. The Governor was moved and
amazed by his mode of presentation of issues and explanations which made the Governor
to invite him to his palace during ®/du’I-Fisr festival. This opened a new door of cordial
relationship between ’al-’Imam ’al-’AlusT and “Ali Rida Pasha. Thus, he was officially
recognized through his official duties as the custodian of Marjan endowment and Mufti
Hanafiyyah in Baghdad. By this, another fortunate period set in for him again after a
period of misery and fear, hence, his financial status was highly raised and was living
comfortably until another Governor was put in place in 1258 A.H./1842 C.E.11°

The replacement of °Ali Rida Pasha after his dismissal by Muhammad Najib Pasha
brought about another period of misery for ’al-’Imam ’al-’Alasi socially, economically
and politically as the new Governor maltreated him and undervalued his status. Thus, he
was stripped off his official appointments and denied his salaries. After a moment, he
embarked on a journey seeking justice and redress of his affairs from the highest political
power in Constantinople. His fortunes and blessings were later returned to him through
the intervention of Shaykh Islam Ahmad CArif and the Grand Vizier Mustafa Rashid
Pasha. He was compensated with a yearly stipend and the Judgeship of Erzurim (s s_=_l)
but he rejected the judgeship. Then, his friend Shaykh Islam granted him fifty thousand
(50, 000) Qurash from his own personal wealth before his return to Baghdad.

Thus, ’al-’Imam ’al-’Alust’s life became comfortable back after his journey to
Constantinople (Istanbiul). On his way back to Baghdad, he heard the dismissal of
Governor Najib Pasha which was due to series of oppression and mismanagements during

his reign.** This, perhaps, might also be because of ’al-’Imam ’al-’AliisT’s complaint
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against him even though it is not historically evident but psychologically deduced. It was
two years after this epic journey that he passed away.

It has been observed that ’al-’Imam ’al-’AliisT’s closeness to men in political
power was not intentional but on purpose to check the excesses of the rulers in their
governance and the scholars who in the name of religion engraved in materialism at the
expenses of their religions duties of commanding what is good and forbidding what is evil
as in the case of Istanbil scholars.

2.9  His Creed and Madh-hab

Introduction

The word creed in Islam is known as °4gidah in Arabic language. It is the
foundation on which Islam is built. Its fundamentality has been a bone of contention in
the Muslim Ummah to the extent of dividing it into sects. Thus, it’s quite important, for
whoever wants to categorize anybody to a particular creedal sect or school of thought, to
be cautious as an intensive knowledge and information about both the Sect to affiliate to
and the person to be affiliated, are needed for a just conclusion to be made. It is not an
evidence or excuse that a personality possesses one among other doctrines and thoughts of
a group or sect, and then he is automatically part of them. Judgment is to be made based
on the overwhelming (Aghlabiyyah or Ghalib-\¢ § ile) ideas or doctrines or thoughts
of such an individual as he has right to his idea or thought and that human’s thought can
not be the same always. However, no idea or doctrine or thought should contradict
Allah’s wills and commands as entrenched in the Glorious Qur’an and Sunnah of the
Prophet and has practiced or explained by the pious predecessors among the companions
and their followers.

Thus, the yardsticks for a correct thought or idea or doctrine are: the Noble Qur’an,

Sunnah and understanding of the foremost in faith. It is apposite to state here that nobody
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is devoid of flaw except Allah, hence, the gravity or weight or quantity of the flaw will
determine whether such individual is to be blamed or excused in proportion to his action.

On this Sa‘id bin Musayyib says as quoted in Jamiu Bayani’l-*llm of Ibn ‘Abdu’l-Barri:
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Meaning:
There is no scholar or a noble person or a virtuous man without a flaw.
But whoever has more virtues than his deficiency then his deficiency will
be overlooked for his virtue just as someone whose deficit overwhelms
(his virtue) then his virtue will be useless (because of his overwhelming
deficiency).

Likewise, Ibn Taymiyyah is quoted by Al-Bukhari to have said:
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Meaning:

Surely, whatever is established to be bad among the innovations and the
prohibition in the Qur’an and Sunnah or what is in contrary to the Qur’an
and Sunnah, when it is done by a person among others (scholars) such a
person should be excused for his Ijtihad (personal effort) or Taglid
(followership) or because of his incapability (to do otherwise).

Based on the above quotations and others not quoted, it can be concluded that, it is
dangerous and disastrous to label or categorize or affiliate another fellow Muslim to a
particular sect or group he has not attributed himself to, most especially when the status or
condition of the person is not obviously clear for definite conclusion. It is rather
encouraged to be giving excuses to one another and particularly the Islamic scholars who
are the carriers of Islamic flags, heirs of the Prophet and the torch-bearers of Islamic
messages. It should be noted that any attempt to defame or accuse or label any scholar
among the Islamic scholars negatively because of an error amidst his virtues may lead to
damages and pandemonium in Islamic issues and messages. Similarly, any attempt to
qualify him positively because of a virtue amidst his flaws and evils may jeopardize the

religion. Thus, the principle of the weightiest is the best to be used in human interpersonal
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relation as it is going to be done on the Day of Judgment in line with Q101:6-9 where
Allah says:
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Meaning:

Then as for him whose balance of good deeds will be heavy. He will live
a pleasant life in paradise. But as for him whose balance of good deeds
will be light. He will have his home in Hell of Hawiyyah.

His Creed

A critical study of ’al-’Imam ’al-’AlasT’s life shows that he is a man of vast
erudition. His knowledge is difficult to be limited to a particular area in the Islamic
sciences. With regards to °Agidah (Creed or theology), he is well equipped with
knowledge about the doctrines and theological discussion of various sects both Islamic
and non-Islamic. This has made it tedious for people to categorically affiliate him to a
particular creedal school. Whenever he talks from the perspective of a sect, it is as if he
knows nothing about other sects which is not so. He is well grounded in his knowledge
about Mu‘tazilah, Shi‘ah, Ash®ariyyah, Karramiyyah, Khawarij, Sunni, Sift, Philosophy,
Aitheism and others including the Salafiyyah. Thus, judging him from the creedal point of
view should be based on his positions on theological issues after his multifarious
expositions.

Undoubtedly, and arising from his conclusion on Creedal discussion, ’al-’Imam
"al-’ AlGsT is not only a member of the Ahlu-s-Sunnah sect but also the Salafiyyah which
can be regarded as a sub-sect of the Ahlu-s-Sunnah wa’l-Jama®ah. He is found in most
cases, of saying the word Salaf Salik, upholding the position of Salaf Saliz and very happy
to affiliate himself to it''* as contained in his book especially his Tafsir. It has also been

recorded that he encouraged his children to follow the path of the Salaf.
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According to Az-Zirkili, ’al-’Imam ’al-’AlGsT was of a sound Islamic creed of the
early Muslims (Salaf) even though he passed through the Naqushabandiyyah Sifi

Order.'® In his own submission, Adh-Dhahabi says:
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Meaning:

And al-AlasT is of Salafi School and Sunni creed. This is why he (always)
refutes the ideas of the Mu‘tazilah, Shi‘ah and others who oppose his
(Sunni and Salafi) school.

Based on the above, he was a Sunni scholar that abhorred any act of innovation in
the religion of his great grandfather Ahmad as observed by himself in one of his poems on
his sick bed. His true ideology and creed can also be ascertained from his opposition to
the ideas and thoughts of the scholars before him who were either Shi‘ah or Mu‘tazilah or
Ashcariyyah etc., which shall be discussed in details- 4! ¢l (- in chapter three and four of
this study. His ability to touch and read various books of many sects made it easy for him
to constructively criticize any sect that is against the Qur’an and Sunnah theologically.

It has been observed that his errors in some theological issues made some writers
such as Al-Maghrawi, “Abdur-Rahman al-Qadi etc., to affiliate him to other sects such as
Ash‘ariyyah, Tafwidiyyah and Sifiyyah. However, it can be argued that ’al-’Imam ’al-
’AlGsT had taken some theological position because, perhaps, of the fact that he had some
scholars (one or two) who had preceeded him in that or because of the available evidences
to him. Thus, at times he allegorically interprets (7a ‘wil-J:55) verses about the attributes
of Allah and at times he involves in Tafwid (relegation of the meaning of a verse on
Allah’s attribute to Allah) without explaining its nature or manner to follow the Salaf and
at times he does the Tafwid contextually by giving a probable meaning with reference to
some Salafis. 1!’

This is how he is swerving between the opinions of Salaf which undoubtedly one

will be Marjih (less probable) and the other will be Rajis (more probable). But, both are
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still within the Salafiyyah circle. Thus, his Sunnism and Salafiyyah membership is
obviously clear as it is the weightiest and heaviest of all if justice is to be done with him.

His Madh-hab

The word “Madh-hab” in this discussion refers to figh schools of law which the
common ones are: Hanafiyyah, Malikiyyah, Shafi‘iyyah and Hanabilah. As discussed
under “His Creed’',’al-’Imam ’al-’AlGsT is a scholar of vast erudition in various branches
of not only Islamic sciences but also modern sciences as displayed in his Tafsir work.!!8
His Figh knowledge cut across Figh Madh-hab of not only the Ahlu-s-Sunnah but also
other Islamic sects,'*® most especially, the Shi‘ah such as Imamiyyah.**® He has
categorically mentioned his Figh School of thought even though he does not completely
lean to it in some cases where proofs are against it.

’Al-’Imam ’al-’ Alusi, thus, belonged to the Shafi’t school of thought abinitio right
from the beginning of his education by studying Fighu-sh-Shafir (Islamic Jurisprudence
of Shafi‘t) from his father. He later grew up to study both Shafii and Hanafi books of
Figh. This made him to have a shift of thought on Figh Mu®amalat (I1slamic Jurisprudence
on Interpersonal relation) to the Hanafiyyah school of thought in most cases. According to
Adh-Dhahabi, ’al-’Imam ’al-’Alasi was more of Hanafi than Shafii but he had not
inclined completely.*?* Likewise, he had never followed any Madh-hab dogmatically
without any sound proof. For instance, despite his declaration of being Shafi‘i and Hanafi,
he accepts and upholds the Hanbali’s view on the uncreatedness of the Qur’an against the
Mutazilites’ position that the Qur’an is created.??

In conclusion, it can be said that he is a Shafi’i by name and Hanafi by practice.
His efforts in searching for the truth made him to become a Mujtahid in the latter part of

his life. This is expressed by one of his students as quoted by Al-Athar thus:
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Meaning:

He was a scholar of different schools (in terms of knowledge). He was
well acquainted with (information about various) sects and creeds as well
as peculiar knowledge. He was a Salafi in creed and a Shafi®i in Figh
School except that he inclined to the great Imam (Abt Hanifah) in
majority of issues. But, towards the ends of his life, he leaned to Ijtihad
just as the likes of his among the Critic Scholars.

Thus, in all ramification, ’al-’Imam ’al-’AlusT is a Sufi-Sunnz but Salafi in creeds,
thoughts, actions, behaviors and practices. If any judgment is made in contrary to this
submission against him, then such is not only un-academic but also unjust to the status of
’al-’Imam ’al-’ Altst.

2.10 His Works

’Al-’Imam ’al-’AlasT was a scholar of high thought and memory. The worth and
value of his intellectualism can be appreciated more by reading through his mammoth
work of Tafsir or any of his books. He was a prolific author whose pen is always on paper
since he was thirteen (13) years old. He had contributed immensely to both Islamic
sciences and Arabic language. These contributions of his cover books, articles,
commentaries and poetry. His works can be grouped under the following subject matters:
A. Tafsiru’l-Qur’an (Qur’anic Exegesis)

1. Rahu’l-Maani fi Tafsiri’I-Qur’ani’l-°Azim wa-s-Sab®’I-Mathani —
Sl pall 5 adaall G A a8 Jlaal) 7 5

This is a Tafsir encyclopedia in which the author has gathered information from
the previous exegeses.

2. Daqa’iqu-t-Tafsir - swsill 8

This book, as mentioned by ’al-’Imam ’al-’AlisT, is a collection of research works
on Tafsir done by some Mufassiriin who include ar-Razi, al-Baydawi, ad-Dawani, Abu-

Su‘ad, Ibn Kamal Pasha among others. He gathered them together with commentary and
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named it “_w&3 382, The ownership and authorship of this work by ’al-’Imam ’al-’ Aliist
is being refuted by Muhsin Abdu’l-Hamid in his book entitled “Al-’ AliisT Mufassiran”'?*
that it does not belong to him. It rather belonged to another author by name Mustapha and
that ’al-’Imam ’al-’ Al@isT only commented on it.
The above by Muhsin seems incorrect as it is contrary to the statement of ’al-
’Imam ’al-’ Alast affirming and ascertaining the fact that it belongs to him thus:
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Meaning:
Verily | have retained all what is written by these respected scholars in a
collection of mine which I titled “Daga iqu-t-Tafsir”
Likewise, Al-Athari, one of the students of the grandson of’al-’Imam ’al-’Aliis,
Mahmtd Shukri says about this book thus:
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Meaning:

(It is) a unique collection at his own level. It is being mentioned (by ’al-
’Imam ’al-’Alist in another book of his) at page 431 of Ghara’ibu’l-
Ightirab. My deceased teacher, As-Sayyid Mahmitd Shukri, the grandson
of the one whose biography is being given, had made me to study it (under
him). It (the book) is one of the average compilations that belong to this
grandfather (al-’Imam ’al-’Alisi) of his (Mahmad Shukri).

Thus, it can be concluded that the book-Daga’iqu-t-Tafsir- as a compilation of
other Mufassirin exposition on some chapters of the Qur’an, belong to ’al-’Imam ’al-
> Altist.

B. Al-°Aqidah (The Creed or Theology)
3. An-Nafahatu 'I-Qudusiyyah fi-r-Raddi ala - Imamiyyah-
aley) e 2l b i) sl
This book is on the Creed of the Imamiyyah group among the Shiah sect of Islam.

It is refuting their ideas, thoughts and Creeds that are in contrary to the creed of Ahlu-s-
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Sunnah, most especially the Salafiyyah which is another proof to show that ’al-’Imam ’al-
’Alast was a Salafi. It is of one hundred and forty-four pages according to the edition got
from the archive.?” This book he wrote at early stage of his academic life!?®

4, Nahaju-s-Salamah ’ila Mabahithi’l-Imamah- 3aWY) Gali ) Al zei-

This book was his last book which is also on refutation of the Creeds of the Shiah
such as declaring other Muslims as Kuffar, abusing the Companions, the concept of
Imamah, conditions and qualities of whoever is to take, the position of Imamah, Concept
of Khilafah etc.*?® It was written during his last sickness of his death; hence, he was unable
to finish it.The finishing was done by his grandson Mahmtd Shukri in the year 1301
AH.10
C. At-Tartkh (History)

5. Risdlatun fi Tarjamatihi —4ies 5 A4l

This book was written by him at the age of sixteen (16) years on his own
autography in the year 1233 A.H. It has been listed, according to al-Bukhart as part of his
books™! by his son Numan Khayru-d-Din ’al-’ Aliisi and his grandson, Mahmiid Shukri.

6. Nashwatu-sh-Shamiil fi-s-Safar ’ila Islambiil-d ssda) ) il 3 J gald) 3 5d5

This book was written in the year 1268 A.H. to document all what he witnessed on
his adventurous journey to Isiambil (Constantinople), the capital city of the Ottoman
Empire. It mentions the cities passed by as well as the personalities met by ’al-’Imam ’al-
’Alast It is of fifty-four (54) pages according to the edition published by the State Press of
Baghdad in the month of Rabiu’l-Awwal, 1291 A.H.132 There is a new edition for the
book in Darul’-Kutubi’l-*limiyyah book publisher published on 5" January 2017 with

eighty (80) pages and the examiner is Muhammad Salim Hashim.!33
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7. Nashwatu’l-Madam fi’I-°AwWdi ’ila Dari-s-Salam — #e) Dy I 2sall 3 alaall 3 85

This book was written in the year 1269 A.H. to document what and who he had
encountered on his way back to Darus-s-Salam (Baghdad) from the city of Islambil. 1t is
of One hundred and thirty-four pages according to the edition got online which is the first
edition published by the State Press, Baghdad in the month of Jumada'I-Akhirah, 1293
A.H. It mentions both the cities and personalities that al-’Imam ’al-’ AliisT came across on
this journey. It is in this he mentioned the attitudes of the scholars he met on his way
back, some positively described and some negatively described with regards to
materialism and possession of knowledge. 3
8. Ghara’ibu’l-Ightirab wa Nuz-hatu’l-’Albab fi-dh-Dhahab wa’l-’Igamah wa’l-
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This book is of four hundred and fifty-one pages on his autobiography, biography
of other scholars he met on his journey to Islambil and from it to Bahgdad, intellectual
debates on religious and language issues that took place between him and Shaykhu'l-
Islam, Ahmad CArif. It contains different issues ranging from Figh (Islamic Jurisprudence)
to Tafsiru’l-Qur’an (Qur’anic Exegesis) and other miscellaneous issues. It was written
completely in the year 1270 A.H. and published in Baghdad by ash-Shabandir Publisher,
1327 A.H. and sponsored by the owner of the Press.*®
9. Shajaratu’l-’Anwar wa Nawaru’l-’Az-har - ¥ )\ sis 5l Y1 5 ol

This book is also known as Ash-Shajaratu-f-Fatimiyyah. It was written in
Constantinople to contain history about the progeny of Fatimah the daughter of the
Prophet as mentioned by him in Ghara 'ibu’I-Ightirab**®
10.  Shahyu-n-Naghm fi Tarjamati Shaykhi’l-1Slam- DY) gl das i 4 a2l gl

This book is on the biography of Shaykhu’l-Islam of Ottoman Empire, Ahmad

¢Arif Hikmah, who accommodated him in Islambiil.*3
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11.  Hadigatu’l-Wurid -25_5) 38

This book is also on his autography and the biography of his father, As-Sayyid
Abdullah Afandi. He had mentioned therein the names of his grandfathers and great
grandfathers. He stated this as part of his work in Ghara ibul-Ightirab*3®
D. Fatawa (Legal Verdicts)
12.  Al-’Ajwibatu’l-*Iragiyyah “ala’l-"As 'ilati’l- Iraniyyah -

A ) ALY e 21 el Ay )

This book contains thirty (30) questions on different fields of Islamic Sciences
such as Tafsir, Language, Figh, Theology, Philosophy, Logic etc. The questions were sent
from the city of ’Iran to the Ottoman authorities in Baghdad perhaps because of the
theological polemics between the two countries as ‘lraq was a Sunni nation while ’Iran
was a Shi‘i country. This means, according to Nafi, that these questions had political
implications on the legitimacy of Ottoman rule.**® Hence, no scholar in Baghdad was
ready and able to answer until he volunteered himself for the response which led to his
Medal Award from the Sulzan. The book was first published in Constantinople in the year
1317 A.H. by Maktabatu-s-Sana it
13 Al-“Ajwibatu’'l-°Iragiyyah “ala’l-’As ilati’[-Lahiiriyyah
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This book contains questions from the scholars in Lahore, India to the scholars in
Baghdad. It is of sixty-five (65) pages on the defense of the companions against those that
are abusing and faulting them. It was first published in the year 1301 A.H by al-
Hamidiyyah Publisher in Baghdad. The book was approved with great price by the
Ottoman Sulzan, Mahmiid Thani'**. The first printing that looks like manuscript is got

from the archive.'#?
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14.  At-Tibyan fi Masa’il "Iran- o) Jbas A sl

This books is also on issues from Iran that were explained by ’al-’AlGsT and
presented it to Sultan Mahmiid Khan. 4
E. Al-Lughghah (Language)
15.  Kashfu-z-Tarati cani’l-Ghurrah- 3_sdl oe 3kl ais

This book was written as a commentary on another book entitled “Durratu’l-
Ghawas” authored by al-Har1ri. He wrote it during his stay in Constantinople. It was first
published in Damascus by al-Hanafiyyah Publisher in the year 1301 A.H. This book is
also known as “Ghayatiil- ‘Ikhlas bi Tahdhibi Nazm Durrati’l-Ghawdas™**
16.  Hashiyatu °ala ibni “Asam - pbac ) e il

He wrote this book at the age of sixteen and named it “Buliighu’l-Maram- & sh
&l "It is on Balaghah- Rhetoric'*
17.  Hashiyatu Sharhi’l-Qazar- kil 7 & dila

It is a book on Arabic Grammar which he wrote at his age of thirteen (13) years but
did not complete it before his death. It was later completed by his son, Khayru-d-Din
Nu°man. It was published in Qudus in the year 1320 A.H. He wrote it as his contribution
to teaching during his teaching period.!4
18.  Al-Fawa’idu-s-Sinniyyah mina’l-Hawashi al-Kalanbuwiyyah —

A plSH sl (a Aind) 0

This is a book on literature and criticism
19.  Fawa'idu wa TaCligat fi-n-Nahw- s>l (8 Clagdas g 20 58
20 Al-Ghurrah- 3_&l

This is the summary of the book entitled “Durratu’l-Ghawas™ of al-Harir1. It was

after this summary that he then did the explanation and commentary in another book
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named “Kashfu-z-Tarrah ®ani’l-Ghurrah” which has been mentioned earlier as part of his
books.
21.  Ta%lgat Cala "Alfiyati Ibn Malik- W o 2l e cilaes
This has been mentioned by him in his Tafsir book Rithu’l-Ma‘ant
F. Al-Manyiq (Logic)
22.  Sharhu Silmi - “Uriij - ¢ 320 sl & s
This book is on Logic which he wrote at the age of nineteen (19) years. **7
23.  Hashiyatun Bahyatun ala “‘Abdu’l-Hakim (Ash-Shamsiyyah) -
(adll) afall 2 o duen 4pdls
G. Ash-Shi°r (Poetry)
24.  Al-Fidu’|-Warid “ala Rawdi Marthiyyati Mawlana Khalid -
A LY 50 4 ye s Slo )5l Gl
It is a commentary book on the poems composed in memory of his teacher Khalid
an-Naqushabandi. He finished it in the year 1245 A.H. and was published in the year
1278 A.H. by al-Kastaliyyah Publisher in Makrisah. The poems were composed by
Muhammad Jawwad as-Sayahubiish while ’al-’Imam ’al-’ AliisT did the commentary.4®
25. At-Tarazu’l-Madh-hab fi Sharhi Qasidati Mad-hi’l-Bazi’'l-’Ash-hab-
Gl L e sanal 2 5 8 dall )k
The poems on which ’al-’Imam ’al-’ Altsi commented was composed by ‘Abdu’l-
Baqi Al-°’Amari in which he was praising Shaykh ‘Abdu’l-Qadir al-Jilani. ’Al-’Imam ’Al-
> Alast finished writing this book in the year 1255 A.H. and was published in 1313 A.H. by

al-Falah Publisher in Cairo on the assistance of al-Hafiz al-Musuli.'*® This is one of the

books through which he has displayed his intellectual ability in language.*>°
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26.  Al-Kharidatu’l-Ghaybiyyah fi Sharhi’l-Qasidati’[-°Ayniyyah-
Aipal) 3l & 53 8 dgal) 5y A))

This book is a commentary on the poems composed by “Abdul’l-Baqi Al-°Amar1
on the praise of the fourth caliph, Ali bin Abi Talib. *Al-’Imam ’Al-’Alusi also displayed
his language ability in this book which was published by al-Hajariyyah Publisher in Cairo
in the year 1270 A.H. 1t was among his last writings after which he lived for a while.*
27.  Sharhu’l-Qasidati I-Qadiriyyati’l-Jaltlah- 3l &g 8l sauadll - 55

This has been mentioned by his grandson, Mahmiid Shukri as part of his books.
H. Al-Kutubu’lI-Mutanawwi®ah (Miscellaneous Books)
28. At-Tibyan Sharhu’l-Burhan fi ’Ita‘ati-s-Sultan-

OHhlud) della) 8 (e ) & 5 Gl

This is a commentary on the book of Ash-Shaykh “Abdu’l-Wahab Yasin entitled
“Al-Burhan fi Ita“ati-s-Sultan”. He was encouraged by Governor Ali Pasha to comment
on it in order for the Muslims to obey the constituted authority of the Ottoman Empire. In
the book, ’al-’Imam ’al-’AltisT was able to establish the legitimacy of Ottoman Caliphate
and refute the Shi‘i Imamate political theory and their other claims such as their creed of
the expected al-Mahdi ( ki) sagall)!52
29.  Sufratu-z-Zad li Safarati’l-Jihad- el 5 il o) 35 s

This book is focusing on Jihad, its virtue, etiquettes and significance to the
Muslims as well as the benefits entitle to the warriors. It was written to encourage his
people to participate in the Jihad against the attack of Russia on the city of al-Qawgaz in
the Ottoman Empire in 1853 C.E. It is of thirty-five (35) pages according to the edition got
online.'>® He finished writing it in the year 1270 A.H. and his son Nu°man Khayru-d-Din
did the final touch in the year 1272 A.H. but was published by Daru-s-Salam Publisher in

Baghdad in the year 1333 A.H.1%

74



30.  Magamatu fi-t-Tasawwuf wa'l-’Akhlag- 33AY) s Casaill i Clalia

This comprises of five magamat which were written to criticize the magamatu-z-
Zamakhshart (s ) @llis), The first Magamah was focusing on his will and testament
for his children; the second, third and fourth were about his life and the fifth one was on
the discussion between him and a Mystic, who used to visit *al-’Imam ’al-’AltsT lately in
the night, on this life and at-Tasawwuf (< s<ills Liall)2%5 1t was published in Karbala’ in
the year 1272 A.H. by al-Hajariyyah Publisher with the title “Magamatu Ibni’l-’Alisi-
s o) wlalie” Al-Bukhari affirms that the first one for his children was published with
the title “ "Inbd 'u’l-’Abna’i- £y ¢35

It is apposite to affirm here that his books are not limited to the once mentioned
above. It has been established by the Muslim historians of his environment that he had
commentaries on books, articles, sermons, epistles, fatawa (Islamic verdicts on issues),
essays and poetry of his own.

As regards his poems, some are contained in his book “Ghara’ibu’l-’Ightirab”,
“Hadigatu’l-Wurid” and his “Magamat”. However, they have been compiled together
for him as a Diwan (collection of poems). They remained as manuscripts in the library of
General Endowment in Baghdad and some are contained in the collection of poems that

belong to his son, Nu®man Khayru-d-Din ’al-’Alisi.  Some extracts of his poems are:

LSJ:IMS\‘OJ‘;’Q\ ) L@—'u—mﬁ‘
A aal gaa aaaal o) 4
S5 (5 a3 sl 250
Mytoe NWagy Sella Ll
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Meaning:

Oh Lord! My love of the world is not for the enjoyment of spending my
time with the unreliable transgressor

But my love for that is the interest (I have) in reviving the religion of
Ahmad, my great grandfather (Islam)
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And to defend it against whosoever wants to downgrade it by enviously
protecting it with all my possessions

And | will continuously be spreading knowledge in its milestones of
guidance in order to wipe off the concurrent doubt

(Kindly) bestow upon this weak body of mine a look through which you
heal it from the arduous sickness of its

All the diagnosis of my ailment proves abortive as whenever an attempt is
made for its cure, it does not work out.

Likewise, the following is an extract from his essays as contained in

Allamu’l-*Iraq:

Meaning:

’Al-’Imam ’Al-’Alast had some other works as manuscripts in the library of
general endowment in Baghdad which are written with his good handwriting that his
grandson describes as Lu’lu’ and Marjan.
handwriting of Sakihu’l-Bukhari which he wrote in the year he died is available at the

Library of endowment in Baghdad. He also wrote Juz'u Tabaraka with his hand at his

) day aie il ey Ko dnal) At (A daa o Gl G (e O
Al Gl 8 e 5 dmae 1SLe IS Wls 5l ) el 4 s 5e¥l s
|yt Lgia 4l iy Ulaa 55 43Slae ol 580 e 4l alas il Jza s s
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Verily, among the favours of the Lord is His ability of putting a controller
in the body known as the Heart. From it comes the order of prohibition
and commandment. Good and evil are made known through its thought.
Since it is a hidden authority and a delicate bunch in the body, Allah, -
Glory be to Him-, has made for it, among its honourable possessions, an
interpreter of everything and its ambassador known as the tongue. It
begins to interpret what is in it and exposes what can be exposed in its
aims. That is the first of those areas. This is part of it in the second phase:
Verily, the speech is (residing) in the heart but the tongue is made as the
leader over the heart.

tender age while he was reciting and memorizing Juz 'u “Amma.

With all observations and justice, the works of these great scholars cannot be

mentioned in totality as researches are still exposing the missing, hidden and uncompleted

ones in the manuscripts centre in Baghdad.
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2.11  His Challenges

’Al-’Imam ’Al-’AlGst had to face a lot of challenges in his attempt to revive the
Sunnah of the Prophet in the city of Baghdad, his environment during the Ottoman Empire
in the nineteenth (19™) century. These challenges cover his Socio-Economic and Religio-
Political as well as heath life since his twenties till the year he died.

With regards to his Social challenges, he was being envied by both his colleagues
and scholars including the elders. This was because he became known and recognized at
his early age of twenties not only as teacher in reputable schools but also as preacher in
mosques and Islamic centres. His eloquence and clarity of speech are other reasons for his
social crisis with his contemporaries. His natural and divine praiseworthy characters
brought nothing unto him from the envious people except strong enmity and opposition.>°
This hatred as well as enmity reached the climax when his people lied against him before
the Governor, Dawtd Pasha, that he abused Ibn Hajar one of the scholars of Shafi‘i school,
hence, he does not fit to become the Mufti. However, the Governor did not accept their
claims against ’al-’ Imam ’al-’ Alisi. He rather retained his position for him, as teacher and
Mufti. He was later deposed of his duties by Governor °Ali Rida Pasha.

Economically, he was not comfortable after depriving him his duties as teacher and
Mufti. His source of income was cut off from him, thus, he became completely destitute to
the extent of selling his books and belongings for survival. He was unable to cater for the
students living under his roof anymore. This financial incapability made him to seek
justice on his affairs and compensation for his services from the ruling Ottoman Supreme
Judicial Council. Therefore, he embarked on an arduous journey to Islambuil in the year
1267A.H. And after the judgment was delivered to his favour, he was granted a yearly
stipend, and then the Judgeship of the city of Erzurum which he rejected. His friend,

Shaykhu’I-1slam Ahmad ©Arif, also donated money to him out of his own wealth. Thus,
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after the justice and redress was ascertained ’al-’Imam ’al-’AlGs1 returned back to
Baghdad in the year 1269 A.H.

His religious challenges led to his social challenges as he was carrying out his
religious duties then some people started hating him and were jealous of him. Another
important religious challenge of his was his conflict with the Shi‘i scholars within and
outside his city, as he was always refuting their creeds and thoughts. The Shi‘i scholars
from Iran sent thirty questions to Baghdadi scholars for answers, but, none of them was
able to answer until ’al-’Imam ’al-’AltisT volunteered himself to proffer answers to the
questions.

’Al-’Imam ’Al-’ Aliist was neither a politician nor a political officer but had cordial
relationship with men of power for religious purpose. He did assist them to maintain law
and order of Shari‘ah according to the Qur’an and Sunnah as in the regime of Governor
Dawad Pasha who ruled Baghdad Islamically. The Ottomann forces later disrupted his
regime which led to a siege of Baghdad for a long period. ’Al-’Imam ’Al-’Aldsi was
among those that supported Dawid Pasha in resisting the invaders but they were later
defeated. Thus, Dawud Pasha was stripped off the post and ’al-’Imam ’al-’AlasT went into
hiding for the safety of his life when he was being declared wanted. He was later arrested
and imprisoned after instigation against the new Governor, ‘Ali Rida Pasha. However, he
was later released by the Governor and after his heart-touching sermon in the presence of
the Governor, he was appointed as the standing Mufti. He was deposed of this position by
Governor Muhammad Najib Pasha who over-throned °Ali Rida Pasha.

Thus, he misbehaved towards ’al-’Imam ’al-’Alasi, undermined his position and
social influence and recognition, though it was not all that easy as ’al-’Imam ’al-’Alust
had gained the loyalty of the populace. It was this situation that led to economic crisis

before his journey to Constantinople.
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With regards to his health challenge, he had a deteriorating health through a
serious cold and fever on his way back to Baghdad from Constantinople in the year 1269
A.H. It later extended to serious headache which he experienced intervally till the year
1270 A.H. when he died.*®°
2.12  His Death

The adventurous journey he embarked on in the year 1267 A.H. /1851 C.E. to the
City of Constantinople and from there back to Baghdad in the year 1269 A.H./1853 C.E.
made him to encounter a lot of stress and difficulties. On his way back to Baghdad, he
experienced a heavy rainfall at a place known as az-Zab, which is a city between the
northern part of Irbil and the city of Karkik. He was wet from head to toes to the extent of
being afflicted with a serious cold which later developed into serious fever along with a
serious headache. This sickness of his became a terminal disease as curing it proves
abortive till he died. After arriving at the city of Baghdad, he continued to struggle during
this period to complete his pending books such as “Sufratu-z-Zad li Safarati’l-Jihad”, “Al-
Kharidatu’I-Ghaybiyyah fi Sharhi’I-Qasidati’I-*Ayniyyah” and others.®!

On Friday, 24th of Dhu’l-Qa‘dah, 1270 A.H./1854 C.E., ’al-’Imam ’al-’Alasi
started gasping his last breath after the Jumu®ah Prayer. His body started shaking till
Maghrib period. The agony of death continued till twelve O’clock in the morning of
Saturday 25th of Dhu’l-Qadah, 1270 A.H./1854 C.E., when his soul was taken in the city
of Baghdad at the age of fifty-three (53) years.1%2

His Jandzah washing was carried out by his prominent student, As-Sayyid
Muhammad Amin Afandi. A large crowd witnessed his Janazah prayer and was buried
along with his family in the cemetery of Shaykh Ma‘riif al-Karkhi in the city of al-Karkhi
at the left side of the way to the mosque at al-Karkhi at five meters away from the entrance

door.163
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2.13 Scholars’ View about Him

The life of man is full of comment either positive or negative. The kind of life
lived by ’al-’Imam ’al-’AltsT amidst others made not only his contemporaries but also

those after him to appreciate the essence of Allah from the wisdom and knowledge he was

blessed with. The following are some extracts from the comment of people about him:

1. The poem of al-Fartqi that were composed for ’al-’Imam ’al-’AllisT1 when he was

appointed the Mufti of al-Hanafiyyah:

Meaning:
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Oh master and the poison of the Oppressors when he is being elevated to
reconcile between the people with words and action.

It is not surprising to see him achieving more than his grandfather as his
great-grandfather among the creatures is the leader of the Messengers.

The Sermon, when he delivers it, is like writing on the mountain and the
rebuke when he gives it, is like dew in the debris.

His peace of mind is in the relief from the acquisition of wealth while his
heart keeps working in the acquisition of knowledge.

He is at the point of knowing something always at its glance what cannot
be known through visions and the eye.

His appearance is like the full moon and his calmness like that of the
ocean. But, firmness and strong determination (to him) are like the fire
and the mountain.

If he like to (he is capable of) dialogue with the scholars of Qatabah on
various schools of thought, religions and creeds.

Oh who, to him, the Islamic verdicts are resorted to, for recording and
preservation against aberration and errors.

Oh the historian, in the presence of the enemies has Mahmud secured the
Islamic verdicts excellently.
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2. Another contemporary poet of his composed a poem to congratulate him on his
Muftiship. This poet is as-Sayyid ‘Abdu’l-Ghaffar al-Akhras. He says:
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Meaning:
Oh (you) the model of scholars, whose knowledge is like an ocean and his
source of virtue, is blossom.

Congratulation on your position which the Governor gets (for you) at the
disappointment of the envious

Surely, you have been endowed by Allah with virtues through which you
will continue to lead and be elevated in spite the enmity of the enemies

You are quite beneficial to people in terms of knowledge and good
morality.

Kindness of the Waziri “Ali Rida has been shown to you who whose
memory in the mind of people is praiseworthy.

He had appointed you the Mufti of all races and how excellent (is it).
Verily, the idea (of choosing you) is quite appropriate and correct.

Indeed, the Crown of the knowledge in you is worn by a group and its
sword is carried by the courageous.

Oh Mahmiid! You are highly grounded in all knowledge which is why
you have been raised to Muftiship.

3. One of his students according to Al-Athari, describes him thus:

daall Gl g ) o0l 5 5ol dagd g 48K3 5 dale ¢ anlal g Alimsy Liall o) il s <
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Meaning:

He was one of the unique personalities of life in terms of his virtues,
ethics, knowledge, intelligence and understanding. The rarity of his
period and the circuit of honor and dignity made him a typical personality.
He is frequent in giving charity, observing prayer and doing Istighfar
(Seeking Allah’s forgiveness).
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4. Mahmud Shukri, the son of Biha’u-d-Din “Abdullahi the grandson of Mahmad
Shihabu-d-Din ’al-’ AlGsT says:

‘)Sﬁs\;adé‘)ﬂ\md.&\uhd \J;\SJ‘\:\‘}A—N 6;15&5\)3.\):35\@41!\4.«;‘)u\5)
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Meaning:
He was an intelligent and a brilliant personality, very sharp in memory to
an enviable degree, very articulate in his dissemination of ideas, a
glittering light among his contemporaries and highly penetrating in his
argument...his retentive memory was very unparallel, very quick and
sharp in reasoning to an indescribable level.

He also says in another place thus:

alee 5 aliad g 400 & Ll A a1 aad ¢ el G 5 Gaa el jaa S

Meaning:

He was the peak of the tutors, seal of the exegetes, a unique personality in
himself with regards to his moral, virtue, practice, oratory, intelligence
and understanding.

5. A group of scholars observe thus:

A scion of a notable ‘Ulama’ family descended from the Prophet, he was
an influential public figure and reformer at the time of major social and
political change. His legacy is disputed and of controversy, and his
relationship both to Sufism and the rising Salafiyyah movement is
interesting for not being mutually exclusive, at least not in his case®®’

6. Muhammad Husein Adh-Dhahabi comments on him thus:
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Meaning:

He- May Allah have mercy on him- was leader of scholars in ‘Iraq, a
wonder among the great wonders of Allah, a rarity among the rarities of
times. He acquired ample knowledge among the sciences to the extent of
becoming an erudite scholar in both revealed and reasoned knowledge,
very knowledgeable in Jurisprudence and fundamentals (of the religion),
an unparralel Mukadith (Hadith Scholar) and an uncomparable Qur’anic
Exegete (Mufassir)

7. In the opinion of another grandson of his, “Ali °Ala’u-d-Din the son of Khayru-d-

Din Nu®man, Mahmud Shihabu-d-Din ’al-’Alust was described as follows:

82



Sl

Meaning:
He is a great Qur’anic Exegete (Mufassir), an indomitable scholar that his
fame spread all over the regions and the leader of scholars in ®Irag

8. In his own assessment, As-Sayyid Ahmad Shakir who is among the offspring of

’al-’Imam ’al-’ Alusi comments on his father thus:

AMaie Y il il ally Jailly Jlad) e balhe canlaa) Cadlial Wlle S
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Meaning:
He was a scholar in divergent opinions of the Madhahib (Schools of
thought), well read in various religions, creeds and the unusuals, Salafi in
his creed and Skafici in Islamic Jurisprudence.

9. In his own remarks, al-*Allamah Sadiq Hasan Khan says:
169y f0nall a5 5 yudall AadlA dll) das IS

Meaning:
He-May Allah have mercy on him- was the seal of the Mufassirin
(Qur’anic Exegetes) and a distinct scholar among the Muhaddithiin
(Hadrth Experts)

10. The great Islamic Historian, Az-Zirkilt comments by saying:
170)2gima i Y il (IS | cpaaaall (e Gl Cidna jude

Meaning:
He is a Qur’anic Exegete, expert in Hadith and a refined personality
among the reformers. He is a Salafi in his creed and a Mujtahid.

11. Al-*Azawi says about him thus:
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Meaning:
Verily, the modern period in ‘Iraq is supposed to be named the Alasi
period because he was its Lamp-bearer in all aspects. He improved the
method and style of knowledge by writing different kinds of books on
Arabic Grammar, Islamic Jurisprudence, Qur’anic Exegesis, History ...
He was a great teacher of a school that is worthy of writing on.
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12. 1t has also been said by some scholars, as recorded by Abdullah al-Bukhar that
had it been ’al-’Imam ’al-’Alasi lived in Constantinople, the capital city of
Ottoman Caliphate, he would have attained the post of Mufti and Shaykhu’I-Islam
as the word “Shaykhu ’I-Islam” is reserved for Country’s Mufti."*

13. The general Mufti and Shaykhu’[-1slam for the Ottoman empire remarks:
Ja o 84l Gty Lo 1) Aol s a1 138 o) S0 ially WIS o3)
Meaning:

Whenever you exaggerate in honouring this man, it is his worthy as he
even deserves more than it.

’Al-’Imam ’Al-’Alast says about himself as recorded by his grandson, Mahmad
Shukrt that:
172 el 5 V) (5,88 e n Vi e cilad Lnd i) Caed sl L
Meaning:

My memory has never disappointed me in whatever | consigned it to and
my idea has never failed me whenever it is needed.

In conclusion, the above given opinions and views are some extracts of the
scholars’ views about ’al-’Imam ’al-’Alasi, a scholar of multifarious dispositions, a rarity
of his time, a doyen of knowledge, a researcher per excellent, a role model and an
academic reformer of his period not only in “Iraq but also in the whole Ottoman Empire
and the Islamic world. Among the milestones, which made ’al-’Imam ’al-’ AlGsT not only
a leading public figure but also a luminary in Islam, his Tafsir work- Rihu’l-Ma‘anti, is

very prominent. Hence, it will be the focus of this study in the next chapters.
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CHAPTER THREE
RUHU’L-MACANI AS A BOOK OF TAFSIR

3.0 Introduction

In this chapter, an attempt will be made to expatiate on the encyclopedic work of
’al-’Imam ’al-’Aldst on Tafsir that is known as Rihu’l-Ma®ani. The scope of this
expatiation will not only cover the history behind the writing of the Tafsir, its form and
scope, sources, the approach of the author to the interpretation, categorization of Rizhu I
Ma‘ani as Tafsiru 'I-Ishart, the stand of the author on Mystical Exegesis, Shi‘ites Exegesis,
Mu‘tazilites Exegesis and Tafsir bi’l-Isharah but also his ability to verify ahadith and
discussion of verses with the scientific connotation.
3.1  Form and Scope of the Tafsir

Rithu’l-Ma‘ant is the largest work of ’al-’Imam ’al-’ Aliist and undoubtedly, one of
the voluminous works on the exegesis of the Glorious Qur’an.! It discusses virtually all
branches of knowledge which include language, grammar, literature, rhetoric,
Jurisprudence, theology, etymology, geophysics, astronomy, philosophy, spiritualism, etc.
Usmani says about it thus:

An attempt has been made that no scientific and literary problems
should remain unanswered. In the matter of reporting of traditions
also, Allamah °’Alusi had been more careful than other
commentators.?

This work of ’al-’Imam ’al-’AlGsT stands out among other Tafdsir (Qur’anic
Exegeses) works not only of its class (i.e. at-Tafsir bi-r-Ra’y) but also other classes as a
unique exegetical work. Its content has shown that the author had read widely and
gathered his information from both the early and later day scholars® in various fields of
knowledge which makes the Tafsir not only wider in scope but also a desirable work of
Tafsir for scholars and students of Qur’an and other Islamic Sciences as well as Arabic

language.
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The encyclopedic nature of Rizhu’l-Ma‘ant, has made scholars of *Usalu-t-Tafsir to
categorize it under different kinds of Tafsir. For instance, Adh-Dhahabi, in his at-Tafsir
wa’l-Mufassirin®, opines that Rihu’l-Ma‘ant falls under the category of at-Tafsir bi-r-
Ra’y al-Mahmiid or al-Ja’iz, i.e., praiseworthy or permissible Tafsir bi-r-Ra’y. In his own
submission, Yasir Qadhi regarded it to be in the category of Sufi Tafsir which according to
him,® falls under at-Tafsir bi’l-Isharah®. This opinion of his, has not only underscored the
encyclopedic nature of this work which undoubtedly has various themes covering both
Islamic and modern sciences but also rendered useless, the academic researches and
labours that the author went through before the completion of this Tafsir.

Without any disagreement, Rizhu’l-Ma‘ani contains sections of Tafsir bi’l-Isharah
in some Suwar (chapters) of the noble Qur’an. But, its percentage is quite minute compare
to the percentage of other kinds of Tafsir that are present in it. Thus, this is not an enough
proof to declare it as a Sufi Tafsir and with the fact that the author in most cases criticized
mystical exegeses that are exegetically (i.e. based on Qur’an, Sunnah, Statements of the
Companions and their students as well as Arabic language) baseless. Hence, it is an
academic injustice of the highest order to this book and its author.

It is however, apposite to state here that, there is a need to differentiate between
Tafstru’l-Ishart and Tafsiru-s-Sifi because of justice to knowledge, scholars and their
efforts. This clarification shall be done in the subsequent points under this chapter while
discussing Rithu 'I-Ma‘ant as Tafsiru’l-Ishart.

Besides, according to As-Sabiini in his at-Tibyan’, Rihu’l-Ma®ani can be
categorized under the three classes of Tafsir. This assertion of his means that Rihu’l-
Ma‘ani combines in itself the methods and features of all the kinds of Tafsir. By this, it

can be concluded that its form and scope is very wide and all-encompassing.
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It is however worrisome that this kind of intellectual work is given a little or no
recognition among the Islamic researchers in their referencing as well as the Students of
Islamic Studies in increasing their knowledge and understanding of the Qur’anic verses. It
is not commonly used in Nigeria and among the English audience like other Tafsir such as
Tafsirii’l-Qur’ani’[-°Azim of Ibn Kathir (d.774 A.H.) and Tafsir Jami®’I-Bayan of Tbn Jarir
at-Tabari (d. 310 A.H.) among the traditionalists or Tafsirii’I-Jaldalayn of the two Jalalu-d-
Din al-Mahalli (d. 864 A.H.) and As-Suyiti (d. 911 A.H.) among the linguists or Tafsir fi
Zilali’l-Qur’an of Ash-Shahid Sayyid Qutb (d. 1386 A.H.) among the reformers and
modernists. This perhaps, because of its being largely voluminous and of its being
categorized by some people, even if it is not completely justified, as Sifi Tafsir in order
not to be affected by the Sufi creeds.

Thus, this study, in this chapter and the next one, will clarify all these in order for
the Nigerian Islamic researchers and students to benefit from the widest scope of this
Tafsir work.

3.2 History of Riahu’l-Matant

On the night of one of the Fridays in the month of Rajab, 1252 A.H. equivalent to
1836 C.E,® al-’Imam al-’ Alusi, the author of Rithu’I-Ma‘ant, had a dream of what he had
been yawning and searching for since his youthful age. After he was reported to have
seen his creator many times on the dream, he was at last commanded by Allah, the Most
High, to fold the heaven and the earth as well as separate them based on their length and
breadth. Thereafter, ’al-’Imam ’al-’ Alsi raised one of his hands to the sky and placed the
other inside the ocean and then woke up from the dream. He started searching for the
meaning of this dream until he got it while reading as a description for writing a book on

Tafsir.®
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Thus, he started writing his Tafsir, after he had gained and benefited from both the
early scholars and those of his time, on the night of 16th Sha®aban, 1252 A.H/1836 C.E.,
at the age of thirty-four (34) years during the regime of Mahmid Khan the son of Sultan
°Abdu’l-Hamid Khan.!° The Tafsir was completed on the night of Tuesday 4th of RabiCu 'I-
Akhir in the year 1267 A.H/1851 C.E. after a period of fifteen years according to a
calculation supported by majority of the writers on it.!* According to another calculation,
it took ’al-’Imam ’al-’Aliis1 fourteen years, seven months and eleven days.'? These two
calculations are correct in line with the date specified by the author himself in the first
and last'* volume of the Tafsir. In his own book, Sarkis reported that ’al-’Imam ’al-’ AlfisT
used five years to write his Tafsir, finishing it in the year 1257*°. However, this contradicts
the statement of the author. It is possible that Sarkis’ record was a typographical error of
typing five in place of six.

It was a month after that he embarked on his adventurous journey to
Constantinople. Hence, he took the Tafsir along with him and taught the people of
Erzurum some parts of it for thirteen days before he left the place for Istanbil. The value
of his Tafsir before the Sulzan, scholars and the populace, added to his honour and respect
when he got to the capital city of Ottoman Empire in Istanbiil after presenting it to them?®,

The most amazing part of this historical background is the fact that the author, ’al-
"Imam ’al-’ Alisi, started writing this Tafsir in the night and he coincidentally finished it in
the night. According to Adh-Dhahabi, ’al-’Imam ’al-’Aliisi used to spend his night on
writing and his day for learning and teaching. Hence, whatever he wrote in the later part
of the night would be given to the scribes in his house to compile in the early morning
which will take them at least ten (10) hours before finishing it. He used to wake up from
his sleep so as to read and gather information. He did refrain from playing and wasting his

precious time catching fun like his friends in order to reach his peak. This assisted him, in
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addition to the Grace and Mercy of Allah, to actualize his dreams with regards to
knowledge he had been striving for long ago.

After completing this Tafsir, *al-’Imam ’al-’ AlusT started thinking about the title to
give the book that would attract the attention of the people. He later tendered it to the
Prime Minister of Baghdad, in person of ‘Ali Rida Pasha, to name it. Thereafter, Ali Rida
named it “Rithu’-Maani fi Tafsiri’I-Qur ani’I-*Azim wa-s-SabC 'I-Mathani- « & Sl £ 9

Pl aadl g asdiall i &N adi which can be translated as “The Spirit Meaning of the
Exegesis of the Glorious Qur’an and the Seven Reoccurrence”. It initially consisted of
nine large volumes®’ according to Az-Zirkili. It was first published by his son, Nu®man
Khayru-d-Din Abu’l-Barakat bin Mahmiid bin Abdullahi *al-’Altsi (1317 A.H./1897 C.E.)
with Bilaq Press in Cairo in the year 1301 A.H. It was later republished as the second
edition in Cairo by the Damascene Salafi Munir Abduh Agha at his al-Muniriyyah Press
after the right of publication was transferred to him by ’al-’AliisT’s grandson, Mahmiid
Shukrt in 1934-35. The third edition was also published in Cairo. According to Al-Jabiiri,
the fourth reprint was done in Beirtit in twelve volumes and was later reprinted in Beirtt
based on the edition of al-Muniriyyyah Press in thirty volumes in the year 1975 C.E.*®
though Nafi made mention of 1985 C.E. Each of the volumes contains a Juz 'u (Part) of
the Qur’an which means thirty Juz 'u (Part) in thirty volumes.

Moreover, it has now been compressed into fifteen or sixteen volumes with each
volume containing two parts of the Qur’an depending on the edition by different
publishers along with brief commentary from the editors including verification of its
ahadith and referring each hadith to its source. For instance, in 1994 C.E./1415AH.,
Daru’l-Kutubi’l-°lImiyyah in Beirut published its edition in sixteen volumes including the
Fihris (Table of contents) in a volume. Also, in 1999 C.E./1420 A.H., Daru lhya’i-t-

Turathi’l-°Arabi in Beirut published its edition in fifteen volumes and it reviewers are:
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Muhammad Ahmad al-Amad and ‘Umar °Abdu-s-Salam as-Salawi. Likewise, in 2005
C.E./1426 A.H., Daru’l-Hadith in Cairo published its edition in fifteen volumes and its
reviewers and commentators are: As-Sayyid Muhammad As-Sayyid and Sayyid Ibrahim
‘Imran. Other editions include that of al-Maktabatu’l-Haqqaniyyah in Peshawar,
Pakistan'® and that of al-Maktabatu’-r-Rashidiyyah in Quetta, Pakistan.?

The edition being used for this study is that of Daru’l-Hadith in Cairo (2005
C.E./1426 A.H.) which is in fifteen large volumes with each volume comprising two Juz ‘u
of the Glorious Qur’an along with commentary, verification of akadith, referencing its
ahadith to their sources as well as the statements and opinions of scholars including poems
to their sources. By this, it can be said that, Rithu’l-Ma‘ani of ’al-’Imam ’al-’ AluisT is one
of the voluminous and compendium works of Tafsir in size and contents with more
abundant themes and knowledge which may not likely be found in other books.

3.3 Its Sources

’Al-’Imam ’Al-’ Altst had relied on both early and contemporary books of his time
in writing his Qur’anic Exegesis (Tafsiru’l-Qur’an). He had gained a lot and gathered
information from the Qur’anic Exegetes (Mufassirin) before him and later added his own
contributions from various readings on different field of both Islamic sciences and modern
sciences. He made quotations from different sources of Islamic knowledge and credited
them to their sources either by mentioning the books or the authors.

The primary sources on which ’al-’Imam ’al-’Aliist relies in his interpretation of
the Qur’an are the Glorious Qur’an and the Ahadith of the Prophet. While the secondary
sources are not only limited to Tafsir Books but also include Hadith Books, Figh Books,
Islamic History Books, Qur’anic Sciences, Hadith Sciences, Arabic Grammar,

Dictionaries, Islamic Verdicts Books (Fatawa) and other fields of human endeavours in
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sciences. Some of the major works used by ’al-’ITmam ’al-’ AlasT in his Rizhu’[-Ma‘ant are
discussed under the following categories:
1. Tafsir Books
(@)  Tafsiru Mafatihu’l-Ghayb-—usll =dlie - that is popularly known? as at-
Tafsiru’l-Kabir- xS pudilll- or Tafsiru’l-Fakhri ar-Razi-s ) A Adl pdi- The author of
this Tafsir, Muhammad bin ‘Umar bin Husayn bin Hasan bin “Ali popularly known as
Fakhru-d-Din ar-Razi,®> was born in 544 AH./1150 C.E. in Rayy. This Tafsir work
comprises of seventeen volumes according to the edition of Daru’l-Fikr in Beirut-Lebanon
(1414 A.H./1994 C.E.) with the foreword written by the Director of Azhar University,
Lebanon branch, As-Shaykh Khalil Muhyi-d-Din al-Mays. The author had discussed
various fields of knowledge in it to the extent that some scholars like Ibn Taymiyyah and
Abu Hayyan, were recorded to have said about this Tafsir that: “It (i.e. Tafsiru Mafatihi’l-
Ghayb) contains everything excepts Tafsir”?. In the opinion of some other scholars like
as-Subki, Ibn Khallikan e.t.c., this Tafsir book is viewed in contrary as referenced by
Jimoh that: “In addition to Tafsir, everything is to be found there”.

It is apposite to state here that the use of this Tafsir book by ’al-’Imam ’al-’ AlGsT is
in three forms which are:

Q) His quotation and reference of him for information sake without criticism even if
he does not support his idea as evidenced in his commentary on Q12:25 which
reads:

O @M@ I Gt QOZOIO R -0
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EXRF
Meaning:
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So they both raced with one aother to the door, and she tore his shirt from
the back: They both found her lord (i.e. her husband) at the door. She said:
"What is the recompense (punishment) for him who intended an evil
design against your wife, except that he be put in prison or a painful
torment?"

’Al-’Imam ’Al-’AlusT quoted ar-Razi to have mentioned three wisdoms to be
deduced from the verse. These wisdoms from the quotations can be summarized thus:

a. There is no lover that will want or strive to inflict pain in his beloved. Her
(Sulaykhah) utmost love for Prophet Yasuf made her to suggest prison first before
a painful torment. She had mentioned this herself as a protective measure for him
against any evil and other pain that may be suggested by others. Her intention for
mentioning prison was to lessen his punishment as she thought it will not be more
than a day or less.

b. The presentation of issue in an indirect manner in order not to reveal the true
picture of an issue and without lying against the innocent. The king’s wife did not
mention directly that she was the one who aimed at Prophet Yasuf and she did not
lie against him.

c. The beloved ones do cover up the mistakes or shortcoming of their beloved either
to avoid severe torment or lessen the punishment. Prophet Yasuf wanted to push
her in order to save himself from her wishes. This pushing was the aim of the
woman when she said: “lesw bl 30 e ¢l 3a W7ie. “what is the recompense
(punishment) for him who intended an evil design against your wife”. Q12:25

’Al-’Imam ’Al-’Alust concludes after this information from Ar-Razi without any
criticism that:

s Lo JUail) (e asdy

Meaning:
There are series of observation there in.

(i) His reference to him in form of summary of his opinion or stand on issues without

quoting his statement verbally. This is evidenced in ’al-’Imam ’al-’AlGsT’s
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discussion on the name of God “Allah” as a proper noun, non-derivative name and
an Arabic word. He refers to the stand of ar-Razi without any quotation and in
support of his own view on the issue when he is interpreting Q1:1 on al-Basmalah.

Also, ’al-’Imam ’al-’AlusT refers to ar-Razi summarily while commenting on
Q11:13 which reads:

€O 70043 3 &MNHAAwWA>060 RO
NOGHADINE BSODeofee IndL B
DN TQHE 1WwOOUECR
B ORRLOa 40 =6 040 GO AR
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¢V ANOORD SHETCAG HNO * Lo S

GRS

Meaning:

Or do they say, “He invented it?” say, “Then bring ten surahs like
it that have been invented and call upon (for assistance) whomever
you can besides Allah, if you should be truthful”.

He refers to ar-Razi to have used this verse as a proof for the miracle of the Qur’an
to be its eloquency.?*
(iii)  The third form of referencing ar-Razi by ’al-’Imam ’al-’AlsT takes the

form of criticizing his submission after quoting him as in the case of

Q38:30-34 which reads:
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And to Dawud (David) we gave Sulaiman (Solomon). How excellent (a)
Slave! Verily, he was ever oft-returning in repentance (to Us)! When there
were displayed before him, in the afternoon well trained horses of the
highest breed (for Jikad — holy fighting in Allah’s Cause). And he said:
“Alas! I did love the good (these horses) instead of remembering my Lord
(in the “Asr prayer)” till the time was over and (the sun) had hidden in the
veil (of night). Then he said “Bring them (horses) back to me”. Then he
began to pass his hand over their legs and their neck (till the end of the
display). And indeed, we did try Sulaiman (Solomon) and We placed on
his throne Jasad (a devil, so he lost his kingdom for a while) and he did
return (to Allah with obedience and in repentance and to his throne and
kingdom by the Grace of Allah).

While commenting on the sentence “2 S 0o uall s cunl S e, “I did love
the good (these horses) instead of remembering my Lord (in my “Asr Prayer)” (verse 32),
he quotes ar-Razi (part of it) as follows:

Al s easl) 33 4ild Oldl agde 4 1o Y JB sl Ja
0¥ (saie 5 ot ) L gl 5 g g e 5 o yiuld Jall ) laily
rals] Lgakad 3LV (3 guall e IS 1 4l 1Y) tosa s e Jus 2
(o eJile Al 108 5 L sedal (2/5) MaSus se | smsal 5" Mad 4l
sman Jsill 1agn a1 U Al Gl e agh Las f Cianadly Al ) e
A cleiliy adall @ gl dlselddl i) o le) g lade e
Laall caa™ 220 8y Dl o Cua ) Lial) ey Jliay) e gial
Ll Jaidy ol adaall o) 1ag LY 2 Al Ll duba S Gl
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Meaning:

Ar-Razi said: The majority (of the Qur’anic Exegetes) said: Surely, he
(Prophet Sulaiman) missed Salatu’l-°Asr because he was busy gazing at
the horses. He then called for the horses to be sacrificed for the sake of
Allah, the Most High. However, this to me, is far away from the truth for
many reasons (some of which are) as follows: (i) If the meaning of
passing the hand on the legs and necks is to cut them off, then the
meaning of this verse-aSw s » | sl 5-(Q5:6) will be to cut off the head
which no sensible person will agree to. It may be said that: “passing the
sword over his head” indicates cutting off the neck (this because of
mentioning the sword). But if the word “sword” is not mentioned, then
the meaning (of cutting off) cannot be understood from that at all. (ii) The
upholders of this view have attributed different kinds of bad and obscene
actions to Prophet Sulaiman. (Some of which) are: (a) abandonment of
Salah (b) Materialism has overwhelmed him to the extent of forgetting the
Salah and the Prophet -#- had really said that: “Materialism is the peak of
all evil” (c) That Prophet Sulaiman, after committing this sin did not
repent and turn to Allah. (d) That based on the opinion that the pronoun in
-l 53 - is for the Sun, Prophet Sulaiman has used foul language against
Allah...
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After the above quotation, ’al-’Imam ’al-’AliisT then addressed all the issues raised
in the quotation by ar-Razi one after the other. For instance, ’al-’Imam ’al-’ Alaist refutes:
Q) The issue of abandoning Salah as a bad action by saying that it was not intentional
for Prophet Sulaiman and any unintentional action is not accusable and blameworthy.
And that the majority of the Mufassirin has not accused Prophet Sulaiman of bad act of
abandonment out of forgetfulness. Thus, Prophet Sulaiman is out of this accusation and
has not committed any sin by that. (ii) With regards to his love of this world which made
him to abandon salah, he was only busy preparing the horses for jikad which is also an act
of worship. Thus, it is not that he was materialistic. At the end of his refutation of the
points raised by ar-Razi against the majority of the Mufassiriin, ’al-’Imam ’al-’ Aliist
concludes by saying:

TV PN | PN | TN T S PGP M k| wmwm\m@wu
Calie 4y Js8) O olag lead) JLAY) (e 4 25 Lo e adlay o5 ) seanl)
(Jaill seandl o 3355 JB L JB a2l agdde olui¥) daany Jall
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Meaning:

My surprise about him (ar-Razi) is more than his surprise about the people
(the majority) in the sense that the good side (of the discussion, which the
majority had tried to accept, is hidden for him. He was not aware of the
available good traditions on this issue and thought that discussing and
upholding this position has negated the infallibility of the Prophets- May
the Peace and Blessing of Allah be upon them- which made him to say
what he has said. And he attacked the noble majority... In summary, the
statements of this Imam could cause confusion in this regard. And he is

not just with the majority who are more knowledgeable than him in the
tradition.

From the above quotation, it can be deduced that ’al-’Imam ’al-’AltisT1 has
defended the story of Prophet Sulaiman that is confirmed and verified by both Qur’an and
the Sunnah as well as supported by the majority of Mufassirin (Qur’anic Exegetes) but
has been denied by ar-Razi.

(b) Tafsiru’I-Kash-shaf- WSl wdi- is another work on Qur’anic Exegesis form which

’al-’Imam ’al-’Aldst has tapped some points to support his discussion of verses and
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chapters. This book that is also known as Tafsiru-z-Zamakh-shari- 330 udi was
authored by Jarullahi Abu’l-Qasim, Mahmud bin Muhammad bin ‘Umar al-Khawarizmi
al-Hanafi az-Zamakh-Shari. He was born in the year 467 A.,H equivalent to 1075 C.E. in
Zamakhshar, Khawarizm that is corresponding to Turkmenistan or Uzbekistan. He died in
the year 538 A.H. equivalent to 1144 C.E. in al-Jurjaniyyah, Khawarizm. He was a Persian
Muslim Scholar whose Tafsir work is regarded as a literary masterpiece through which he
has explained the Noble Qur’an in favour of his Mu‘tazilite thought and school of
theology. This Tafsir work comprises of six volumes according to the edition of
Maktabatu’1-°Abikan in Riyad (1418 A.H/1998 C.E).”

It is important to state here that ’al-’Imam ’al-’AllisT has made use of az-
Zamakhshari Tafsir despite their ideological differences as ’al-’Imam is a Salafi among
the Ahlu-s-Sunnah while az-Zamakhshari is a Mu‘tazili. He had referred to az-
Zamakhshari to benefit not only from his literary knowledge but also his submissions on
issues, though he may disagree with him at times and agree with him at times. Examples
of ’al-’Imam ’al-’ Alust’s use of az-Zamakhshari are in the following ways:

() His reference of az-Zamakhshari for literary knowledge as evidenced in his
commentary on Q38:3 which says:

TTOHE SRV REAE+L T8 o @CRERdr 20 A=X]@n

HEa OGO 6xv O RLee[10 B OO Oxec H) F@L

NSO
Meaning:

Then he said: “Bring them (horses) back to me." Then he began to pass
his hand over their legs and their necks (till the end of the display).

’Al-’Imam ’Al-’ Alust quoted az-Zamakhshari to have said in his al-Kash-shaf that
the word “Mas-han-\>-" in the above verse means “to cut” i.e. cutting off the legs and
neck of the horses. In this discussion, ’al-’Imam ’al-’AliisT supported az-Zamakhshari’s
view by bringing supportive evidences from the traditions on the fact that Prophet did cut

off the legs and necks of the horses as contained in the narration of "Ubay bin Ka‘b and
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recorded by at-Tabarani that the Prophet % said with regards to the above verse that
Prophet Sulaiman cut their legs and necks with sword.?
(i) His reference of az-Zamakhshart for his submission on issue as evidenced in his
commentary on Q72:26-27 which reads:

ROV PR ¢Xleo FHUOPS MW RENHOOR
&0 S0emd AOQYONEMOXIN [ ON<¢R
HIO€C®"0 TTNE G RT = PO &IL4E -+ RO
PxvVeE GDINE 2>E=D2ECOOO DEOH LTI
DN, 0N, AHRIE I €0 IO IZOI[OX 1O
N SR {OF - JGR J6)
Meaning:

(He alone is) the All-knowing of the Ghaib (unseen) and He revealed to
none His Ghaib (unseen). Except to a Messenger (from mankind) whom
He has chosen (He informs him of unseen as much as He likes), and then
He makes a band of watching guards (angels) to march before him and
behind him.

’Al-’Imam ’Al-’ Aliist has quoted az-Zamakhshari, who interpreted the above verse
according to his school of thought, to have said thus:
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Meaning:

There is evidence (in the verses) on the nullification of performing
wonders (by the saints) in totality. This entails knowing anything among
the unseen because those, this (knowledge) is ascribed to, even if they are
chosen saints (indeed) but they are not messengers. Allah, the Most High-
has specified the Messengers among the chosen ones who could be
informed of the unseen (as much as Allah wills). (Likewise there is an
evidence in the verses on) the nullification of fortunetelling and star
reading. This is because their practitioners are far away from the pleasure
(of Allah) into the wrath (of Allah).

’Al-’Imam ’Al-’AlGsT concludes, after a long discussion on the honour of a saint
knowing some certain or general unseen, that the majority of the Ahlu-s-Sunnah have

supported this in contrary to the opinion stated by az-Zamakhshari.
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It has been observed from the whole discussion that the statement of az-

Zamakhshari is based and limited to verse 26 of the Sirah without considering verse 27
which the Exegetes have interpreted differently to include not only the messengers and
prophets but also the angels and the pious servants (Awliya’) through Allah’s guidance.
()  Tafsiru’l-Bahri’l-Muhit- bwsall »dl ,udi- s another work on Qur’anic Exegesis
from which ’al-’Imam ’al-’Alusi has benefitted in his attempt to explain the Qur’anic
verses. This book was authored by ’Athiru-d-Din Muhammad bin Yiisuf bin °Ali bin
Yisuf bin Hayyan al-Andaliisi. He is popularly known as Abu Hayyan and his Tafsir is
also known as Tafstru Abi Hayydn -0~ | =& . The author was born in the year 654
A.H. equivalent to 1256 C.E. in Granada, Spain and died in Cairo in the year 745 A.H.
equivalent to 1344 C.E. at the age of 88.3° He was the foremost, during his period, in
Arabic Grammar®! and his Tafsir work was credited with comprising variant readings of
the Glorious Qur’an (Qira’at), some of which were not present in the Qur’anic Exegeses
before it. This Tafsir work is of eight large volumes.

It is apposite to state here that ’al-’Imam ’al-’Alust refers to Abu Hayyan and his
Tafsir often as a way of acknowledging the source of his information in his exposition of
the Qur’an. His reference to him or his Tafsir at time is in support or further clarification
of discussion as shown while discussing Q4:34 where Allah says:
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Meaning:

And as to those women on whose part you see ill-conduct, admonish them
(first), (next) refuse to share their bed....

’Al-’Imam ’Al-’ Alusi refers to this Tafsir thus:
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Meaning:
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It is preferred as contained in (7afsir) al-Bakr that there is an ellipsis in
the sentence. And that the basis of the sentence is “And as to those
women on whose part you are afraid of ill-conduct and they have
committed the ill-conduct, then admonish them’. This address is to the
husbands to guide them on how to be firm on (the maintenance of) the
women (their wives).

In another citation, ’al-’Imam ’al-’AlisT has cited this Tafsiru’l-Bahr for literary
benefit as contained in Q78:36-37 which are mentioning the rewards of the inmates of
paradise to be from Allah, the Lord of the heavens and the earth. Then, the Qur’an now
refers to Him as ‘ar-Rahman - “the Most Beneficent”. The word ‘ar-Rahman” in this
verse (37) is now being discussed to be an attribute qualifying the word “Rabbu-s-
Samawat wa’l-’Ard-o=¥)s &)l <y or “Rabbika -<b” but cannot be a substitute
(Badal-J~) for the word “Rabbika-<k " as it is obvious that al-Badal (substitute) is not to
be repeatedly mentioned.

(d)  Tafsiru Jami%’l-Bayan- J s\s di- js another source of information for “al-
’Imam ’al-’Alist in Magnum Opus commentary on the Glorious Qur’an. This book was
authored by Abu Ja®far Muhammad bin Jarir bin Yazid bin Kathir bin Ghalib at-Tabari,
who was born in the late 224 A.H. or early 225 A.H.*® equivalent to 889 C.E. in the city
of Amol in Tabaristan®** and died in 310 A.H. equivalent to 923 C.E. in the city of
Baghdad. He was a Persian Muslim scholar and his Tafsir, which is also known as
Tafstru-t-Tabari- ¢kl s is a Sunni Tafsir. It is the most earliest major commentary
of the Qur’an to survive in its original form as the first primary source of information for
the Mufassiriin (Qur’anic Exegetes)®. This Tafsir work is of fifteen large volumes
according to the edition of Darul’-Fikr in Beirut (1429-1430 A.H./ 2009 C.E.).

It is a credit to ’al-’Imam ’al-’ Alast for relying on the important and indispensable

primary source of Tafsir bi-r-Riwayah (Tafsir based on Tradition or Narration). He has
quoted from this Tafsir and made use of the author’s view which at times he may agree

with him and sometimes he does not only disagree but also criticize him traditionally. A
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good example of this is in his discussion of the sacrificial son of Prophet Ibrahim. Is it
Isma‘il or Ishaq? After a long discussion with supportive evidences form the revelation
and reason, ’al-’Imam ’al-’ Alast goes along with the view that is in support of Isma‘“il as
the sacrificial son (adh-Dhabih - ==3). He refutes the second opinion which is in support
of Ishaq as the sacrificial son after enlisting the upholders among who is Ibn Jarir at-

Tabari. The extract of this is given thus:
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Meaning:

It is also said that it (the sacrificial son) is Ishaq. Al-QurtubT has ascribed
this to the majority and al-Baghawi and others had linked it to ‘Umar,
‘Ali, Ibn Mas‘ud, al-°Abbas, ‘lkrimah, Sa‘id bin Jubayr, Mujahid, ash-
Sha®bi, ‘Ubayd bin “‘Umayr, Abi Maysarah, Zayd bin ’Aslam, ‘Abdullah
bin Shaqiq, az-Zuhri, al-Qasim bin Yazid, Mak-hul, Ka‘h, “Uthman bin
Hadir, as-Sadi, al-Hasan, Qatadah, Abi’l-Hudhayl, Ibn Sabit, Masriq,
°Ata’, Mugqatil. And it is one of the two narrations from lbn “Abbas. It is
the choice of Abu Jafar bin Jarir at-Tabari and al-Qadi ‘Iyad has
categorically stated it in Ash-Shifa’ and (likewise) as-Suhayl in at-Ta‘»if
wa’l-’A%lam. This view has been supported with the fact that Allah- the
Most High- did not mention the giving of glad tiding in respect of Isma“il
before his existences. Hence, it is Ishaq (that is the sacrificial son)
because of the established proof and that Hajar, the mother of Isma‘il was
not under Prophet Ibrahim then. Therefore, the referred son is the son of
Sarah...

After his refutation of the claims in the above quotation, ’al-’Imam ’al-’ Alust
presents the proof of at-Tabari and debunk it thus based on his knowledge of the science

of Hadith (“llmul’l-Hadith):
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Meaning:

And (it is also supported) with the narration of Ibn Jarir (in his Tafsir)* on the
authority Abi Kurayb from Zayd bin Habbab from al-Hasan bin Dinar from
Ali bin Zayd bin Jadan from al-Hasan from al-Ahnaf bin Qays from al-°Abbas
bin “Abdul-Mutalib from the Prophet — May the Peace and Blessing of Allah be
upon him- who said that: “the Sacrificial son is Ishaq.

’Al-’Imam ’Al-’Alisi, after quoting the above, then criticized it by saying that al-
Hasan bin Dinar is an abandoned narrator of Hadith (Matrik) and his teacher is Munkaru’
I-Hadith (a rejected narrator of Hadith).
Generally, other Tafsir books used by ’al-’Imam ’al-’Altsi in his mammoth
commentary on the Noble Qur’an are not limited to the following list:

. Tafsir Anwaru-t-Tanzil Ji33) s s authored by al-BaydawT (d 685 A.H./1286
C.E.). Al-Imam Al-’Alast refers to him at times by name and at times by the
appellation of al-Qadi- ~=\

ii. Tafsiru Bahri’l-°Ulim- a2} )~ &8 — authored by Abiu Layth as-Samarqandi
(944-983 A.H.)

iii.  Tafsiru Irshadi’l-*Aqli-s-Salim ila Mazaya *-Kitabi’l-Karim- &) aded) Jiall 2L 5 | jpds
a S QLS Ul e- authored by Abu-s-Su®tid Muhammad al-Amadi al-Hanafi (900-
982A.H.)

iv.  Tafsiru’l-Qur’ani’l-*Azim -a5) A Laesi- quthored by Abu’l-Fida Isma‘il bin
Kathir who is popularly known as Ibn Kathir (701A.H.-774A.H./1300 C.E.-1373
C.E)

V. Tafstru-d-Duru’lI-Manthiir — 55l )3 ,.ss — guthored by ’al-Imam as-Suyuti al-

khudayrT (849-911 A.H/1445-1505 C.E)
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Vi.

Vii.

viil.

Xi.

Tafsiru ibn ‘Urayyah- ke ol s — |t is officially entitled as “Al-Muharraru’l-
Wajiz fi Tafsiri’l-Kitabi’l-°Aziz — ) QUSI st 4 3l 5 =all- it was authored
by °Abdu’l-Haqq bin Ghalib bin ‘Utayyah al-AndalasT (d. 542 A.H.)

Tafstru Jami®’I-Ahkam of al-Qurzubi (d. 671 A.H./1273 C.E.)

Tafsiru Ma®ani’l-Qur’an wa I°rabuhu =) s O Sas sudi authored by az-Zujaj
Tafstru-r-Raghib which is officially known as Al-Mufradat fi Gharibi’l-Qur’an-
VA cu e & claaall-, It is authored by Ar-Raghib Al-Asfahani (d. 502 A.H.).
Ahkamu’l-Qur’an authored by al-Jassas — abanll ¢ il HlSA]

Tafsir Mujma®i’I-Bayan fi Tafsiri’I-Qur’an of at-TabrasT- _sdi 8 Glall aase
el

Ahadith Books

The sources of information of ’al-’Imam ’al-’AliisT while explaining the Qur’an is

not limited to the Tafsir books, it includes the sayings and traditions of the Prophet. The

number of the Hadith used by him in his Rihu’I-Ma‘ant is too numerous to be mentioned

as they cut across virtually all the books of Hadith including those of the Shi‘ah sect of

Islam when discussing issues that they have taken a stand different from others based on

their own acceptable Hadith. These Hadith books include not only the following:

(a)

As-Sahihayn- osss~all- This represents both Sakiku’l-Bukhart and Sahisu Muslim.
An example of his reference to Sahihu’l-Bukhart is his quotation while explaining

the meaning of the verse on the food of the people of the Book as contained in

Q5:5ie., ...a80 da Qlsll ) gl il aleda 5"

He quotes al-lmam al-Bukhari thus:

LAl 4 a1 el o cdie dl ) ulie ) e A A

Meaning:
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In (the book of) Bukhari on the authority of Ibn ‘Abbas (may Allah be
pleased with him), (said) indeed, the meaning of it (food of the people
of the Book) is (their) Slaughter.

The example of his reference to Sakiku Muslim is contained in his discussion on

Q5:11 which says:
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Meaning:

O you who believe! Remember the favour of Allah on you when some
people desired (made a plan) to stretch out their hands against you, but
(Allah) withheld their hands from you. So fear Allah. And in Allah should
the believers put their trust.

’Al-’Imam ’AlasT references Sahih Muslim to explain those that stretched their
hands against the Muslims when they did it and how Allah withheld their hands from the

Muslims. He says:
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Meaning:

And (this) Ayah is pointing to the narration of Muslim and others from the
Hadith of Jabir that the polytheists saw that the Messenger of Allah and
his companions were standing for Zuhr Prayer at (a place called) “4sfan.
When they finished their prayer, (the polytheists) regretted for not
attacking them (the Muslims). Thus, they decided to attack them
whenever they stand for °Asr prayer. Allah then destroyed their plan by
revealing (establishing) the Prayer of Fear.

(b) Al-Kutubu-s-Sunan — ¢l SW - This is referring to the five books of Sunan

which are:
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i. Sunanu-t-Tirmidhi — ¢ ¢ - An example of his reference to this book
is found in his discussion on those that are spending in Allah’s cause and
that their hearts are full of Allah’s fear as said by the Qur’an thus:
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Meaning:

And those who give that (their charity) which they give and their hearts
are full of fear because they are sure to return to their Lord (for
reckoning). Q23:60

’Al-’Imam ’Al-" AltisT says:
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Meaning:

Indeed it has been transmitted by Ahmad, Tirmidhi, Ibn M3jah, al-Hakim
who authenticated it, Ibn Mundhir, Ibn Jarir and other group on the
authority of Aishah = 4l o - who said: | asked Allah’s Messenger-

£ about this verse “And those who give that (their charity) which they
give with their hearts full of fear (Q23:60) is he a man that still commits
zina and drink alcohol and with that he still fears Allah? He replied: “No:
But it is the one that fast, give charity and observe prayer and still fear that
his good deeds may not be accepted by Allah from him.

ii. Sunan Abi Dawud — 251> & G — An example of his reference to this book
is found while trying to explain the meaning of Allah’s statement which
says:
FCOOY, FX@h A S o PO QO AL L oS- 00
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.... And the men and women who remember Allah much (with their

hearts and tongue)...(Q 33:35).

Al-’Imam ’Al-’Alusi quotes the following Hadith from Abu Dawud:
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Meaning:

Abti Dawud, Nisa’i, Ibn M3ajah and others have transmitted on the
authority of Abii Sa’id al-Khudri that the messenger of Allah — 4 La
sl s e — said: “When the husband wakes his wife in the night and then
observe two raka‘ah, they shall be (written to the among the) men and
women who remember Allah much in that might.

iii. Sunanu-n-Nisa'i- W Gis — *Al-"Imam ’Al-"AliisT has quoted this book for
reference while discussing varieties of the Salah (Graces, Honours,
Blessing and Mercy) to be sending upon the Prophet ¥ as commanded by

Allah in the Qur’an thus:

Glensi | sabus g agle | b | siale (pdll Loy (il e ) shomy 43SiLa 5 4l ()
Meaning:

Allah sends His Salar on the Prophet and also His angels (ask Allah to
bless and forgive him). O you who believe! Send your Salat on (ask Allah
to bless) him (Muhammad) and (you should) greet (salute) him with the
Islamic way of greeting.

’Al-"Imam ’Al-"Aliisi quotes an-Nisa’i thus:
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Meaning:

It has been transmitted by an-Nisa’i and others on the authority of Abu
Hurayrah that they (the companions) asked the Messenger of Allah on
how to send blessing upon you? He said “Say: O Allah! Send your Salat
on Muhammad and on the family or the followers of Muhammad. And (O
Allah!) send your blessing on Muhammad as you send your Salat and
Blessing on Ibrahim in the worlds, for you are the Most Praiseworthy, the
Most Glorious.

iv. Sunnan Ibn Majah- 4als &) (iw-: °Al-’Imam ’Al-Alsi refers to this book
while discussing, as an example, on the virtues of knowledge and the status

of a scholar as Allah says:
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Meaning:

...Allah will exalt in degree those of you who believe, and those who have
been granted knowledge... (Q58:11).

He quotes Ibn Majah on this thus:
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Meaning:

Umar bin Kathir narrated on the authority of al-Hasan that the Messenger

of Allah —2 _ said: “Three kinds of people will intercede on the day of
Judgement: The Prophets, then the Scholars and then the Martyrs”.

V.  Sunanu’l-Bayhaqi: - i) e Al-Imam Al-Alusi refers to this book for
example, while discussing the Sababu-n-Nuzil (reason for the revelation)
of Q 58:22 which says:
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Meaning:

You (O Muhammad) will not find any people who believe in Allah and
the Last Day, making friendship with those who oppose Allah and His
Messenger even though they were their fathers or their sons or their
brothers or their kindred. For such He has written faith in their hearts, and
strengthened them with Rizh (proofs, light and true) from Himself.

He quotes al-Bayhaqi thus:
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Meaning:
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And al-Bayhagi (has transmitted) in his Sunan on the authority of Ibn
‘Abbas from Abdullah bin Shiidhab who said that the father of Abu
‘Ubaydah took him (i.e. Abu ‘Ubaydah) up on the day of Badr (for
wrestling). And Abu ‘Ubaydah was turning away from him. But when he
(the father) insisted, then Abu “Ubaydah fought him (his father) and killed
him (his father). Then Allah revealed the verse “You will not find any
people...”

(©) Kutubu’l-Masanid- x8x<)) S — This is referring to the following, but not limited

to, books of ’Ahadith which are:

Meaning:

Musnad Imam Ahmad- 2eal sy yise-: An extract of this is contained in his
discussion on the efficacy of the prayer of Prophet Yiinus which he
supplicated Allah with for his safety in the fish as contained in Siratu’l-
Anbiya’i thus:
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And (remember) Dhun-Nan (Yanus), when he went off in anger, and
imagined that we shall not punish him (i.e. the calamities which had
befallen him)! But he cried through the darkness (saying): “None has the
right to be worshipped but you (O Allah) Glorified (and Exalted) are you.
Truly, | have been of the wrong-doors”. So, we answered his call and
delivered him from the distress. And thus we do deliver the believers.
(Q21:87-88)

Al-Imam al-’ Alasi quotes from this book thus:

Meaning:
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It has been transmitted by Ahmad, Trimidhi, Nisa’i, al-Hakim in
Nawadiri’l-'Usiul, al-Hakim who authenticated it, Ibn Jarir, al-Bayhagi in
ash-Shah and others on the authority of Sa°d bin *Abi Waqas that the
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Prophet alu s 4de 4l L said: “The supplication of Dhi Niin when he was
in the fish is La ilaha illa anta subhanaka innt kuntu mina zalimin (None
is worthy of being worshipped except you, Glorified and Exalted are you.
I have been, indeed, among the wrong doers). No Muslim will call upon
his Lord by it for anything except that he is answered.

Some other books of Masanid that *al-’Imam ’al-’ Alust refers to in summary are:
ii. Musnad ibn Humayd- xea (l die
iii. Musnad Abi Yatla — e o 2ise
iv. Musnad Abi Hanifah- 4isa ol dise
V. Musnad Imam Shafi®- 23 oY) Yiua
iv. Musnad Ibn ’Abi "Usamah — sl 3 ¢ v
vii.  Musnadu-sh-Shihab of al-Qada‘t — =iy Qledl) die
viii.  Musnadu-sh-Shashi — 5L diua
iX. Musnadu’'I-Firdaws of ad-Daylami — <bal¥ (s g0 8l dia
(d)  Kutubu’l-Musannafat — <\ivadl S- This category of Hadith books represents the
following:

(i) Musannaf ‘Abdu-r-Razag- &5 xe —iias
(i)  Al-Musannaf of Ibn "Abi Shaybah — dws i (Y Ciadl

()  Kutubu’l-Hadith al-Mutanawwi®ah — 4e sl cuaall (€ — This category of Hadith
books includes those Hadith books used by ’al-Imam ’al-’AltsT in his exegesis of the
Noble Qur’an which are not having special division or category. They include not only
the following:

i. Al-Mustadrak li’I-Hakim — S Y & i)

ii. Sahih lbn Hibban — obs ) pesaa

iii.  lbn Abi Hatim — &S i o

iv. At-Tabarani fi'I-Kabir and al-Awsat — b ¥V 5 <1l 3 )yl

V. Al-Bayhaqi fi Sha®hi’I-Iman — oY) cad (A Sel)

Vi. Ibn Mundhirt in Targhib wa Tarhib — < Al s e ) A 5,0l Gl

vii Al-Haythami fi’ I-Majma® — gesall & algl)

viii  Al-Muwayza of Imam Malik — Ua sall

iX Ibn °Ads fi’l-Kamil — JaS)) (& sae o)
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X Ibn ®Asakir — Skue (5

Xi Ibn Abi-d-Dunya — Wl o ol
Xii Ibn Mardawih — 4253 s (3
Xii Abu Nufaim — a3 sl etc.

Apart from the above Hadith books, ’al-’Imam ’al-’ AlasT has made use of books
on commentaries of Hadith such as Fathu’I-Bari of 1bn Hajar al-°Asqalani, al-Minhaj of
an-Nawawi1 which is popularly known as Sharzu Sakihi Muslim, Shariu-Jam®i’I-Jawami®
of al-Mahalli, Ash-Sharhu ’[-Kabir li’[-Jami‘i-s-Saghir of al-Manawi, etc.

3. Figh Books
’Al-’Imam ’Al-’AlisT does make use of Figh books belonging to the four major Figh
Schools of thought. It has been observed, from the critical study of this mammoth
commentary on the Noble Qur’an that he, at times, mentions the Islamic Jurists with their
opinions only without mentioning the books that contain it and at times he mentions the
Figh books without the author or the upholder of the opinion, perhaps because the book
and the author are not strange to them then. But in the contemporary society, they may be
strange to the researchers as many of the books are not at their disposal. Some of these
books of Figh used by ’al-’lmam al-’ AltsT are:
a.  Bada’i®u-s-Sand’i® of al-Imam al-Kasani — bl aladl adlicall aila
b. Al-Mubsiit of >al-’Imam as-sarkhasT — (sl a2l Lo scsal)
c.  Al-Igndu fi Fighi'l-TImam Ahmad of al-HajawT al- Maqdisi — s sl 4s é ¢ Lay)
el (5 glaaly
d. Al-Insaf fi MaCrifati-r-Rajih mina’l-khilaf of al-Mardwi - (e gl )l 48 2e (3 i)
9o al¥ DAl

e. Sharhu’'l-Wajiz of al-Ghazali — S 3 sl 7 5%
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Fathu’l-Qadir of Kamalu-d-Din Muhammad bin °Abdul-Wahid as-Siwasi
popularly known and referred to by ’al-’Imam ’al-’AlGsT as Ibnu’l-Haman — =
alagdl Gy (s 1Y) ALaY) ie 4gl] il g Cag yrall — asl saaall 2a) gl 2 (5 daae cppall JLeST )
Tuhfatu’I-Muhtaj ila *Adillati’I-Minhaj of 1bn al-Mulginu - zlesell 4af ) zlisall d4as
Galall (Y
Al-Hidayah Sharhu Bidayati’l-Mubtadi of al-Marghinani-
e pall il oy = 58 dglagl)
Al-Inayah Sharhu’l-Hidayah of Muhammad Mahmid al-BabartT — 4lagdl 7 b 4lall
o) 2 sane deadl
Ta’stsu-n-Nazar of ad-DabiisT — (o sll slaill (s
Ad-Durru’l-Mukhtar Sharhu Tanwiwir’l-’Absar of al-Haskafi — _as% 7 d sl all
I SERISIO
Adh-Dhakhirah of al-Qarrafi — il 5 all etc.
Arabic Dictionary
The following are some of the Arabic dictionaries used by ’al-’Imam ’al-’ AlusT:
As-Sihah of al-Jawhari- ¢ sall #laal
Kitabu'I-°Ayn of al-Khalil bin Ahmad al-Farahidi — ) sl seal Jilall el UK
Al-Oamiisu’I-Muhit of al-Fayriizi Abadi — 3l sl lassall (e saldl
Al-Muhizu fi’l-Lughah of As-Sahib bin CAbbad — e o alall 43l & Ll
Arabic Grammar Books
This category includes books on Nazw such as:
Al-Kitab of Sibawayh — 43 gxsl QLS
Sharh Kitabi Sthawayh of Abubakar al-khaffaf — sl S Y 43 s IS
Strah Books:

These include not only the following:

120



a. The Sirah book of Ibn Hisham — aLia

b. Al-lsabah of Ibn Hajar — sa> oY by
C. The History book of Ibnu-n-Nuhas- (slaill ol )
d. Mutjamu-s-Sahabah of Al-BaghawT — s sl laiall axas

7. Al-Kutubu’l-Mutanawwi cah — 4s siiall cisl)
These books are general in discussion which ’al-’Imam ’al-’Alast refers to in his
exposition of the noble Qur’an. Some of these are:

a. “Amalu’l-Yawmi wa’l-Laylah of Ibn Siini — (5 sl (¥ ALl 5 o sl Jae

b. Kashfu’lI-Khufa wa’l-1lbas of Al-°Ajiliini — WY 5 Wall Cai<

C. Tahrimu-s-Sima® of al-Imam Abubakar at-TarssT — ¢ s=_hll S sl sladd g lasdl ay ya
d. Risalatu’l-Insha of al-Muhasibi — s\aall ¢LisY) alu
e. Kaffu-r-Ria® “an Muharramati’l-Lahw wa-s- Sima°® of Ibn Hajar —

e oY pladls selll il jma e ple S
f. Al-Qawa®idu’l-Kubra of ®Izzu bin Abdussalam-  »3dl se o 3al (5 58l ae ) 63l)
g. Ad-Dururu’l-Manthiirah of °Abdu’l-wahab Ash-Shi‘rani —
il la Sl 2al s ) i) )

h. Al-Ittigan fi “Uliimi’l-Qur’an of Jalalu-d-Din As-Sayiti-

hsand) ) JBad oAl le 8 ey
i. Al-Mawdiiat of Ibn Jawzi — sl (p¥ Sle sia gl
j. Al-Futithatu’I-Makkiyah of Muhyi-d-Din Ibn ‘Arabi- () o~ 4l cula gidl)

Also, many scholars were quoted in ’al-’Imam ’al-’ AltisT’s attempt to buttress his
discussion and make his point clearer. These scholars are not limited to the field of
Islamic Sciences and Arabic Sciences but also scholars in the modern sciences. Some of
these scholars quoted or used by him are:

a. Az-Zargani al-Maliki (d. 1122 A.H)
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Ibn Hajar al-Haytami (d. 974 A.H/1566 C.E)
Ibn Taymiyyah (d. 728 A.H/1328 C.E)

. As-Sakhawt (d. 902 A.H/1497 C.E)
Al-Qurtubi (d. 671 A.H/1273 C.E)
Al-Qushayri (d. 465 A.H/1072-73 C.E)

. Al-Baghawi (d. 516 A.H/1122 C.E)

. Al-Qistalani (d. 1517 C.E)

Ibn Sina (d. 1037 C.E)

Ibn Rajab al-Hambali (d. 795 A.H/1393 C.E)
. Al-Farra’ (d. 516 A.H/1122 C.E)

Ibn Daqid al-id (d. 702 A.H/302 C.E)

. Al-Qadi Abubakar Ibn “Arabi (d. 1240 C.E)
. Taju-d-Din as-Subki (d. 771 A.H/1370 C.E)

. Al-Qadi ‘Tyad (d. 544 A.H/1149 C.E)

Ibn Qayyim al-Jawziyyah (d. 751 A.H/1350 C.E)

Generally, the books and scholars that proved useful as sources of information for

’al-’Imam ’al-’AlGsT in his Magnum Opus: Rihul’l-Ma®ani are too numerous to count in

this study.

combination of the three kinds of Tafsir.

of both Islamic and Arabic Studies.

’Al-’Alast’s Approach to Tafsir

The approach of ’al-’Imam ’al-’Alust to the interpretation of the Qur’an is

exclusively unique and different from other Mufassiriin (Qur’anic Exegetes) because of its

informative and educative but also a fascinating reference for the students and researchers

discussed under the following points:
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This makes his Tafsir work not only to be

His approach to Tafsir can be summarized and



Q) Introduction of the chapter before exegetical discussion
2 Establishment of the link between chapters and verses
3 Grammatical analysis
4 The Use of Asbabu-n-Nuziil
5) Use of Qur’an to explain the Qur’an
(6) Use of Sunnah to explain the Qur’an
@) Use of statement of the early predecessors (As-Salafu-s-Salik) to interpret the
Qur’an
(8) Use of Arabic poem in explaining the Qur’an
9 Legal discussion
(10)  Use of Isra’iliyyat
’Al-’Imam ’Al-’ Altst, in most cases, follows the above listed points, which can be
termed as features of his Tafsir, in his attempt to explain the Glorious Qur’an. This means
that not all the verses are explained using this approach as not all verses have reason(s) for
their revelation or have legal (Figh) issues to be discussed or need to be explained using
Judaica Stories (Isra’iliyyat), etc. The above listed features are hereby discussed in details
as follows:
@ Introduction of the Chapter before the Exegetical Discussion
The first approach of ’al-’Imam ’al-’AlasT in his Rihu 'I-Ma‘ani is the introductory
note on the chapter to be discussed before giving the Qur’anic text and their
commentaries. In this introductory message, ’al-’Imam ’al-’ AlisT mention the common
name of the chapter with proofs and some other names which are not common for the
Surah with evidences where necessary and available. It is under this introduction that he
also gives the virtues of the chapter being discussed with evidences from the Sunnah. It

should, however, be noted that this introductory note is not for all the Qur’anic chapters ©°
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as some have no recorded and authentic virtues. It also gives information about the place
of revelation of the chapter as well as the number of verses contained in it according to the
views of different Exegetes. For instance, the introduction to Sirah °Abasa (Qur’an
Chapter 80) reads as follows:**

R sksasy\ﬁ)}u;_lus‘):\é‘;%MJEM‘EJ)“JKALA\'&)}»W:’)

Osml 5 saa) 5 658 5 s laall (8 (sl s o) Lgall 5 CadlA Dy A

el s (a3l (A G sm 5 (s il

Meaning:

It (Suratu °Abasa) is also called Siratu-s-Sakh-khah (i.e chapter of the

second blowing of the Trumpet on the Day of Resurrection). It is also

called Suraru-s-Safarah (i.e chapter of the scribes). And it was named, in

more than a book, as Siratu’l-A°ma (i.e chapter of the blind man). It is

known to be a Makkan Sirah without any difference among the scholars.

It has forty-two verses according to the people of Hijaz and Kafah. While

the people of Basrah opined that it has forty-one verses and forty verses
according to the people of Sham and Madinah.

Also, in the introductory notes of ’al-’Imam ’al-’Alusi on Siratu Hid (Qur’an
Chapter 11), the virtue of this Siirah is mentioned thus:*?

& el Al ja 2 agly sals coaslall z AT a8 s L Lebiad 8 a5
Il 8l —aluy adle dll Lo dl Jomy JB" 1JE CaS Co pt g (lay) cond
&* el s dania s WSlally Al (g ddus g sl z AT Maeall ag 1358
die d) S gl JE B e G e e Se Guob e sl )
el 1) 5 ¢ sle bty a5 Bl yall 5 Aadl gl 5 358 (T 1B ok 28 A J g
A a5 ad) lals ade cilaidl Lo plie s b jha e Ju dlld OS5, M, S
Al gy SAy aguany oy —alug ade A o cad) ol gl Y G s

e BV Gl Al 2 g aeY) panad

Meaning:

It has been reported about its (Sizratu Hiid) virtue some narrations. (Such
as) the narration of ad-Darami, Abu Dawud in his (book of) Marasil, al-
Bayhagi in his (book of) Sha®bi’l-Iman and others on the authority of Ka‘b

that the Messenger of Allah —#£ _ said: “Recite (Swratu) Had on the day of
Jumuctah” %, It has also been narrated by at-Tirmidhi, who declared it to
be good, (also narrated by) Ibnu’l-Mundhir, al-Hakim who authenticated
it, and al-Bayhagi in al-Ba‘th and an-Nushiir from the chain of ‘lkrimah
on the authority of (‘Abdullahi) bin “Abbas that Abubakr said: Oh
Messenger of Allah! You have become old. He (the Prophet) said: “The
recitation of (Siaratu) Had, Al-Wagitah, Al-Mursalat, “Amma Yatasa- aliin
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(Naba’) and Idha Shamsu Kuwwirat (Kuwwirat) has made me to become
old” ... All those (evidences) are pointing to the significance and
greatness of what they contain (i.e. Messages) and are addressing. It is this
that has caused him (the Prophet) to become old quickly. Some people
(among the Scholars) have interpreted this to mean that it is the
mentioning of the Day of Judgement and the history of the other Prophets
and nations (that made him like that). And there are narrations to support
it.
The above quotations are extracts from Rithu’I-Ma‘ant of ’Al-’Imam ’Al-’ AlGsT to
buttress the fact that he does introduce the chapters of the Qur’an first before further

exegeses.

@) Establishment of the Link between Chapters and Verses
It is also remarkable to note that ’al-’Imam ’al-’AltsT has distinguished his Tafsir
from others through his systematic and careful exposition of the link or connection
between the chapters of the Qur’an as well as verses logically. The following two extracts
from his Tafsir will practically and clearly show this as one of his approach to Qur’anic
Exegesis:
@ At the beginning of his commentaries on Qur’an Chapter 86 (Suratu-t-Tariq), ’al-
’Imam ’al-’ Altis1 remarks as follows:
solis o Ua aili et 4 (o 1 LS S5 Lgl8 L il 1S3l
A B A el o5 AN Chaay ) ke Do 5 o il & i)
O3Sl il 5 Jlgaly -alas s 4le

Meaning:

After Allah had mentioned the denial of the Kuffar (disbelievers) in the
Qur’an in the previous chapter, He is now mentioning here (i.e in this
Siratu-t-Tariq) the worthless nature of man (because their creation is from
water). Then, Allah praised the Qur’an and commanded His Messenger-
Peace be upon him- to neglect and ignore the hairs.

From the above quotation, it can be deduced that ’al-’Imam ’al-’Altist has given a
fairly but adequate gist of the messages contained in Siratu-t-Tariq. This means that the

introduction is a gate to understanding the main body of the chapter by the readers.
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Another example could be found in the commentaries on Sirah Fatir (Qur’an chapter 35)
where ’al-’Imam ’al-’ AltsT notes at the beginning of the Sirah thus:

Aol Aeagiall 3 ) puall JAT (A S Wl oy e ad) ol Gale e Al g
sl odan e sall e aad l3al) J 3l agll 355 e all elaef (S yial)
o S s
Meaning:

The connection in line with what is recorded in al-Bakr (between these
two chapters), is that when Almighty Allah had mentioned the destruction
of the Polytheists, who were the enemies of the believers, in the previous
chapter (i.e. chapter 34) and their punishment. He then made His praise
and appreciation imperative on the believers.

In a nutshell, ’al-’Imam ’al-’Altst is trying to establish the fact that there is
unbroken link between a chapter and another. With regards to his effort in linking verses
of the Qur’an together, ’al-’Imam ’al-’Alts1 has logically connected verses 13 and 14 of
Sturatu’l-Mursalat (Qur’an Chapter 77) with verses 17-20 of Siaratu-n-Naba’ (Qur’an
Chapter 78). The verses in Chapter 77 (Siratu’l-Mursalat) read:

$6 0Ll RuéEOBWa sk K ORNOGD
SO MHENIYAL E>J060 L20RD DR
EVWRFD P ORI AN @ I 0 F70e00 W ISP

RE-Z0460 o 48 QHAElive0r00W Lo 4860
VR PO OXBAN W@ S

Meaning:

And when all the Apostles are called together at a time appointed. For
what day has the term (of all this) been set? For the day of Distinction
(between the true and false). And what could make you conceive what that
Day of Distinction will be?

While the verses in Chapter 78 (Siiratu-n-Naba’) say:

¢ AXE P OX#BM e I 42060 OHRO
ROXIACRO ¢J0460 RGP T OQONE

480> xcheF o OO0 wa I ®OW*
I RDRCEL 222 Jdu RS LIl ed=0Ll]
(¥ Y ZoYATI=RL VA2 NOO0O0 W I

V200 L5HOCROO X HBF o HEOOAAOE]
6O GOR: (6 WILEwm R ¢@E[YoIBa S
W E D

Meaning:

126



Verily, the Day of Distinction (between the true and the false) indeed has
its appointed time. The Day when the trumpet (of resurrection) is sounded
and you all come forward in multitudes. And when the skies are opened
and become (as wide-flung) gates, and when the mountains are made to
vanish as if they had been a mirage.

After his presentation of the verses, ’al-’Imam ’al-’AlGsT says:
Ledid Lad oS3 Jaadll Jeadll g3 7 i Lgnid

Meaning:

In these verses (of Siratu-n-Naba’), there is an explanation on the Day of
Distinction that is unclearly stated in the previous verses (of Siratu’l-
Mursalat).

From, the statement of ’al-’Imam ’al-’Alus, it is clear that the verses are logically
connected because their meanings are related and connected. Another example of this is
also found in his commentary on a verse in Siratu’l-°Alaq which says:

XD »nEHORN I A BITORO S “aF ¢=2RHRAS
Meaning:

Man has been created from a clot (a piece of thick coagulated blood).
’Al-"Imam ’Al-" Alust then says:
oAl 55l 08 yaall 2 5b (e s Ll 4l 15,8 5 5hll 138 s : s
i e i) GIR A 108 AlSE ey Al (6 L Ll Ligs Tt 4t (3la])
OV el AL Lo Jial elldy i) Cay i) @l jaa (e da Al L
Meaning:

And it is said that this is a special reminder to him (the Prophet —%) for
the opening of his chest before the prophethood. And the bringing out of
the clot (i.e., thick blood) from it so as to perfectly prepare him for the
task ahead. This is just like saying: (He) who Created man from that
which has been taken out of your chest in order to prepare you for the
likes of what is being revealed to you now.

It can be concluded, in line with this quotation, that verse 2 of Suratu’l-°Alaq is
connected to the first verse of Suratu’l-Inshirah and that al-°Alaq (the clot) is also
referring to what was taken out of the Prophet’s chest.

3 Grammatical Analysis
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The knowledge of Arabic Language is among the condition to be fulfilled by a
competent prospective exegete. This will facilitate his exposition on the Noble Qur’an.
Thus, the principles and rules of Arabic Grammar and Morphology should be possessed
by the exegete. By this, ’al-’Imam ’al-’Alasi, in his effort to bring out the messages in
some verses of the Qur’an, is very meticulous and keen in using Arabic Grammar and
Morphology. For instance, on the meaning of -l (s s~ in the verse that says:

Sle a5 A Livie Al )
Meaning:

...And indeed, for him is a near access to Us, and good place of (final)
return (paradise). Q38:25

’Al-"Imam ’Al-"Aliist, on the correct meaning of “and good place of (final) return
(paradise)”, says:**
e g Guall 185" A" e Cile sa 5 dial) (3 aaje (s
‘\jdiu‘,JMbJ.\;iJ.\.\A‘\_!iéccﬁj ":}u&j"
Meaning:

(The word) Husna (means) a good place to return to in paradise. It (the
statement) is joined with the previous word “zulfa”. And al-Hassan and
Abi “Ablah recited it as “Husnu” with raf¢u since it is Mubtada’ (subject
of a nominal clause) whose khabar (predicate of a nominal clause) is
omitted which is “lahu” — for him.

Another example is extracted from his discussion and explanation of the verse that
says:

OxEQN LA Lo e s AV @O OO
RESZOEEHON @HN @D B-URCGEL -7
QHN A s RNOX @ R @00 E Owa i
JEOINE @ L TINE  &tCg LA Lo de OGEZOR
VRS ¢8OV #de e ALAE+HEAD w0

Meaning:
O you who believe! Observing As-Sawm (the fast) is prescribed for you as

it was prescribed for these before you, that you may become Al-Muttaqiin
(the pious). (Q2:183)

On the above verse, ’al-’Imam ’al-’ AlGisT says:

Bala 288 45 ja ECG (28 IS 3 cpl JB K e )
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Meaning:
And “As-Siyam” i.e., fasting, is like the word “Ag-Sawm” which is the
gerund noun of the verb “Sama” that literally means abstinence. And this
is why silence is referred to as fasting because it is an abstinence from
talking. 1bn Durayd said: Anything that stand still or is motionless is
fasting.
Another example can also be taken from his commentary on the verse which says:
peibandy aalal Laa
Meaning:
...And when he had informed them of their names...(Q2:33)
’Al-’Imam ’Al-’ AlsT then says, after quoting the above verse thus:
u&d;) ‘b‘)';] ‘_A‘\ ((.\Ai.ui Ldﬁ) \.G_i (:Ai_uiﬁ J.!JA.\”} Z\SJJM :\AA; ‘_A.C ulac
e Lol Alal) JS el e alse A clanll ekl ¢ cinall agil
Juea¥) 052 dpnaill dn 5 e L aalal 23l agle 4l ) 5 LaY)
Meaning:

(This statement is) connected to an omitted sentence which is “He then
informed them of it (their names)”. (And when he had informed them of
their names) -till the end of the verse-. (The sentence) is omitted for it is
understood from the meaning. And exposing the names where it is
supposed to be concealed for the purpose of showing concern for it and it
is also pointing to the fact he (Prophet Adam) — May Allah’s Peace be
upon him- had informed them in details and not generally.

In fact, the grammatical analysis cannot all be explored as there are lots of both
grammatical and morphological analyses in the Tafsir which can only be explained and
analyzed in Arabic Language for proper understanding. Thus, it is a fertile book of
research for the grammarians and morphologists to explore.

4. The Use of Asbabu-n-Nuziil

Another approach of ’al-’Imam ’al-’Altsi to Tafsir in his Rihu’l-Ma‘ani is the Use
of Asbabu-n-Nuzil. The phrase Asbabu-n-Nuzil is a terminology in the Science of the
Qur’an (CUliimu’I-Qur’an). 1t comprises of two key words which are Asbab — <l - and
an—Nuzil — Js33. The word Asbab is an Arabic word and the plural form of Sabab - <

— which can be translated as reason or cause while the word an-Nuzil, as an Arabic word,
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literally means descending, going down, descent or coming down. Technically, it is used
to denote the cause of revelation of the Glorious Qur’an. According to Subhi, it is used for
the background information or the circumstances in which a verse or a group of verses or a
whole Sirah was revealed. In the opinion of Az-Zarqani, Asbabu-n-Nuzil refers to the
incidents that were recorded during the prophethood of Muhammad £- which necessitated
the revelation of Qur’anic verses or chapters. It is also being referred to as an occurrence
during the time of the Prophet which brought about the revelation of a verse or verses that
are explaining the judgement of Allah on the occurrence.*8

It is apposite to state here that the knowledge of asbabu-n-Nuzil is very important
to the understanding of Qur’anic messages. Also, it is a knowledge that the Qur’anic
commentators cannot do without for better comprehension and presentation of Allah’s
messages to the humanities, even though there are divergent opinions on it as a concept. It
is because of its significance that majority of the Qur’anic Exegetes, including ’al-’Imam
’al-’ AlGsT, has included it in their Tafsir work. However, some scholars are of the view
that the knowledge of asbabu-n-Nuziil is not necessary in Qur’anic Exegesis for the
understanding of Allah’s messages in the Qur’an. They also believed that the Qur’an is
self-explanatory.

In a bid to support and buttress the significance and importance of the background

of revelation (asbabu-n-Nuzil), al-Wahidi (d. 468 A.H./1075C.E.) concludes thus:

el s 3 s s Ll e o gl (590 LYY jundi 4 jae (S Y
Meaning:

It is not possible to have the knowledge of the Tafsir of verses (of the
Qur’an) without knowing the story and explanation of the cause of their
revelation.

In his own supportive statement to the significance of background of revelation,

Ibn Taymiyyah (d. 728 A.H./1328 C.E.) says:

Crrnally alall & gy Connally alall 8 Y1 agd e (pmn 5 1 cones 38 y2a
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Meaning:

The knowledge of the cause of revelation assists in the understanding of
Qur’anic verse. Indeed knowledge of the cause of revelation brings about
the knowledge of the effect.

This same opinion, that asbabu-n-Nuzil is an indispensable tool in the

understanding of the Qur’an, was shared by Ibn Daqiqi’l-“id as he says:

O agd (s 8 ol Js 5 s Ol

Meaning:

Explanation of the reason for revelation is a strong means of
comprehending the meaning of the Qur’an.

It should be noted that there are series of benefits in the knowledge of the causes of

revelation of Qur’anic verses, among which are:

1)

(2)

©)

(4)

(5)

(6)

It affords the exegete with the wisdom behind the legislation of some legal issues
and their rulings in Islam.

It assists in knowing the direct and immediate meaning and implication of a verse
which can be deduced from the original context of the verse.

It enables the commentator not to deduce wrong meaning from the verse that is
being studied.

It assists in specifying the particular area a verse is addressing.

It makes one to know the person who or what happened that led to the cause of
revelation of a verse and any other information about such a person so as not to
accuse the innocent and free the accused.

It brings out the historical situation, at the time of the Prophet, that is behind the
revelation of a verse which makes one to know the particular event or incident the
verse is making reference to.

However, the antagonist of the legality of asbabu-n-Nuziil base their argument on

three reasons as discussed by Yiisuf as follows:*®
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Q) The knowledge of asbabu-n-Nuzil is nothing but a lie against Allah because the
interpreter is interpreting without any revelation to back it up.

(i)  The knowledge of asbabu-n-Nuzil takes the same dimension with history.

(iii)  The negligence noticed with some scholars in their narrations of asbabu-n-Nuzil
makes their account about the revelation of the Qur’an to be null and void.
This negligence of some scholars has been noticed by Al-Wahidi among his

contemporaries and recorded it thus:*°

Negligence in the highest order was noticed with many scholars of my
time in their narrations of asbabu-n-Nuzil. These scholars deeply
involved in gross violation of narration of asbabu-n-Nuziil without
minding the threat which Allah makes against anybody who fabricates
information about Him.

In contrary to the submission of the antagonists of the legality of asbabu-n-Nuziil,
some other scholars have argued in support of it. Some of these scholars are:
@ As-Sayiti in his Al-ltgan
(b)  Al-Wahidi in his Asbabu-n-Nuziil
(c) As-Sabuni in his At-Tibyan fi *Uliimi’l-Qur’an
(d)  Subhi in his Mabahithu fi “Uliami’I-Qur’an
(e) Manna® al-Qattan in his Mabahithu fi *Ulumi’l-Qur’an
U] Badmas Lanre Yusuf in his Sayyid Qutb: A Study of his Tafsir
(9) Yusuf Kolawole Jimoh in his unpublished thesis and others.

In our own submission, we share opinion with the protagonists of asbabu-n-Nuziil
who have also tried to come up with the following facts about its authenticity and
acceptability:

() It is not all the verses of the Qur’an that have reasons for their revelation. This is
why verses of the Qur’an are divided into 2; those that were revealed without any

reason and this consists of majority of the verses in the Qur’an while the other
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division consists of the verses that were revealed in connection with reasons for
their revelation.

(i) A verse or chapter will be regarded as having reason for its revelation if such is
related by a companion of the prophet that the Prophet mentioned it. Thus, it is a
condition, according to al-Wahidi, that the narrator should witness the event at the
time of its occurrence. Al-Wahidi says:
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Meaning:
It is not permissible to speak on reason for revelation of the Qur’an except
through narration from those that were present at the time of revelation,
know the reasons, make research on its knowledge and struggle in
searching for it.

It should, however, be noted that, it is not just any narration but an authentic that
has a link to a Companion and not a 7abi® who is a follower of a Companion except if its
Sanad (chain of transmission) is well connected to a Companion who had witnessed the
incident. This is deduced from the conversation between Muhammad bin Sirin and
‘Ubaydah bin “Amr when Ibn Sirin said thus:
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Meaning:

| asked “Ubaydah about an ’Ayah of the Qur’an. He said: Fear Allah
and say what is just and true. (Indeed) those that know about the reason
for the revelation of the Qur’an have gone (i.e. died) (referring to the
Companions).

Based on the above narration, it should be noted that Ibn Sirin was a great scholar
among the Tabi®n, who was born two years before the end of the Caliphate of ‘Uthman
bin “Affan. He met some companions and other Tabi%in from whom he learnt. While
‘Ubaydah bin “Amr as-Salmani was among the eldest Tabiun of the first grade. He

accepted Islam two years before the death of the Prophet but did not meet him till the
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demise of the Prophet.® Thus, the conversation has established the fact that the

knowledge of the reason of the revelation should originally be sourced from the

Companions and then may be from their students (7abi‘in) as opined by Imam As-Saytitl

provided the Tabi® is among the elders of the Tabi‘un (like “Ubaydah bin “Amr, etc) and it

is certain that the narration is from him as well as other narrations from another 7abi%in is

supporting it. This, according As-Sayiiti, is termed as Mursal narration.

(iif)

(iv)

The reason for the revelation of a verse can either be; a response to an event or a
general situation, a response to a particular question directed to the Prophet or a
response to the circumstances or needs of a particular person as in the case of Abu
Lahab who abused and cursed the Messenger of Allah then Siratu’l-Masad or
Lahab (Qur’an Chapter 111) was revealed in response to his abuse and curse.

In case of multiple reasons for the revelation of a verse or chapter, preference
should be given to the most authentic narration and if the narrations are all
authentic then they should be harmonized together if possible otherwise each
reason should be treated separately. One of the examples on this is the revelation of
Suratu’l-Iklas (Qur’an Chapter 112) which was first revealed as a response to the
question posted by the Mushrikiin (polytheists) in Makkah to the Prophet —£-
before the Hijrah. They said, on the authority of ’Ubay bin Ka‘b, that: “O
Muhammad! Tell us about the lineage of your Lord”. Then this Siratu’l-Iklas was
revealed.

This same Sirah was again revealed to the Prophet as a response to the
people of the Book (A4hlu’l-Kitab) met by the Prophet in Madinah after Hijrah.
The Jews said: “We are worshipping ‘Uzayr, the Son of God” and the Christian
also Said: “we are worshiping al-Masih (the Messiah), Jesus Christ, the Son of

God”. Then this Siirah was revealed.>?
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(v) It is possible to have two or more verses of the Qur’an having one and the same
reason for their revelation. One of the appropriate examples for this is the
revelation of Suratu al-*Imran (Q3): 195, Suratu-n-Nisa’i (Q4): 32 and Suratu’l-
Ahzab (Q33): 35 as a response to the question of Ummu Salamah that: why is it
that only men are being referred to by Allah in the Qur’an when it comes to the
issues of rewards and actions? That is, why are women not mentioned like men
when it comes to actions and their rewards? Thus, Allah revealed the
aforementioned verses to affirm the fact that both actions and rewards are meant
for men and woman.

However, we disagree a little bit with their (the protagonists) claim that some
verses like those on eschatology have no asbabu-n-Nuzil. Our research reveals that
Sturatu-t-Takathur, which is addressing the strong belief in the punishment of the grave,
was revealed to correct the doubtfulness of the companions on the torment of the grave.
’Al-Imam ’Al-Alusi has recorded the Sababu-n- Nuzil of this Sarah to be in the narration
of °Ali bin Abi Talib which says:
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Meaning:

We were doubting the punishment of the grave until the revelation of “Al-
Hakumu-t-Takathur (The mutual rivalry diverts you)” up to “Thumma
Kalla Sawfa Ta‘lamin (Again nay! You shall come to know)”of the
punishment of the grave.

With this, it can be concluded that not all the verses on eschatology are asbabu-
free. Likewise, we disagree with the submission of Yisuf Kolawole Jimoh that “the
tagged verses as asbabu-free ones, therefore cannot be invariably devoid of asbabu-n-
Nuzil”. He supported his claim with not only the fact that the verses were revealed as
guidance for Prophet Muhammad which is an effect with the Prophet of Muhammad (%)

as the cause, but also with the submission of Subhi who says as quoted by him:
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Certainly, each verse of the Qur’an must necessarily have Sababu-n-
Nuzil, even the events of the past nations whose causes and effects have
been buried along with them are not exempted from this phenomenon.

It is on the above quotation that Jimoh submitted that all the verses of the Glorious
Qur’an, without exception, have their relative asbabu-n-Nuzil which cannot be divorced
from such verses. In our own opinion, this submission by Jimoh is not only relative as said
by him but also less probable (Marjih- s> ) because of the following reasons:

@ All the verses, generally, in the Qur’an were revealed to guide the Prophet-

£ - and his "Ummah.

(b)  Asbabu-n-Nuzul is all about event or incident that happened during the

time of the Prophet-£- which necessitated revelation of Qur’anic verses.

Thus, it is quite different from just revealing a verse or chapter without any event
or incident. This is why all the narrations on asbabu-n-Nuziil, come with the expression,
for example, “This verse was revealed after so and so incident or because of so and so
event”.

After a thorough examination of Rizhu’[-Ma‘ani, it is observed that ‘al-‘Imam ’al-
’AlasT is not only fond of using asbabu-n-Nuzil, but also meticulous in its application
whenever he comes across a verse or chapter having reason for its revelation. For

instance, on Q2:62 which reads:
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Meaming:
Those who believe (in the Qur'an), and those who follow the Jewish
(scriptures), and the Christians and the Sabians,, whoever believe in Allah

and the Last Day, and does righteous good deed shall their reward with
their Lord, on them shall be no fear, nor shall they grieve.
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’Al-’Imam ’Al-’ AlisT related the narration of Salman al-Faris as the reason for its
revelation so as to bring out the correct meaning of those that really believe and do

righteous deeds. ‘Al-Imam ‘Al-‘AlusT says:
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Meaning:

The benefit of mentioning “) $kals (" (i.e. those that believe) along with
the statement of threatening on the Jews is to relieve the fanatic of the Jew
by making them equal to the believers on the basis that everyone is on its
path which demand for reward (before the abrogation-of such path) and
deserves no reward (after the abrogation-of such path by a new path), just
as mentioning the Sabi in is drawing attention to the fact that they, even
though they are astray, can be forgiven if they possess correct and sound
faith and do righteous deeds, (so if they can be pardoned) then others
(who are not as astray as them) deserves forgiveness. This understanding
is only applicable before the abrogation (of a religion with another). And
as for this statement (and do righteous deeds) (that is done) after the
abrogation (of such religion). And it is this (interpretation) that is
equivalent to the reason for the revelation (of this verse) especially the
narration of Salman—4is 4 &4 about the good behaviours of the monks
he was living with (before accepting Islam as a religion). He (Salman)
them said: “they died (as disbelievers) and entered Hell”. Thus, Allah
revealed this verse. The Prophet then said: “Whoever died on the path of
Prophet ‘Isa- a3l 4xle— pefore receiving my message, has died on the
right path. But, whoever hears and receives my message and does not
believe in me has doomed and ruined”.

From the above quotation, it can be deducted that ’al-’Imam ’Al-’ Alaist has not only
supported the use of asbabu-n-Nuzil but also recognized the term —<Jsiill qilaul mai

Tadudu asbabu-n-Nuzil i.e. several reasons for the revelation of a verse or chapter”. He
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has only picked the correct and suitable one to his discussion. This is observed and

deduced from his following statement as above:
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Meaning:

It is this that is in line with the reason for revelation (of this verse)

especially the narration of Salman that he ones told the Prophet (%) about
the good behavior of the Monks he was accompanying before ...

The other narrations on the reasons for the revelation of this verse, have been
affirmed and recorded by al-Imam As-Sayiti in a way different from the narration brought
by ’al-Imam Al-’Alts1 but similar and focusing on the Monks of Salman al-Faris.

Another instance of ’al-’Imam ’Al-’ AlasT’s use of asbabu-n-Nuziil, as an approach
to Tafsir in his Rahu’l-Ma‘ant, is his explanation on Siratu’l-Bagarah (Qur’an Chapter
2):104 which was correcting the Companions not to use a word that is similar to that of the
Jews while addressing the Messenger of Allah and that they should rather use another that

is not ambiguous as contained in the following verse:

&0 LA Lo de PR 1016]m KR 48E 16)
B 7wA> 0 & oo BXURGOL -G
B-07w0>060 o OCOROO0O
BXUORDIAOCReHO€O 4 IO o K
ROXXOOR 0O ACXIZCHN, w e 0

R ER P BP0 w0

Meaning:
O you who believe! Say not (to the Messenger) Raina but say Unzurna
(make us understand) and hear. And for the disbelievers there is a painful
torment. (Q2:104)

The word “Ra®ina” in the above verse is an Arabic word which means, “be
carefully; listen to us and we listen to you”. This word is also found in the language of the
Jew i.e. Hebrew which means “an insult”. So, the Jews used to it to the Prophet %, with
bad intentions. On this, ‘al-‘Imam ’al-’ AlGsT says:
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Meaning:

It can be deduced from the above quotation that the companions never condone

any form of insult on the Prophet - £ -. Likewise, the Sababu-n-Nuziil has shown that

Allah, the Most-High, wants the Muslim 'Ummah to be different completely from the
people of the Book (i.e. the Jews and the Christians) and any other people in any way be it
religious, social, economic or moral. Thus, this verse and its reasons for the revelation can

be said to be good evidences against socio-religious and moral imitation of the non-

Muslims.
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Ar-Ra‘yu (The Pasture) is the act of taking care of someone or something
for its benefit. And the reason for the revelation of this verse according to
Abu Nu‘aym in his ad-Dalailu on the authority of (“‘Abdullahi) bin ‘Abbas
is that, the Jews used to utter this statement (Ra‘ind) to the Messenger of
Allah -#- secretly which is an insult in their language. But, when they
heard the companions of the Prophet saying the same (which in Arabic
Language means be careful; listen to us and we listen to you), then the
Jews said (to themselves): proclaim it (i.e. the statement of insult to the
Prophet because it is also in the language of his companions). Thus, they
started saying it and laughing among themselves. Then Allah, the Most-
High, revealed this verse. And it was narrated that Sa‘d bin “Ubadah
heard them saying it and then said: O you enemies of Allah! May the
wrath of Allah be upon you, I swear by Him in whose hand is my soul that

if I hear anyone of you saying it again to the Messenger of Allah EE
will cut off his head. Then they (the Jews) said: Are you not also saying
it? Then Allah revealed the verse to forbid the believers from saying it,
close the door of doing it and take them away from imitating (the Jews).

5. Use of Qur’an to Explain the Qur’an
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Another remarkable approach of ‘al-Imam Al-‘Altsi to Tafsir is his use of
Qur’anic verses to interpret another verse in order to bring out Allah’s messages clearly
and closer to the reader. He was very meticulous in bringing Qur’anic verses where there
is a link between the verses either from the literal or general meaning. One of the

examples in his Tafsir is found while explaining Siratu’l-Fatihah (Qur’an Chapter 1): 7

which says:
6 (ORD O] ¢xE AA Lo e KOOSO RKD
&P . AERCORH R
Meaning:

The way of those on whom Thou hast bestowed Thy Grace...

He brings another verse from Siratu-n-Nisa’i (Qur’an Chapter 4):69 to explain the
verse further. The verse read thus:
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Meaning:

And whosoever obeys Allah and His Messenger (Muhammad) then they
will be in the company of those on whom Allah has bestowed His Grace,
of the Prophets, the Siddigin (those followers of the Prophet who were
first and foremost to believe in them, like Abubakr As-Siddiq), the
Martyrs and the righteous. And how excellent these companions are!

’Al-’Imam ’Al-’ AltsT uses this second verse to summarize the divergent opinions
of scholars on the kinds of people on whom Allah has bestowed His favour after he had
brought a narration from Ibn Jarir at-Tabari which listed this group of people including the
Angels.>®

Another instance is also found in his commentary on Siratu-n-Naba’ (Qur’an

chapter 78): 17-18 which say:
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Meaning:

Indeed the Day of Separation is a fixed time. The Day when trumpet (of
resurrection) is sounded and you all come forward in multitudes.

’Al-‘Imam Al-’ Aliis comments on the word “Afwajan” thus:
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Meaning:

That is (in) nations (and) every nation with its leader as Allah says: “(And
remember) the Day when we shall call together all human beings with
their (respective) Imam (their Prophets or their records of good and bad
deeds ...)” or groups and societies in different conditions and structures
depending on the levels of their deeds and their differences.

After his above statement which is on using another verse to explain his discussed
verses, he then further his interpretation on the said groups in the discussed verse by
quoting a narration from Ibn Mardawih to support this “coming out in troops and groups”
that there will be ten (10) different groups from among the Muslims according to the

Prophet -£8 - based on the question asked by Mu‘adh bin Jabal about this verse. But, the

narration was declared to be fabricated by Ibn Hajar as referenced by ’Al-‘Imam ’Al-
> Aliist.
6. Use of the Sunnah to Explain the Qur’an

The word “Sunnah” as an Arabic word is from the verbal root “Sanna- &
according to Ibn Manzir, it means “the way, the method, the regular habits and nature”.
Technically, it is used to denote the way Prophet Muhammad had lived his life. It is also
referred to as all the traditions and practices of the Prophet that have become models to be

followed by the Muslims.®® According to Al-Jassas, Sunnah is what the Prophet said or
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did in continuous manner so that others would follow. It also includes the silent approvals
of the Prophet (i.e. as-Sunnatu-t-Tagririyyah).

"Al-‘Imam ’Al-’AlusT has applied Sunnah in his effort to interpret the Qur’anic
verses in orders to expatiate and make the message of Allah in the verse clearer to his
readers. An example is extracted from his commentary on the following verse which says:
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Meaning:

O you who believe! Observing As-Sawm (the fast) is prescribed for you as
it was prescribed for those before you, that you may become Al-Muttagiin
(the pious). (Q2:183)

’Al-’Imam ’Al-’Aldisi comments on the phrase "¢ 85 »Sla" -“that you may become

the pious” in the above verse thus:
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Meaning:

That is, so that you may beware of wrongdoing. Surely, fasting sterilizes
or weakens the desire which is the origin (source of all evils and
wrongdoing). It has been recorded by Bukhari; and Muslim in their Sahih
books on the authority of Abdullah (bin Mas’iid). That the messenger of
Allah said to us: “Oh young men! Those among you who can support a
wife should marry for it restraints eyes (from casting evil glances) and
preserves one from immorality; but he who cannot afford it should
observe fast for it is a means of controlling the sexual desire.

The above Hadith in the quotation above has been used by ’al-’Imam ’al-‘Alisi to
buttress his argument that fasting is capable of reducing not only sexual desire or urge but
also other immoralities which originate from self-desire.

Another example on his using of Sunnah to explain the verses of the Qur’an is in

his commentary on the verse that reads:
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Meaning:
And on that Day you most surely be called to account for the delight (you
indulged in, in this world). (Q.102: 8)

’Al-’Imam ’Al-’AlisT brings the divergence opinions of the Qur’anic exegetes on
the kind of people being addressed in the above verse as well as on the kinds of delight
that shall be accounted for on the day of accountability. He presents the exegetical
opinion of al-Hassan al-Basari, Maqatal and others that the people who will be asked to
account for their boon of life are the disbelievers while “Abdullah bin “Abbas opines that
they are the idolaters — Mushrikiin.

With regards to the kinds of delight and boon of life to be accounted for, *al-’Imam
"al-’ AltisT quotes some of the companions of the Prophet to have limited the delight to
some things without generalizing it. For instance, “Abdullah bin Mas®Gd said: it means:
daualls Y “Security and Good Health” while Jabir said it means: w2 il s JsSlall 3 jee,
“the enjoyment of food and drink” and °Ali bin Abi Talib said it means: % j.e. “Good
Health” and others.> It is after these differences that al-Imam ’al-’ AliisT concludes thus
based on the Hadith of Abu Hurayrah:
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Meaning:

The above Hadith has been used by *al-’Imam ‘al-’AlGsi to justify his position that
the message in this Sirah is general and limited to anybody or group and that the delight is
also general which includes eating and drinking to the state of satisfaction. He also try to

support this argument further by quoting another to declare whatever has been mentioned
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And the truth is to generalize the discussion (to cover both the believers
the disbelievers). And (about) an-Nazm (the delight of life) on the other
hand, surely a believer shall not be blamed or rebuked for whatever he has
accumulated and enjoyed from it (i.e. an-Na‘m) in this world but will be
questioned without rebuking. It is the disbeliever however that shall be
rebuked as recorded in the Hadith of at-Tabarani on the authority of Ibn
Mas’td. The proof for the generalization of this discussion is in the Hadith
recorded by Muslim, Abu Dawiud, Tirmidhi, Nisa’i, Ibn Majah and others
on the authority of Abu Hurayrah that the Prophet came out a day and
formed Abubakr and *Umar 4 4 &, and said: “what has brought you
out of your homes at this hour? They replied: “Hunger O Allah’s
messenger” He Said: “by Him (Allah) in whose hand my soul is, I too
have come out for the same reason for the same reason for which you
have come out.” He then said to them: “come along!” And he went along
with them to a man from the Ansar but they did not find him in his house.
The wife of the man saw the Prophet -#-and said: “You are welcome”
then the Prophet said: “where is so and so?” she replied “he had gone to
fetch some water for us”. In the mean time, the Ansari man came and saw
the Prophet with his two companions and said: “All praise and thanks
belong to Allah, today there is none superior to me as regards guest”.
Then he went to bring a part of a bunch of date-fruit have dates, some still
green, some partially ripe and some fully ripe and requested them to eat
from it. He then took his knife (to slaughter for them a sheep); then the
messenger of Allah said to him: “beware; do not slaughter a milky sheep”.
So he slaughtered a sheep (prepare the meals from its meat). They ate
from the meat and the bunch of dates and drank water. After they had
finished eating and drinking to their fill, Allah’s Messenger said to
Abubakr and “‘Umar. “By him in whose hand is my soul, you will be asked
about this treatment on the day of resurrection. He (Allah) brought you out
of your homes with hunger and you are not returning to your homes till
you have been blessed with this treatment.

by the Mufassiriin as part and not whole of the boon of the life. The narration says:

Meaning:
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This (the mentioned delight in the Hadith) is part of the boon of life which
you shall be questioned about.

He argues further thus with other narrations:

Meaning:

In our opinion, it will be better and meaningful to generalize the discussion, as
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And in the (book of Tafsir known as) at-Tafsir al-Kabir (of ar-Razi): the
truth is that the question covers both the believer about all kinds of delight
either the necessity or not. This is because all what Allah has bestowed
(on man in terms of favor) is compulsory to be spending in His cause and
not in disobeying Him -The Most Exalted-. Thus, the question entails
everything and this can also be supported with the saying of the Prophet
that: “the two feet of a servant will not move away from his Lord on the
Day of Judgment until he is asked about four things: his life and how he
spent it, his youth and how he used it, his wealth, where he has earned it
and how he spent it and his knowledge and how he acted upon it”. This is
because all kinds of delight are inclusive in what the prophet mentioned.

supported by ’al-Imam ’al-Aliist, for some reasons as follows:

I. If the message is limited to some groups then other groups will be at liberty to do

and undo anything with the favours they had been blessed with by Allah.

the first group will also want to be at liberty by this, there may be nobody to be

questioned of anything, which means that the verse is irrelevant.

universality and perfection of the Qur’an will be questionable.

ii.  If the meaning of the word “an-Na‘im” is limited to either good health, leisure,
food, drinks or others then those who do not posses such delight but possess

another boon of life different from the limited ones will not be accountable for

enjoying the possessed delight.
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iii.  If the meaning of an-Nam is limited then it will go in contrary to this verse which

says:
73 2N M =B T HE LSRR R dm
B [6 JOLNT ZFZgNANEOR Ju €R0<CO€CEIYwOIRR
Lo NL2AGOGONE o0 Kk Fo - B RO
<E-AO=>H*'>w EITOBOE “o I ‘MR
GG > OB © HeQ
Meaning:

And He gives you of all that you ask Him; and if you count Allah’s
favors, you will not be able to humber them; most surely man is very
unjust, very ungrateful. (Q.14:34)

Based on the above verse, it can be categorically said that the favour and blessing
of Allah are countless. Thus, they need not be limited to one or two things. By this, we
conclude that both an-Na‘im and the people to be questioned should be left unlimited as
discussed and in support of ’al-’Imam ’al-’ AlGsT.

7. Use of Statement of the Early Predecessors (as-Salafu-s-Salih) to interpret the

Qur’an

Another noticeable approach of ’al-‘Imam ’al-’AlasT is his use of the statement of
the early pious predecessor. The word “Early Pious Predecessor” is technically known in
Arabic language as “As-Salafu-s-Salih”. It is used to comprise of both the Sakabah
(Companions of the Prophet) and the Tabi 'un (Students or followers of the Companions of
the Prophet). It is unanimously agreed upon by the Mufassirin (Qur’anic Exegetes) that
the explanation of the Sakabah on the Qur’an is part of the sources of Tafsir. In his
opinion, Ibn Kathir, quoted by Bilal Philips, says:

If we are unable to find a suitable Tafseer in the Qur’an or in the Sunnabh,
we go to the opinion of the Sakabah. For verily, they knew the Qur’an
better than anyone else due to their knowledge of the circumstances of its
revelation, their complete and accurate understanding of it and their
righteous deeds.

However, they differed on the explanation of the 7abi’in on the Qur’an as part of the

sources of Tafsir. Some of the Mufassirin said it is acceptable provided the statement is
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linked to a companion through a reliable source. With this, the statement of a 7abi® should
be preferences over personal opinion because they met and learnt from the companions of
the Prophet. The second group of the Mufassiriin opined that the statement of the Tabi ‘iin
is similar to and among the examples of Tafsir bi-r-Ra’y (opinion based Tafsir). Therefore,
such statement should be rejected if there is another contrary opinion from another Tabi®.
But, in the absence of differences among the Tabi’iun, then such statement should be
accepted unconditionally and undoubtedly.

In our own opinion, the statement of a 7abi® can be used as sources of Tafsir, if the
Tabi is a prominent follower of a companion of the Prophet and the narration is through a

reliable source. This is because, the Tabi“un are inclusive in the best generations

mentioned by the Prophet -25 - before his death as contained in the Hadith narrated on the
authority of Imran bin Husayn, who said that the Messenger of Allah - £ - said:

pa skl o5 pashe ol o (8 el
Meaning:

The best of my Ummah (people or community or nation or followers) are
those living in my generation, then those coming after them and then those
coming after them.

In another narration of “Abdullahi bin Mas‘ad, the Prophet said:
P8 pdany (e (o2 & agdsh (Al 5 (58 sk ndll &5 (8 (S8 )
peiled plasl 5 pgladl agialed (ans
Meaning:
The best people are those of my generation, then those who come after
them, then those who come after them. Then, there will come people
whose witness will precede their Oaths and whose Oaths will precede
their witness.
On the meaning of the first “aeish ¢ &3 |bn Hajar Al-°Asqalani says: “They are
the Tabiin” while the second one is referring to the followers of the Tabi%in. He then

said:
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e daadl gl g il e Juadl Alaall (68 o) Cuaal) 1 el
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Meaning:

This Hadith justifies that the Sakabah (Companions of the Prophet) are
better off than the Tabi%in (followers of the companions of the Prophet)
and the Tabi%an are better off than the At-Tabi‘u-t-Tabiin (followers of
the Tabi®in).

Based on the above discussion, the Tabi%in are not only virtuous people but also
reliable source of knowledge of Skari®ah in which Tafsir is the major and foundation of it
because of its link and connection with the words of Allah, the Most Gracious. Thus, if a
meaning of a Qur’anic word or verse or chapter is not found in the Qur’an itself, then it
should be found in the sound Hadith and if not found then the statement of the
companions and if not found then the statement of the Tabi“un who were the first grade
students of the Sahabah.

It is against the above submission that ’al-’Imam ’al-’AluisT has made use of both
the statement of the Sakabah and the Tabi‘un in his efforts to elucidate and expatiate the
meaning of Qur’an. The following are notable examples on both statements:

@ Statement of the Companions ('Agwalu-s-Sahabah):
On his commentary on the rights of women which are similar to that of their

husband as mentioned by Allah in Q.2:228 that:

QN LA S oS R ¢80 8 Ol €00 ¢
G ONOrDOtY oo R OB &I OREH SN
OllZ & T7OME N FEo A H2OHN w60
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Meaning:
And they (women) shall have rights similar to the rights against them,
according to what is equitable; but men have a degree (of advantage)
over them

’Al-’Imam ’Al-’ Altsi quotes “Abdullah bin “Abbas to have said thus:

Jsty Jus dl oY ‘Qgsbd\ Cr 3 O cand LS sl all o 33l of sl )
(Uels)
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Meaning:

I do like to beautify myself for my wife as | like her to do for me, because
Allah the Most High, says: (And they i.e. women, have rights.)

Likewise, on the meaning of those whom Allah has favoured as contained in Q1:7,
al-Imam ’Al-’ Alusi quotes bin *Abbas, according to the narration of Ibn Jarir at—Tabari, to
have said:

&UJ s Ostaall g elagddl g A 5 el cagale Crandl (AL Al i
sue g Alad 4l

Meaning:
The meaning of “those that You (Allah) have favoured” is the Prophets,
Angels, Martyrs, Truthful ones and anybody that obeys and worship
Allah, the Most High.

Similarly, on the meaning of those who have earned Allah’s anger and those who
have gone astray as contained in Q1:7, ’al-’Imam ’al-’ Alast quotes bin “Abbas and Ibn
Mas‘ad, according to the narration of Ibn Jarir at—Tabari, to have said:

bl Cpllally g 3 sl agle (o suarally o) yall
Meaning:

The intended meanings of those who have earned Allah’s anger are the
Jews and those who have gone astray are the Christians

(b) Statement of the followers of the companions (4gwalu-t-TabiCin):

On his commentary and exegesis on the verse that says:

ARAEA W VIR0 AEANG Lo BONG
@0 JE72E0RH70KR0O B> zofeo

AT O ERACYL 27T RN
Meaning:

Your wives are as a tilth unto you; so approach your tilth anna shi’tum
(Q2:223)

’Al-’Imam ’Al-’Alasi quotes one of the students of Ibn “Abbas, Mujahid to have
said that the phrase “anna Shi’tum” means “Kayfa Shi’tum —aiis S je., however you

will”. While Qatadah and Rabt® said it means “aii& cui ¢w” i.e. from whichever side you
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will” and another Tabi¢, ad-Dahak said it means “ai& e ie., whenever you will.”

Likewise, on the intended meaning of the word al-Hikmah- 4«sal\- in the verse that reads:
VAL 44000 T8 +OROIZN M Wea e ORNIVRO
$Oe@eo JOROIZTH MW I RELRO J[6860
98 @0 E COBY PR COVORHE ¢OVNIYONLI
BX-07wsONL PeND RO-ECO6O

OB CHOM I W@ Do I
Meaning:

He grants Hikmah to whom He pleases; and He to whom Hikmah is
granted has indeed received a benefit overflowing; but none will grasp the
message but men of understanding (Q2: 269)

’Al-’Imam ’Al-’AldsT quotes Qatadah and ad-Dahak to have said that the word
“Hikmah” in the above verse means “CIa! (2 43l j.e. The proper understanding of the
Qur’an” while °Ata was reported to have said that it means “ i &b 48 aal) je. The
knowledge about (the oneness of) Allah.

Based on the above analysis and discussion, it has been made clear that *al-’ITmam
’Al-’AlasT has made use of the statement of the early pious predecessors in his bid to
explain the verse of the Qur’an in order to bring out the intended meanings and messages
of the Qur’an.

8. Use of Arabic Poems in Explaining the Qur’an

Arabic poem, which is known to the Arabic linguists as “Ash-Shi®u’[- ‘Arabi”-
ol 2l serves as an indispensable tools in knowing the meaning and usage of words in
Arabic language. It is known to be the archives of the Arab History as well as the
evidence for what they considered to be right and wrong. Thus, Arabic poetry became a
source of defining words of the Qur’an since the period of the Sakabah (companions of
the Prophet) like “Abdullah bin “Abbas. It is on this note that majority of the Mufassirin
(Qur’anic Exegetes) have included it to be part of the sources of Tafsir and have made use

of it in their books of Tafsir.%°
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It is against the above background that ’al-’Imam ’Al-’Altst has used the poem in
his approach to Tafsir. He makes references to poems in his effort to explain and buttress
the linguistic meaning of a word or the general meaning of a verse. Some extracts of the
poems used by him are:

@ The poem of Hassan bin Thabit, the poet of the Messenger of Allah, who was also
among his companions. ’Al-’Imam ’Al-’Allsi quotes this poem while explaining
the Arabic letter —Lam a¥- in Q2:34 which reads:

NOEZ O * OnESCHY W o OwcHIL ORI

L A [el BXO€CODRNEOR S
“CONEACEND PeND B-HAOCORI X RO
SO S 4T Sra 0 gem~0m
2o BB EN e S  BINE QoK< S0

PN >

Meaning:
And (remember) when We said to the angels “Prostrate yourselves before

Adam.” And they prostrated except Iblis (satan), he refused and was proud
and was one of the believers (disobedient to Allah).

On the above, ’Al-’Imam ’Al-’AlGsT makes his position known and clear on the
issue of prostration that is mentioned in the above verse by the Angels to Prophet Adam.
He explains that the Sujiid i.e., prostration in the verse is not in its real meaning because it
is only meant for Allah as a form of worship. And that the prostration here was really
done for Allah towards the side of Adam and that the word Adam either means Qiblah or a
reason for Sujiid or that the word “Sujiid” is in its literal meaning which connotes humility
and submission. Hence, the letter “Lam” in »*¥ should maintain its original meaning
which is “for or before” or that the letter should be given the meaning of “.i” which
connotes “towards” or facing as can be buttressed by the poem of Hassan bin Thabit which
reads:

Gl Gl iy (il ol # oS30 Lem cpn o

Meaning:

Is he not the first (person) to pray facing your Qiblah,
And taught people the Qur’an and Sunan.

151



It can be deduced from the above quoted poem that the point of evidence for ’al-
"Imam ’Al-’AldsT is on the word -asildl- which cannot be interpreted as “pray for your
Qiblah” but rather as “pray facing or towards your Qiblah”. By this, we are in support of
his argument in order to avoid given the right of Allah to His creatures which He dislikes
and has prohibited.
(b) Another example for his use of poem is found in his commentary and interpretation

on the verse that says:

O3S0 aSlal oS5 0 223 (o STy o
Meaning:
Then We raised you up after your death, so that you might be grateful

’Al-’Imam ’Al-’AlGsT explains that some people had interpreted the words “al-
Ba‘th” and ‘“al-Mawtu” in the above verse to mean “knowledge” and “Ignorance”
respectively. This means that the meaning of the verse is: “We have given you knowledge
after your ignorance”. He then says that the use of life for knowledge and death for
ignorance is common in prose and poetry. Then, he quotes the poem of 1bn as-Sayyid al-

Batuliyts which reads:

pie sagsbal¥l el # Ui e Gile sa s (G deall) S3s

A scholar is (always) alive and lives eternally even after his death while his
composition has de-composed beneath the earth.

And an ignoramus is dead even if he is walking on the earth thinking that he is
among the living but actually he is not existing.

’Al-’Imam *Al-’AlasT digressed to this interpretation after he had explained the
verse in its real form which has to do with the people of Prophet Musa whom Allah
brought back to live after He had taken their soul. By this, this verse in relation to the
above poems has shown not only the significance and importance of knowledge which is

similar relatively to life but also the evil of ignorance which relatively similar to death.
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9. Legal Discussion

Another remarkable approach of ’al-’Imam ’Al-’ Alast to Tafsir is his discussion on
jurisprudence-related verses in the Noble Qur’an. It is apposite to observe that he delves
into legal polemics while commenting on verses with jurisprudential implication in order
to bring out the proper understanding of the Figh issues raise in the verse. He does this by
giving the opinions of the Islamic jurists and entering absolutely into the jurisdiction of the
Fugaha’ (The Jurists). Likewise, he does quote relevant authorities not only from the four
popular schools of thought but also those that are not popular such as the Zahiriyyah and
al-Awza®. He even, at times, brings the views of the Imamiyyah while discussing Figh
issues on which the Shiah sect of Islam has taken a stand. For instance, on his
interpretation of the verse that reads:

ROWNGDHH'C QRO AHAECONHIN AR SCRY o
OIM>2A00CRO e J241e 98 @A, BOYHE W I
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Meaning:

There is no blame on you if you divorce women before consummation or
the fixation of their dower; but bestow on them (a suitable gift), the
wealthy according to His means, and the poor according to His means; a
gift of a reasonable amount is due from those who wish to do the right
thing (Q2: 236).

’Al-’Imam ’Al-’Alasi quotes Imam Malik to have said that the word “al-
Mu/sinian”, which literally means “the good doers”, in the above verse means “al-
Mutazawwi‘in” which means those who wish to do the right thing. It is on this ground
that Imam Malik concluded that the bestowing of gift on the divorce women is a voluntary
act while the Hanafi School of thought opined that it is compulsory and the Shafi® School
of thought, in one of their opinions, said it is also compulsory with a condition that the

divorce should be initiated by the husband.
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Another example is found in his interpretation on the verse which is discussing the
fasting of a sick person and a traveler who have been excused from fasting by Allah but
are asked to make up for the missed days from other days as contained in Q2:184 that

reads:
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Meaning:

(Observing Fasting) for a fixed number of days; but if any of you is ill or
on a journey, the same number (should be made up) from other days. And
as for those who can fast with difficulty, they have (a choice either to fast
or) to feed a Miskin (needy person for every day missed). But whoever
does good of his own accord, it is better for him.

’Al-’Imam ’Al-’AlGsT notes from the above verse that breaking the fast is a
concession of Allah for the sick and traveler. Thus, they are at liberty to either observe
Sawm (fast) or break it in line with the opinion of the Majority of the scholars. He then
presents the juristic polemics on it as follows:

Ols b T 0 flsall 5 (g yalld Aad ) s e g g e i) laa g
can aguall (Y ISI g daga U Al o V) celgaall ST agle LS ) kil LG
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Meaning:

And this breaking of fast is legal on the basis of concession (ar-Rukhsah).
The sick and the traveller are at liberty to either fast or break it according
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to the majority of the Islamic Jurists except Imam Abu Hanifah and Malik
that said: fasting is preferable while Shafi®, Ahmad and al-Awza“i said:
breaking the fast is preferable. The Zahiri School of thought opined that it
is compulsory to break the fast and if they should fast then their fasting
becomes invalid because it is being observed before the stipulated time for
it according to this verse (Q2:184). This has been attributed to Ibn
‘Abbas, Ibn °‘Umar, Abu Hurayrah and some groups among the
companions (of the Prophet £8). This is also the position of the Imamiyyah
(a Shi‘a group) who prolonged discussion and (their) evidences on this by
what are narrated from the 4hlu’-Bayt. This verse has also been used for
the permissibility of paying back the fasting consecutively or differently
and that it is not (compulsory to be observed back) immediately except
Dawud (az-Zahir, who opposed it). It has also been used to judge that
whoever breaks the fast all in Ramadan is to pay back (the fixed days). If
it is the complete month then fasting an incomplete month will not valid
and if it is an incomplete month then fasting the whole month will be
invalid except in the case of someone different from these two categories.
This verse has also been used by those that said: There should be no
combination between Fidyah (feeding the needy person) and al-Qada’
(paying back the missed days).

Based on the above quotation, it is crystal clear that *Al-’Imam ’Al-’Alusi has
exploited the jurisprudential issues in this verse by bringing forth the opinions of the
Islamic jurists not only the four Sunni schools of thought but also the Zahiri and al-Awza‘t
schools of thought as well as that of the Imamiyyah for better comprehension of the
Islamic laws contained in the verse.

10. Use of Isra’iliyyat

Another noticeable approach of ’Al-’Imam ’Al-’Altsi to Tafsir, is the use and
reliance on Israiliyyat as a source of Tafsir of the Noble Qur’an. The word “Isra’iliyyat”
is not only an Arabic word but also a technical term in the science of Tafsir that is
translated to mean Judaica. It has to do with narration from the Israelite either Jews or
Christians about religious issues and events. The people are being referred to as Ahlu’l-
Kitab (People of the Book). Some of these narrations are taking directly from either the
Bible or the Talmud of the Jews, which is divided into Mishnah (the first compendium of
Judaism’s oral law) and Gemara (an elucidation of the Mishnah).

In the opinion of Abu Shaybah, Isra’iliyyat is a knowledge coming from Israelites

(Bant Isra’il), their holy books, which are either the Bible or the Talmud of the Jews, and
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even their tales and lies.®! It also refers to the explanations derived from the non-Muslims
sources especially from the Jewish tradition but also including other Ahlu’l-Kitab (i.e.
Christians) in general.®?

It is apposite to state here that the use of Isra’iliyyat t as source of Tafsir was not in
operation or application during the life time of the Prophet. It rather started in the era of
the companions. However, this does not mean that the companions based their knowledge
on these narrations and explanations from the people of the book. They only took from
what has relation with stories which are related in Tawrah (Old Testament) and /njil (New
Testament). Isra’iliyyat were used very little by the Companions but more by their
students i.e., Tabi‘an and it continued to be used more and more in the latter generation,
most especially in this contemporary generation.

Opinions of the Mufassirin on the Use of Isra’iliyyat

The use of Isra’iliyyat in the explanation of the Qur’an from the view of the
western scholars is a controversial issue because of the contradictory reports on it from the
Prophet on whether to transmit from the people of the Book or question them for
information.®® In contrary to the submission of the western scholars, the Qur’anic Exegesis
had affirmed and allowed the use of Isra’iliyyat in Tafsir as the narrations cannot do any
harm to the religion because it has been well established and its information well
documented. Its permissibility is also based on the condition that the Mufassir should
verify the authenticity of the narration. The narrations on this issue can be categorized
into two divisions as follows:

@ Narrations on its non-permissibility: Some examples of these are:

(i)
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Meaning:

On the authority of Abu Hurayrah — May Allah be please with him- who
said: the people of the Book read the Tawrah in Hebrew and explain it in

Arabic to the Muslims. Then, the Messenger of Allah-#  said: “Do not
confirm the people of the Book and do not accuse them of falsehood” But
say that: “We believe in Allah and what He has revealed to us.

(ii)
On the authority of Jabir bin “Abdullah who said that ‘Umar bin al-
Khattab wrote some part of the Tawrah in Arabic and brought it to the
Prophet. When he started reading it, the face of the Prophet changed. Then
one of the Madinians told “Umar: Shame on you O ‘Umar! Look at the
face of the Messenger of Allah. The Prophet said: “Do not ask the people
of the Book about anything, because they will not show you the right path,
having already led themselves astray. Otherwise you accuse the truth of
falsehood and confirm the wrong. | swear that if Moses was alive among
you nothing would be opened to him but to follow me.

(iii)
On the authority of Ibn °Abbas who warned the community of
Muhammad Zthus: “O community of the Muslims! Why do you ask the
people of the Book (A4klu’l-Kitab) about something while you have the
final and undistorted Book (i.e. Qur’an), which was revealed to the
Prophet? He continued “Did Allah not inform you in His Book that the
people of the Book have corrupted their book with their own hands? Then
he recited Q2:79: “Then woe to those who write the book with their own
hands and then say this is from Allah so that they may take for it a small
price.” He continued, “Does Allah not forbid you the knowledge that
comes to you from questioning the people of the Book about what He has
sent to you? By Allah, we never saw any of them asking you about what
Allah has revealed to you.**

The above Ahadith and others not quoted served as the basis for prohibiting any
narration from the Ahlu’l-Kitab.

(b) Narrations on its permissibility: Some of these are:

. Al gl e healy (JE - 2L Ll G aie ) Gy g gee o dl) 2 (e
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Meaning:

Convey (my teachings) to the people even if it were a single verse, and
relate traditions from the children of Isra’il (which have been taught to
you) for it is not sinful to do so. And whoever tells a lie on me
intentionally, will surely take his place in the (Hell) fire.
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(1) Kah al-Ahbar said: “I have not seen anybody who is more familiar with
the Tawrah than Abu Hurayrah among the people who could not read the
Tawrah”.

The above evidences and others not cited have been used to buttress the
permissibility of using Isra’iliyyat as a source of Tafsir. In our own opinion, after a
critical study of the evidences from both sides, it can be said that the proofs of the anti-
Isra’iliyyat are not outright prohibiting any narration from the people of the Book and the
evidences from the pro-Isra’iliyyat are not completely permitting narrations from the
children of Israel. The narration of lbn “Abbas warning the Muslim Ummah against
asking question from Jews and Christians about the Qur’an should not be understood as an
absolute prohibition but as a means of closing the door of excesses in questioning them as
well as not leading astray an ignoramus about Skari“ah through their fallacy and heresy.

This is because, it is on record, according to Adh-Dhahabi, that Ibn “Abbas used to
refer to the people of the Book at times for information about what the Qur’an and the
Bible unanimously agreed upon and this is very few in number.%® An example of this is
recorded by at-Tabari in his Tafsir book that Ibn “Abbas wrote a letter to Abi’l-Jald (a
Jew) asking him of the meaning of al-Barqu which is mentioned in Q13:12. Then the man
said it means al-Ma’ i.e., water. However, this narration is viewed to be weak as there is
break in the transmission of the Hadith (Hadithun Mungati®).®’

Therefore, there is need to do harmonization of the evidences of the two sides. This
is why Ibn Hajar Al-°Asqalani comments thus on the Hadith of Abdullah bin “Amr under
the phrase “There is no harm — z ,a¥ -

It should not bother you when you hear strange stories about them (Bani
Isra’il) since many of these events have occurred to them. And the word
“Relate” indicates that it may be harmless, the Prophet then pointed out
that it is not compulsory but permissible when he said: “There is no harm”
i.e. no harm in not relating their traditions. It is also said that, this means
narrate about them those traditions found in the Qur’an and authentic
tradition of the Prophet. Imam Shafi® was reported to have said: “it is
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known that the Prophet did not tell lies when he said “relate traditions
from the children of Israel”. Rather, the meaning is to relate the tradition
that you know that to be lies and whatever you find to be compliant with
your beliefs, then there is no harm narrating those traditions from them.
This is in conformity with the statement of the prophet that says: “Do not
believe the people of the scripture or disbelieve them”. So, it is neither
recommended nor prohibited to relate those traditions that are known to be
lies or not.%®

Likewise, in his own effort to do harmonization of these conflicting evidences, 1bn

Kathir has categorized Isra 'iliyyat reports into three categories:

1.

The narrations that have been confirmed and verified as true through other
authentic sources i.e. the Qur’an and Sunnah. For instance, the incident between
Prophet Musa and the Magicians, the passing over of Prophet Musa and his people
on the ocean as well as the drowning of Fir’awn (Pharaoh) in the ocean, etc. They
are acceptable because they have been authenticated by the Qur’an and Sunnah.

The narrations that have been confirmed and verified to be false through either the
Qur’an or Sunnah. In this case, the reports are to be rejected. For instance, the
story of Prophet Sulayman who was declared to have become an apostate i.e.
Kafir, but the Qur’an proved the story to be wrong by affirming the faith of

Prophet Sulayman in Allah as contained in Q2:102 which reads:
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Meaning:

They followed what the Satans recited over Sulayman’s kingdom.
Sulayman did not disbelieve but Satans disbelieved, teaching men magic...

These narrations which are neither confirmed to be true nor false. This means that,
the Qur’an and Sunnah are silent on them. In this case, there is no need of

confirming or denying them but they can be related because the Prophet had said:
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Meaning:
Do not believe the people of the Book nor deny them, but say: we believe
in Allah and His Apostle. If it is false, do not confirm it and if it is right,
do not falsify it.

Based on the above, even though Ahmad Shakir said most of the Isra’iliyyat
contain no benefit in any religions matter, we can conclude that if the reports from the
Ahlu’l-Kitab are authentic and verified either through the Qur’an and Sunnah or the
experts in the verification of narrations, then they can be related in order to benefit from
their stories and events. But, if the narrations are verified to be false or baseless then they
should be rejected and people should be educated on the evil of narrating such stories.

It is against the backdrop that ’al-’Imam ’al-’AlGsi along with some other
Mufassirin went ahead in using Isra’iliyyat to explain certain verse so the Glorious
Qur’an. However, ’al-’Imam ’al-’AlGsT is very meticulous in using these narrations by
verifying their authenticity and at times he considers them as irrelevant. On this Yusuf
says:

. The work of this great Qur’anic commentator whose vehement
opposition against stories with Isra 'iliyyat colouration made it enjoy wider

acceptance in the Muslim world.

Among the Isra’iliyyat mentioned by ’al-’lmam ’al-’ AlGsi in his Tafsir is the story
of Prophet Sulayman and his throne as well as the thinking of the Jews about him that he
had disbelieved because of his practice of magic (as-Sikru). ’Al-’Imam ’al-’ AlGsT said:

It has been narrated that (Prophet) Sulayman had buried a lot of the
knowledge that Allah has blessed him with underneath his throne out of
the fear that if the known ones are destroyed then the buried ones will
remain. After a while, some hypocrites decided to write some things
about magic in a place which is similar (to that of Sulayman) in some
areas. Then after the death of Sulayman, people got to know about it and
thought that they (i.e., magic) are part of Prophet Sulayman’s knowledge.
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It can be deduced from the above quotation that Prophet Sulayman was being
referred to someone who knew about magic. Thus, he was a magician as categorically
pronounced by the Jews in another narration brought by ’al-’Imam ’al-’ AlsT thus:

M S b S L) eelaiV) ae eales Sy JLIL 3l
Meaning:
It has been recorded by Ibn Jarir from Shahr bin Hiishab that the Jews
said: Look at Muhammad mixing the truth with falsehood by mentioning
Sulayman to be among the Prophets. And truly (Sulayman) he was just a

sorcerer who rides on the air.

The Prophet was then asked about sorcery and Allah revealed Q2:102 to the
Prophet to vindicate Prophet Sulayman of the accusation in the above quoted Isra’iliyyat.
The verse reads:
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Meaning:

They followed what the evil ones gave out (falsely) against the power of
Solomon; the blasphemers were, not Solomon, but the evil ones, teaching
men magic....

From the above quoted verse it can be deduced that the Isra’iliyyat about the
apostasy of Prophet Sulayman due to his practice of magic, has been confirmed and
verified by the Qur’an to be a false narration. Hence, it should be reflected. ’Al-’Imam
’Al-’Altsi, in his effort of making his approach to exegesis of the Qur’an to be distinct,
has declared this Isra 'iliyyat to be weak as he says after relating it that:

450 o2 Cania 830V
Meaning:

The weakness of this narration is not hidden (i.e. it is obvious that the
narration is weak).
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From the above statement, it can be deduced that ’Al-’Imam ’Al-’Alisi, as said
earlier, is very meticulous in citing Isra 'iliyyat in his exegesis of the Qur’an. His statement
above has shown his scholarship in the verification of narrations.

Another example is found also when he is commenting on the kinds of tablets
mentioned in Q7:145 which says:
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And we ordained laws for Him In the tablets In all matters, both
commanding and explaining all things, (and said): "Take and hold these
with firmness, and enjoin Thy people to hold fast by the best In the
precepts: soon shall I Show you the homes of the wicked,- (How They lie
desolate).

On the above verse, ’al-’Imam ’al-’AlasT, brings different statements on the exact
number of tablets which was given to Prophet Musa. Some of the Mufassirin said ten
while some others said seven and others said two. He also brings reports on the kinds of
trees used in making the tablets as well as the height. After all the discussion, ’Al-’Imam

’Al-’ Alst, remarks as follows:
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Meaning:

It is obvious that the like of these statements need an authentic narration to
back them up and in the absence of none, then silence is the best as there
is no indication from the verse on it. And the chosen one to me is that the
tablets are made from the loitus tree - if the narration is authentic up to the
golden narration.

The discussion so far has exposed the approach of *Al-’Imam ’Al-’Alusi, to Tafsir

through his use of Isra’iliyyat which he at times accepts and at times reject as in the case
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of the quotations above. It is therefore apposite to state here that his approach generally
to Tafsir is not limited to the discussed points but others which can only be known as

research continues on his Tafsir book.

3.5  Riahu-l- Ma‘ani as Tafstru’l-Ishart
At-Tafsiru’l-Ishart, as one of the three major kinds of Tafsir in the science of Tafsir

(’Usiilu-t-Tafsir), can be literally translated as “Tafsir based on indication” or “Tafsir

based on Hidden Meanings”. It is also known as Allegorical Interpretation. It is a kind of

Tafsir that goes beyond the apparent understanding of the Qur’an to unravel the hidden or

inner meaning of the Qur’anic verses based on divine or spiritual intervention.®® It is based

on indication (Isharah) which is perceptible to some knowledgeable and conscientious
persons who are of good behaviours and have full control over their self-desire.”

According to as-Sabuni, it is an interpretation of the Qur’an in a way different from its

obvious meaning and that it is meant for the pious, devoted, morally and spiritually refined

scholar and not just ordinary person. By this, it can be concluded that it can only be done
by a few selected and chosen Exegetes who are really specialists in Qur’anic Exegeses.
It is apposite to mention here that at-Tafsiru’l-Ishart is counted to be under the

Tafsiru-s-Sifi which scholars have divided into two as follows: "

(@  At-Tafsiru-s-Sifi an-Nazari —g B Agall udll) - This division is based on
mystical interpretation of the Qur’an through philosophical thoughts and sectarian
perspectives. The Qur’an is used to justify the mystical doctrines and ideas without
given priority to the apparent meaning of the Qur’an. This kind of Tafsir takes the

interpretation of the Qur’an out of the intended aims and objectives of its
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(b)

revelation to the establishment of mysticism only and nothing else. This is why
scholars, like az-Zargani in his Manahilu’[-°Urfan, As-Suyuti in his al-Ittigan, an-
Nasafi in his al-°’4qa’idu-n-Nasafiyyah, at-Taftazani in his commentary on al-
‘Aqa’idu-n-Nasafiyyah, as-Sabuni in at-Tibyan and others, have declared this kind
of Tafsir as Tafsiru’l-Batiniyyah al-Mulahidah. This declaration is necessary to
differentiate the truth from falsehood.

At-Tafsiru-s-Sitfi al-"Ishari —s <Y Asal)l udill- This division is the point of
discussion which is the interpretation of the Qur’an beyond its apparent meaning
based on some divine guidelines and spiritual intervention. According to az-
Zargani, it also, at times, combines both the external and internal meaning
together.

It is the above divisions that have made the Mufassirin to differ on the legality

of at-Tafsir al-‘Ishart into two; its permissibility and non-permissibility. However, a

critical study of this shows that those scholars that prohibited it were directly referring to

the first division which is the Tafsir al-Batin.”? Thus, the position of pro Tafsir al-Ishari’s

scholars is the most probable i.e. -zal- on this issue because of their ability to trace its

origin back to some of the companions of the Prophet such as “Abdullah bin °Abbas,

Abubakr bin Abi Quhafah, “‘Umar bin Al-Khattab, Abu ‘Ubaydah, ‘Abdur-Rahman bin

‘Awf and others. Also, because of the seconded statements of the companions which are

directly or indirectly pointing not only to the existence of at-Tafsiru’l-Ishart but also its

permissibility. Some of these statements are:

(a)
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Meaning:

Every verse (of the Qur’an) has apparent (meaning) and hidden
(meaning). And every letter has (its) limit and every limit has (its)
vantage point

164



(b)

Meaning:

(©)

Meaning:

Based on the above proofs and the verse of the Qur’an on meditation (at-
Tadabbur), we are supporting the permissibility of at-Tafsiru’l-Ishari, however, with
cautions, as this opportunity can be misused and abused by all and sundry commentators
of the Qur’an who are not specialists in the field. Thus, the following conditions are to be
fulfilled by whoever wants to become a Mufassir of al-Ishart in order for his

interpretations to be acceptable and for him not to go out of the practices of the
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At-Tabarani has recorded on the authority of lbn Mas‘ad who said (by
himself) that: surely there is no letter in this Qur’an except it has limit and
for every limit there is a lookout point
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Interpretation (7Tafsir) is of four kinds: (1) interpretations no one will be
excused for not understanding it. (2) Interpretations that are known to the
Arabs through their languages. (3) Interpretations which are known to
those grounded in knowledge (4) Interpretations which are known only to
Allah, the Exalted.

companions who started this, hence, become a sinner:

@ The Mufassir should have a thorough and proper understanding of the apparent
interpretation of the Qur’an based on tradition.

opportunity of knowing whether a statement is contradicting the Qur’an or Hadith.

Thus, he will quickly reject and avoid it.

2 The inner meaning to be derived should not go against the apparent interpretation.

3 The Tafsiru’l-Ishari should not be to derive laws and rulings or theological

position.
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4 The Mufassir should not claim that the derived meaning is the only intended
meaning.

5) The derived meaning should not contradict any established law or principle in the
religion.

(6) There should be a connection between the Ishari meaning and the Qur’anic text.

This is to show how the indicated meaning is arrived at.

(7)  The derived meaning should not contradict any rule or principle in Arabic
language both grammar and morphology.
(8) The derived meaning should not be of the unseen.

Thus, when the above conditions are fulfilled, then the Tafsiru’l-Ishart will be
highly welcome and be of benefit in this contemporary society especially in the area of
deriving series of lessons from the Tafsir of a verse or chapter. This will go a long way in
impacting positively in the lives of the contemporary youths, majority of whom have been
influenced by the modern civilization and globalization negatively. It is quite sadden that
this aspect of using the Qur’an to reform the society and individual is neglected by the
early Mufassiriin until the modern period when the likes of Sayyid Qutb brought out his
Tafsir work. Therefore, if the Qur’an is believed by the contemporary scholars and
commentators who are morally and spiritually refined to be solution to all human
problems then this kind of Tafsir (Ishari) should be revived to counter the moral
degeneration among the Muslim youths. Also, it is high time we stopped and
distinguished between this kind of Tafsir (at-Tafsiru’l-Ishart) and Tafsir-s-Siufi as well as
Tafsiru’[-Batini that is absolutely contradicting Allah and His Messenger’s messages.

Undoubtedly, Rizhu’l-Ma“ani contains some information on the hidden meaning of
the Noble Qur’an (at-Tafsiru’l-Ishari). This made some scholars of Ulimu’l-Qur’an,

such as Qadhi Yasir in his book entitled: “An Introduction to the Sciences of the Qur’an”
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and Az-Zarqani in his book entitled: “Manahilu’l “Urfan fi *Ulimi’l-Qur’an”, to classify it
as one of the books of Tafsir on the hidden meanings of the Qur’an. Qadhi Yasir has
gone further in his categorization to name it to be in the category of Sifi Tafsir which
according to him falls under at-Tafsiru’ bi’l-Isharah.

However, we have observed that this classification by the aforementioned scholars
is unjust to the kind of academic works and researches carried out by the author, *Al-
‘Imam *Al-’Alasi. Even though it is true that this book has this kind of Tafsir, it is very
minute compared to the volume of this work which can be said to be the encyclopedia of
Tafsir.  Thus, the assertion of Qadhi Yasir that ’al-’Imam ’Al-’Altsi on too many
occasions gives bizarre Sifi interpretations to verses of the Qur’an,” is nothing but an
exaggeration of the highest order which need to be withdrew if not apologized for.
Otherwise, he may need empirical research method to drive home his claims.

Based on our study of this book, it can be concluded in support of the opinion of
Adh-Dhahabi’® that the act of giving the inner or hidden meanings of the Qur’an was not
the major motive of ’al-’Imam ’Al-’Alasi. Had it been that his aim was in line with Tafsir
bi’l-Isharah, he would have given hidden meanings to majority of the verses in the Qur’an
and would have dedicated the whole book for it just like Ibn °Arabi in his Tafsir. ’Al-
’Imam ’Al-’Aldsi, in his exegesis of Suratu’l-Fatihah, for instance, does mention little
related to at-Tafsir al-Ishari and he has used eighty-six (86) pages to explain it. Could this
be that he forgot or there is no Isharah in this important Sirah of the Qur’an or that he
thought the people have known it? All these excuses are not attainable and acceptable if
at-Tafsiru’l-Ishari was his main aim of writing this encyclopedic Tafsir. Likewise, in his
discussion of Q2:1-28 which he has divided into four sections, ’al-’Imam ’al-’ Alasi does

not mention any Isharah of a verse except the last verse (i.e., 28) of the fourth section after
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a discussion of more than one hundred and fifty (150) pages. This is nothing but a fact
buttressing the point that Tafsir al-Ishart is a digression after the main discussion.

Besides, his discussions on the hidden meanings of the Qur’anic verses, in most
cases, Is to refute the claims and opinions of those that are extreme in their Tafsiru’l-Ishart
like the Shiah, Sifi (al-Batin) and the Mu‘tazilah. This is why he has given it a special
chapter as “Mim Babi’l-Isharah fi’l-Ayah —43%) 2 8L <y ga- which means “From the
Chapter of Isharah in the verse(s)”. While in some other cases, his is presenting it as a
way of reforming the soul and drawing it closer to Allah, the Most Exalted. It is worthy
of stating here that ’al-’Imam ’al-’AliisT had expressed his intention not to dabble into
discussion on Tafsiru’l-Ishari of any verse when he says:
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Meaning:

Indeed, we have closed the door of (giving) inner meaning to the verses of
the Qur’an due to the burden inherent in its opening. By this, we have left
it for its people.

The above statement of his, has shown his dislike for the act of doing Tafsiru’l-
Ishari. However, to our dismay, he returns to this kind of discussion after uttering the
above statement. This, perhaps, because of his inability to keep silent on the wrong
interpretations of the extremists among the Sifis (i.e., al-Batiniyyah) as he himself refers
to them.

It is against the above backdrop that we want to establish the fact that Rihu’l-
Ma‘ant of ’al-’Imam ’al-’ Alist is not a Sufi Tafsir as declared by Qadhi Yasir and that its
information on the hidden meanings of some verses of the Qur’an is an added advantage
as well as valuable merit to make it fit to be in the three major kinds of Tafsir. Its being
in the category of at-Tafsiru’l-Ishart is not disputed but should not be limited to it
because of its possession of the features and qualities of other kinds of Tafsir; at-Tafsir

bir-Ra’y (Tafsir based on Opinion) and at-Tafsir bi’l-Ma'thir (Tafsir based on
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Transmission). The position of as-Sabiini to have classified it under the three classes of
Tafsir can be said to be the most just position on this issue while that of Muhammad
Hussein adh-Dhahabi, who categorized it under at-Tafsir bir-Ra’y al-Mahmid (i.e.
Opinion-Based Tafsir that is Praiseworthy), is very moderate and fair to knowledge and
effort of the author of Rizhu’I-Ma‘ani.
3.6  ’Al-’Alist and Tafsir Bi’l-Isharah

As established earlier that ’al-’Imam ’al-’AliisT has discussed the hidden meaning
of some verses of the Qur’an not as his main focus but digression either for a benefit
therein or refutation of such meanings from their claimers. Therefore, the essence of this
point is to take some extract of his Tafsir bi’l-Isharah for examination and
documentation. Some of these are presented below:

After his exegesis on Q2:55-59 which is on what transpires between Prophet
Musa and his people and then bestowed his favours on them, ’al-’Imam ’al-’Aliis1 then
gives the hidden meaning. These verses read:
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Meaning:

And remember ye said: "O Moses! we shall never believe In Thee until
we see Allah manifestly,” but ye were dazed with thunder and lighting
Even As ye looked on. Then we raised you up after your death: ye had the
chance to be grateful. And we gave you the shade of clouds and sent down
to you Manna and quails, saying: "Eat of the good things we have
provided for you:" (But They rebelled); to us They did no harm, but They
harmed their own souls. And remember we said: "Enter This town, and eat
of the plenty therein As ye wish; but enter the gate with humility, In
posture and In words, and we shall forgive you your faults and increase
(the portion of) those who do good."But the transgressors changed the
word from that which had been given them; so we sent on the
transgressors a plague from heaven, for that they infringed (Our
command) repeatedly.

’Al-’Imam ’Al-’ AlusT says:

Meaning:
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Among the Isharah (inner meaning) of the verses (is)! “And (remember)
when you said” to Musa that is the heart “We shall never believe” (have)
the real faith until we are able to reach the state of observance and vision.
Then you were seized with the fear of death which shows the annihilation
in the distinct essence while you are watching or witnessing (it). (Then
we raised you up) to the real existence and continuance after the
annihilation in order for you to appreciate the blessing of Tawhid
(Oneness of Allah) and the rapture through the spiritual journey in Allah-
the Most Exalted and Mighty —And we shaded you” by manifested
qualities with which you were concealed to the level of what the eye can
see. “And we revealed unto you” the spiritual states and stations that
combines the sweetness (of faith) and the removal of animalistic qualities
of the soul. (Examples of these) like Reliance on Allah, satisfaction,
wisdom, gnosis and the knowledge of the realities which the fragrance of
(His) Razmah (Mercy) and the divine inspiration brought to you in your
spiritual journey. Then, you were consoled with it to the extent of
forgetting the worldly pressures and its components. “Eat” that is, take the
lawful things which you were provided with and given based on the
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promise. “And they did not wrong Us” that is, they did not reduce or
lessen our rights and qualities for blocking away themselves with their
human qualities. But, they cheated themselves by deprivation and loss.
And this indeed is the glaring loss.

The above statements of ’al-’Imam ’al-’Alusi has shown the fact that the inner
meaning of the Qur’an is aimed at reforming the soul of man to know and appreciate the
essence and existence of his creator which will lead to having a cordial relation with his
Lord. It is this that will bring about intimacy between Allah and a Slave and thereafter
lead to the concept of al-Wilayah (Sainthood). It should however be noted that this kind of
discussion and meaning can only come from a spiritually refined teacher who understand
the position of heart, soul and mind in the journey of life to the hereafter. By this, this
kind of Tafsir al-Ishari can be utilized in instilling moral values into the contemporary
youths spiritually. If this can be achieved, then mankind will be able to discharge his
duties and responsibilities not only to Allah but also to himself, his society and other
people.

Another example of this is also found in his commentary on Suratu’l-Ghafir.
After his exegesis on the whole Sirah, which he does for almost seventy (70) pages, he
then gives the Isharah of some verse in just one page. He says:
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Meaning:

And among the Isharah (inner meaning) in some of the verses (in this
Saratu ‘I-Ghafir). In line with what some of the elders have indicated (is
that) “Ha Mim” is indicating what was poured into the heart of
Muhammad - - by (Allah) the Most Beneficent as indeed the (two) letter
Ha and Min are (found) at the middle of both honourable names (i.e. ar-
Rahman- (s> and Muhammad -2e3). In that also is a secret which is
not permissible to be exposed. And when the Sirah (chapter i.e Siuratu’l—
Ghafir) came out with an indication to the mercy that it is surely the
quality of the One being called and the caller. Then, mention after the
other qualities of the One being called, who is Allah, what is pointing to
the greatness of the mercy and its precedence (over any other quality).
And in that is a glad tiding for the invited. “Those who bear the throne
(of Allah) and those around it glorify the praises of their lord, and believe
in Him, and ask forgiveness for those who believe (in the Oneness of
Allah)”-till the end of the verse. There is an indication in the verse on the
virtue of faith and the greatness of the status of the believers. It (the
verse) is also indicating the fact that it is incumbent on the believers
among the children of Adam to be seeking forgiveness for one another
(from Allah. In this also is an emphasis on the greatness of Allah’s mercy
that is not hidden. “So, call you Allah by purifying your religious deeds
for Him sincerely “by not mixing them up with both worldly and hereafter
gains. He sends the inspiration by His commands to whomever He wills
among His slaves”. It is said that the use of inspiration is an indication to
(many things among which are) the inspiration of Prophethood which is
being sent to the prophets; the inspiration of Prophethood of saint which is
to learnt about Allah; and the inspiration of knowledge which is given to
the upright believers “to warn against the Day of Mutual Meeting (i.e, the
Day of Judgment)”. It is said that (to warn of the Day of meeting with
Allah and will be no existence for anybody except Him, the Most High.
And this is the station of annihilation that is being referred to in the
sayings of Allah thus: “The Day when they will (all) come out” from the
grave of their existence, “nothing will be hidden from Allah; whose is the
kingdom this Day? It only belongs to Allah, the One, the Irresistible.
When there will be no abode except the abodes of that day to be given to
every soul from the Mighty (of Allah) as a result of what it has earned in
the cause of struggling for the one worthy of being worship. There will
not be cheating on this Day. Thus, every soul shall be rewarded from the
Mighty (of Allah) accordingly and will not be lessening than that.

The above Tafsiru’l-Ishari from ’al-’Imam ‘al-’Altst is also showing the
significance of the soul in human reformation. These two quotations have affirmed the
fact that at-Tafsiru’-I’Ishart is meant for a conscious and reformed scholar morally and
spiritually in order to ensure its compliance with the laid down rules and its avoidance of
whims and caprices in the interpretation.

3.7 ’Al-’Alusr’s Stand on Mystical Exegesis
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First of all, the word “Mysticism” is known in Arabic as “at-Tasawwuf” or “al-
Madh-Aabu’l-Batin”. It is synonymous to the word “Sufism” in Arabic Language,’®
which is the most widely used term for the Islamic Mysticism. In the opinion of William
Chittick, the word “Mysticism” has no corresponding word in the pre-modern Islamic
Language. Unlike the word “Sufism” which has the advantage of being derived from
Arabic and pertaining specifically to Islam. Also, the modern usage of the word
Mysticism has everything to do with the history of the Christian Tradition even though
there are basic differences in the outlook of Mysticism between Christianity and Islam.
Thus, Sufism is much more pervasive in the Islamic tradition than the word “Mysticism”.
This is because, the majority of the practices in Sufism in the Islamic world cannot be
placed in the same level with those of the mysticism as decoded by the West in the
contemporary world. By this, the word “Sufism” will be preferably used in this study as it
is the most commonly used term.

Originally, the word “Sufism” or “Sifi” is not in any way rooted in both the
Qur’an and Sunnah. Thus, the word or term has been and remained controversial since it
first came to be used in the Islamic history in the second Islamic century equivalent to the
eighth Christian century. But, it started to play a major role in the Islamic history about
the sixth Islamic century. Its roles in the Islamic activities and practices made the scholars
to trace its origin to the following sources.

(@)  Sif -<is<:- This means a wool which is an indication that Sifi is someone who
wears wool clothing to show their denunciation of this world and its luxuries.”

This, according to Chittick, simply suggests that some early Muslims had an

ascetic tendency. However, this is not to be linked to the Prophet as he has not

emphasized the wearing of woolen clothing.
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(b)  Ahlu-s-Suffah — 44l Jai:- That is the people of Suffah i.e. special status. They
were the people who migrated to Madinah and not having residence and means of
sustenance. So, they have to reside in the northern side of the Mosque.

()  Saff- ua: This refers, technically, to the people of the first row in front of Allah.

The above points and others are suggested as the origin of Sufism. However, these
claims are baseless as Sufism could not be really derived from all these words according to
the rules and regulations of the Arabic Language. Thus, there are no evidences in these
claims. With this, it has got rooted in Islam as a totality of mystical practices to allow its
adherents among the Muslims attain Divine Knowledge (i.e. Ma‘arif — Gnosis) and love
through direct experience of Allah’s existence and essence. It is apposite to state here
that despite the fact that Sufism is traceless, it has strived to remain within the realm of the
orthodox beliefs as a means of purifying the minds of those who want to be purified and
have a spiritual connection with Allah through asceticism and spiritualism as practiced in
the first generation by the companions of the Prophet -£-.

Thereafter, it developed into an order -Tarigah — with philosophical ideas and
thoughts as a result of its new followers who were philosophers and theologians.
Gradually, preference was been given to philosophical thinking over the Shariah ruling
and judgement to the extent of applying personal ideas and philosophy in the Exegesis of
the Qur’an. This led to the compilation and introduction of Sifi interpretation of the
Glorious Qur’an. These interpretations are necessary to be categorized into two as
discussed under at-Tafsiru’l-Ishari; If the interpretation is done properly in line with
Shari“ah basis and guidelines then it will be regarded as permissible, acceptable and
praiseworthy. But, if it ascribes ambiguous statements, ideas and thoughts which cannot
be buttressed by the Qur’an, Sunnah or the sayings of the companions, then, it becomes

impermissible, unacceptable and blameworthy. It may even become Kufr-disbelief - when
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they are absolutely in contrary to clear statements of Allah and His Messenger. Some of
these ambiguous and even disbelief thoughts and ideologies are: Iluminist philosophy
(@), al-Hulil and Wahdatu’l-Wujiid among others.

Thus, some Mufassirin, including ’al-’Imam ’al-’Alisi, have declared the second
category in the above discussion to be the interpretation of the Bariniyyah group who are
not only the extremists in the Sifi circle but also the infidels. Hence, this Tafsir of theirs
is known as at-Tafsiru’[-Batini. This kind of interpretation is a vague speculations and an
opinion without foundations as well as an intuitive deductions. It is the likes of these
interpretations that some Qur’anic Exegetes such as az-Zarkashi®, al-Wahidi, az-Zarqgani,
Siraju-d-Din al-Bagillani as quoted by As-Suyiti and ’al-’Imam ’al-’ AliisT among others.
For instance, Usmani quoted al-Wahidi to have said: Whoever believes in this Tafsir
would become an apostate”. While az-Zarkashi said: “This type of Tafsir is not considered
as Tafsir”. Inhis own submission, ’al-’Imam ’al-’ Aliis1 says:
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Meaning:

And as for the deliberation from the Sifi leaders in connection to the
Qur’an, it is in fact pointing to the deep (meanings) disclose (to them)
based on the apparent meaning they read in it. And that is from the
perfection of their faith and unadulterated knowledge. It is not because
they believe that the apparent meanings should be ignored basically for
the hidden or intuitive meanings only as that is the belief of the Batiniyyah
(group), the infidels who have adopted it (the hidden meanings only) to
negate the Shariah (Islamic Law) in totality. Our Mystics are exonerated
from this and how could it have been (like that) when they have urged
(people) and insisted on learning the apparent meaning of the Qur’an.
They said its knowledge is to be first adopted as nobody can deduce the
inner meanings without understanding the apparent meaning. And
whoever claims to know the hidden meaning of the Qur’an without his
understanding of the apparent meaning is like someone claiming to have
entered the house before getting to the door.
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Based on the above quotation, some points can be deduced as the positions of ’al-

Imam ’al-’Alast on the issue of Sifi Interpretation of Glorious Qur’an. These points are

not limited to the following:

(a)

(b)

(©)

(d)

’Al-’Imam ’Al-’Alist’s respect and honour for the elders among the Sufi group.
This is indicated in his use of the word “as-Sadah- 33w\’ and “Sadatand — Edkw,”
’Al-’Imam ’Al-’Alust’s confirmation and affirmation of the permissibility of Sifi
interpretation of the Qur’an but with the condition that it should be after the
explanation of the apparent meaning. And not that the inner meaning should be the
main focus which is also the position of majority of the Mufassiriin.

’Al-’Imam ’Al-’Alist’s ability to draw a line of demarcation between Sufism and
Batiniyyah group.

’Al-’Imam Al-’Alast’s establishment of the fact that the heretic meanings come
from the Batiniyyah group and not the Sufi group. However, in our study of his
Tafsir, it can be said that this position of his should not be generalized on all the
Sufrs as some among them did go extreme in their attempt to bring out the inner
meaning and even at times go out of the exegesis of the Qur’an to philosophical
thinking like that of lbn “Arabi.  These kinds of people are many in the
contemporary society among the Sifi group. It can be said that, perhaps, ’al-’Imam
’al-’ Alust is referring, here, to those of his scholars and their like such as Khalid an-
Naqushabandi; who were well learned in Shari®ah, God conscious and upholders of
the Sunnah. It may also be those among them who did not interpret the Qur’an in
contrary to the apparent meaning intentionally according to or in support of their
creed or wishes.

The above position of ours is most probable as ’al-’Imam ’al-’Altsi himself did

refute some of the Sifis intuitive deductions from verses of the Qur’an. Some extracts of
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these will be presented on some verses of the Qur’an that have been interpreted by the Sufis

against their apparent meanings. These Qur’anic verses are:

(a) Allah says: O R | P
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Meaning:

And worship your Lord until there comes to the certainty (Q15:99)

(b) Allah says: s ) J &
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Meaning:
Among the believers are men who have been true to their Covenant with
Allah of them some have completed their vow (to the extreme), and some
(still) wait: but they have never changed (Their determination) in the least.
(Q33:23).

This discussion also involves verses 9, 13 and 21 of this same Surah.
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Meaning:

When Our Clear Signs are rehearsed to them, Thou wilt notice a denial on
the faces of the Unbelievers! They nearly attack with violence those who
rehearse Our Signs to them. Say, "Shall I Tell you of something (far)
worse than these Signs? it is the Fire (of Hell)! Allah has promised it to
the Unbelievers! And evil is that destination!" O men! here is a parable set
forth! Listen to it! Those, on whom, besides Allah, ye call, cannot create
(Even) a fly, if they all met together for the purpose! and if the fly should
snatch away anything from them, They would have no power to release it
from the fly. Feeble are those who petition and those whom They petition!

Each of the above verses shall be studied in line with the comment of ’al-’Imam
"al-’ AlGsT on them as a response to the Sifi interpretation of these Qur’anic verses:
1. ’Al-’Imam Al-’Alasi’s Comment on Mystical Exegesis of Q15:99

In the apparent exegesis of Q15:99, the word “al-Yagin” is explained to mean
“death” according to the interpretation of “Abdullah bin “‘Umar, Al-Hassan, Qatadah and
others. It is referred to as death because it is the only thing that is certain with all the
living creatures. ’Al-’Imam ’Al-’Alasi also brings another interpretation of the
Mufassiriun that this word “al-Yagin” means the victory which Allah has promised the
Prophet -#- over the disbelievers.

Thereafter, *Al-’Imam ’Al-’ AlGs1 presents the mystical interpretation of the Sifis.
They interpreted the word “al-Yagin” in this verse to mean vision (al-Kashf) and
testimony (as-Shuhiid). It is after this that ’al-’Imam ’al-’ Alasi then says:
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Meaning:
And whatever be the discussion (of the Sufis on this), the meaning is not
what some apostates (Mystics) intended as-Kashf (vision) and ash-Shuhiid

(witnessing). They (the infidels) said: Verily! When a servant attains
these (two), then he is no more responsible for doing any worship which is
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the religion (itself). (Indeed) they have gone out of the fold of Islam and
the Muslim community.

It can be deduced from the above comment of ’al-’Imam ’al-’Alusi that he does
not accept any extraneous interpretation of the Sifis which is against the Qur’an, Sunnah,
the fundamental principles of Islam and even human reasoning. How can someone be
freed from any form of worship till his demise. Likewise, there is no record showing the
fact that the companions attained such a level of being exempted from either Salah or
Zakah or Hajj till the end of their best generation. Despite their certification of being
pleased with by Allah and their entrance into al-Jannah (Paradise), they still worshipped
Him. Thus, this kind of interpretation is not only absurd but also offensive.

2. ’Al-Imam ’Al-Alisi‘s Comment on Mystical Exegesis of Q33:9, 13, 21 and 23
In the chapter of Al-Isharah on some verses in Siratu’l-Ahzab,’al-’ITmam
"al-* Aluist presents the statement of Ibn Arabi Muhyi-d-Din who has used the verse nine of

this sirah to divide the saints into different kinds. This verse says:
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Meaning:
O you who believe! Remember the Grace of Allah, (bestowed) on you,
when there came down on you hosts (to overwhelm you): but we sent
against them a hurricane and forces that ye saw not: but Allah sees
(clearly) all that you do.

Then ’Al-’Imam ’Al-’ AlisT says:
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Among the strange thing is what | found in Shaykh Muhyi-d-Din, May
Allah Sanctify his secret- who has classified the saints into divisions. He
made among them a division he called Yathribiyyin. He said: they are
people without status just like the people of other saints. He has used the
statement of the hypocrites, which says “O people of Yathrib! There is no
stand for you”, as an indication to this. How many strange (statements
have been said) by this Shaykh. “Indeed in the Messenger of Allah you
have a good example to follow for him who hope for (the meeting with)
Allah and the last day and remembers Allah much *’. This is because he
is the most perfect of all the creatures. And the most fortunate people
with the blessing of his illuminated characters are those hoping to meet
Allah, the most High, and the Last Day and remember Allah much for the
purification of their hearts and their strong preparation for the illumination
of the lights and rising of the traces. “Among the believers’’. That is, the
complete men. Some of them (Sifis) said this means: Those that will be
acting freely among the creatures as men do on the women. (This is) An
offensive statement like many other mystical statements that make the
heart of those that followed the pious predecessor, become depressed and
dejected.

In the above quotation, it is clear that the mystical interpretation of 1bn “Arabi has
downgraded the companions of the Prophet-£ - whom he referred to as Yathribiyyan as

well as other pious predecessors of the best generations and now raising in high esteem the
mystics. Likewise, when the people of the best generation could not do the way they liked
when they were alive in the Qur’anic generation, how can those after them do the way
they like? A ludicrous action and statement that ’al-’Imam ’al-’ Alaist does not condone in
his Tafsir. This is one of the reasons for setting aside a chapter called ‘‘Babu 'I-Isharah’’
in this Tafsir Ruhu’l-MaCant in order to expose the likes of this fallacy and heresy.
3. ’Al-’Imam ’Al-’Alisi‘'s Comment on Mystical Exegesis of Q22:72-73

After the explanation of ’al-’Imam ’al-’Alast on the apparent meaning of
these verses which is on the displeasure of the disbelievers and the deniers of the truth

whenever they are told the truth, he presents their Isharah as follows:
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Meaning:

agd AV M HSEall 15 8 pdll ssag o8 o ymt lin LﬁU?@_As: i 13) 4"
?H_”d\ ?«‘J‘: J@Jn e.@.}h: '8.3\)3\ C’_ILJ_Y\ | gans \J} u.\.ﬂ\ :\.Sjmfm“ ?'J ‘51‘\ EJULJ
O e Al (5 cosaal ) 4 Ul ol Wb 005 58S Wila ) (B pas ) smdl 5
Al ol 5l (8 clladl a3 ()3 L) ) UL Rl A (9 e 5o Gl
sl agd sy Jad Al e cplile 3alll 8 ag sy Cus (s
Aol sy sl 42l IS a3 b agil (i Vs sl 45
sallay ol o L by 4001l se g ¢ ) AU () U gi 2 s Lad) il
Mﬁ)cdﬂ\e@bwﬁu\}eﬂdpj\@b JJJMJA;«M(.\QJA
G 5l (e 7 sad agild aSuall g adl 55 ) glanl g (Mo V5 N0 i ) sl el )
aeies el V) 558 jan Qlie] Lo da agie | K Sl 55 ¢l slady Al 2L 5Y)
Sl s Al Osiglle piSl ab sl (B es ped il Gl G
\J!)M}\:\u‘)\@)}d\@uﬂ\ Q}H{.\Q_&;w’d\) cag_.\'.'\\‘),a
paslale 5 ddline JWRIL 05305 )5l G OsaAe pedl pe (e pedes
By gy Gl Loy g el Cum o glat g A1AR0 agal g jedat L) 18l s

Audladl g sgal) s ) Jlis iy jaall 5 Jaill Jal 15 ¢ jbaill 5 3 geall (1

“And when our clear verses are recited to them you will notice a denial on
the faces of the disbelievers!” There is an indication in this verse on the
scolding of the Sufis who show aggression and frowness whenever they
hear the verses (of the Qur’an) refuting their claims. They (these kinds of
people) are many in our time. Indeed! To Allah we belong and to Him is
our return. And in the statement of Allah, the most High (which is)
“Very! Those on whom you call besides Allah cannot create (even) a
fly...”>.  There is an indication on scolding the extremists with regards to
the saints by seeking for their help in (the time of) adversity. (They are)
mindless people about Allah and vow for them. The Sensible ones among
them say: They (the saints) are our means of getting to Allah, the Most
High. We are only vowing for Allah and making its reward for the saints.
It is not hidden that their first claim (seeking for their help as means of
getting to Allah) is most similar to the people worshipping the idols and
say: we are only worshipping them to bring us near to Allah. And their
second claim (of vowing for Allah and give them the reward) is not bad if
they do not request them to cure their sick, return their absent person or
the like of that. And it is clear in (this) condition of theirs that they are
making request. The proof of this is that if they are told to vow on Allah
and donate the reward for their parents who are highly in need of it than
those saints. They will not do (it). And | have seen many of them
prostrating on the stones of the grave of the saints. Among them (the
Sufis) are those that affirm all their dispositions and conduct (for the saint)
in their graves, however, they are of different levels in this regards. The
scholars among them have classified this (worship in graves of the saints)
into four or five and whenever there are are asked for the proof they said:
it is being established by al-Kashfu (vision). May Allah fight them all for
their ignorance and fabrication. Among them are those claiming that
these saints (after their demise) do come out of their graves and appear in
different forms. The scholars among them point that it is the souls or
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Spirits of the saints that appear in different form and float around
wherever they like. And perhaps, they may show up in form of lion or
gazelle and others, (it should be noted here that) all these (afore discussed
points) are falsehood and baseless according to the Qur’an, Sunnah and
the statement of the pious predecessor of this Ummah. These (kinds of)
people have corrupt and polluted the religion for the people. So, they
become a laughing stock to other religions that have been abrogated
among the Jews and the Christians as well as among the people of
theology and the free-thinkers. We ask Allah to pardon (us) and give us
sound health.

The above quotation has shown clearly that *al-’Imam ’al-’Alist is not a dogmatic
follower of any idea. This is why despite his Suf7 affiliation to an-Naqushabandiyyah, he
has not left any heretic idea and creed of the Sifis unexposed during his discussion of any
Qur’anic verse that is related to it either through its apparent meanings or hidden

meanings.

3.8  ’Al-’Imam ’Al-’Alust’s Stand on Shi‘ites Exegesis

The word “Shi‘ites” is used to denote the adherents of Shi‘ah sect of Islam.®! It is
written in Arabic Language as "4=&- Shiah " to mean follower , according to Ferguson. It
is used technically, in a short form, to denote the followers of “Ali bin Abi Talib, his
households and his descendents. According to Ash-Shahrastani, this word connotes those
who believe in the demise of the Prophet-£ -. It is apposite to note here that the word
“Shi‘ah or Shi‘a or Shi’sm” is used to refer to the group as a sect in Islam by different
people while the word Shi 'ite or Shiite”’ is used to refer to its adherent.

This sect originated, according to the Western scholars, as a political group or
movement from the controversies over leadership position of the Muslim Ummah after the

death of Prophet Muhammad-£-82,  Some other scholars of History disagree with this

opinion and opine that the name came into existence towards the last period of Uthman’s
regime.® Thereafter, it expanded during the regime of ‘Ali and became known after the
assassination of “Ali, which led to the seizure of power absolutely by Mu‘awiyah bin Abi
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Sufyan, and some people started calling themselves by this word as name. Their belief
was that Ali bin Abi Talib, who was not only the cousin but also the son-in-law of the
Prophet, was the rightful successor of the Prophet even though he gave his support for his
three predecessors without any ill-feeling towards them. It later became a religious
movement or sect, with different theological doctrines, after the martyrdom of al-Husayn
bin Ali bin Abi Talib in a traumatic event at Karbala on Muharram 10" | 61 A.H./October
10", 680 C.E.

The above incident of Karbala gave the Shi‘ah sect more strength and power to be
separated from other Muslims. On this, Philip K. Hitti says: ‘“The blood of Husayn even
more than that of his father (“Ali) proved to be the seed of the Shi’ite Church’’. In his
own submission, A. Rahim concludes thus:

Indeed Shi’ism was re-born on the tenth of Muharram. Karbala’s tragic
scene gave the Shifas: a battle-cry for unity, organization and revenge.
The first ten days of Muharram gave them the national days for
cementation. The mausoleum of Husain at Karbala provided them with a
national and religious sanctuary. These national institutions drew nearer
together the supporters of Ali’s family in a common platform. From this
time they had one cause, to averse the death of Husain and restore Ali’s
family to its legitimate position in the Khilafat.

Since then, the Shi’ites came up with their own understanding of the Glorious
Qur’an, Hadith and Figh (Islamic Jurisprudence) by having their own separate books of
Tafsir, Hadith and Figh. They did this, despite their divisions into groups and
denomination, to buttress and support their politico-theological doctrines and claims,
which they could not easily proved from the apparent meanings of the Glorious Qur’an
except through Ta 'wil based on their personal opinion. One of their theological doctrines,
which make them to be distinct from any other Islamic sects, is their belief in the Noble
Qur’an under which they said that the present Qur’an is not complete due to the omission

of some verses and chapters such as Siuratu’l Wilayah according to Mirza Husayn bin
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Muhammad at-Tabari as quoted by Muhibu-d-Din al-Khatib. Their complete doctrine

about the Noble Qur’an is well stated by al-Isfarayini in his following statement:
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Meaning:

(You are to) know that all those mentioned among the Imamiyah group
agree on the dishelief of the companions (of the Prophet-£). They claim
that the Qur’an has been distorted and changed different from how it was
(before). Addition and omission have been done to it by the companions.
They claim it contained (before the change) a text (as proof) on the
Imamship of “Ali, then the companions removed it from it (the Qur’an).
They (also) claim that the current Qur’an is not reliable as well as the
traditions narrated from al-Mustafa (Prophet Muhammad)- £-. They
(also) claim that the Shariah with the Muslim (Ummabh) is not reliable.
They are rather expecting an Imam named al-Mahdi that will emerge to
teach them the Shari®ah. These people are not on anything (Qur’an,
Hadith, consensus of the companions etc.,) in the religion...

Undoubtedly, the above thoughts and positions of the Shi’ites on the Glorious
Qur’an brought about the idea of having their own different Tafsir of the Qur’an which is
absolutely in contrary to the Tafsir works of the Ahlu-s-Sunnah wa’l-Jama“ah and other
Islamic sects. The following verses of the Qur’an which the Shi’ites have interpreted in a
way different from the apparent meanings of the verses shall be studied in line with
position of ’al-’Imam ’al-’ AlasT in his Rizhu’[-Ma“ani on their interpretations:

(@) Allahsays: Q4:24
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Meaning:
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1.

Also (prohibited are) women already married, except those whom your
right hands possess: Thus hath Allah ordained (Prohibitions) against you:
except for these, all others are lawful, provided ye seek (them In marriage)
with gifts from your property,- desiring chastity, not lust, seeing that ye
derive benefit from them, give them their dowers (at least) As prescribed;
but if, after a dower is prescribed, agree mutually (to vary it), there is no
blame on you, and Allah is All-knowing, All-wise.

(b)  Allah says: Q62:11
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Meaning:
But when they see some bargain or some amusement, they disperse
headlong to it, and leave Thee standing. Say: "The (blessing) from the

presence of Allah is better than any amusement or bargain! And Allah is
the best to provide (for all needs)."

’Al-’Imam *Al-’Aliisi’s Comment on Shi’ites Exegesis of Q4:24
This verse is also known as the verse of Mut®ah used by the Shi’ites for the legality of
temporary marriage between a man and a woman. ’Al-’Imam ’Al-’Alas1 explains that the
Imamiyah among the Shi‘ah group has used a version of the Qur’anic recitation of *Ubay
bin Ka®ab, ‘Abdullahi bin Abbas and ‘Abdullahi bin Mas®ad which contain an additional

phrase thus:

(e dal (M) Oe 4 piniainl Lad
Meaning:

So, with those of whom you have enjoyed sexual relations (for a certain
period)

The phrase in the above quotation is the additional statement from the Qira’at
(recitations) of the companions mentioned above. But, ’al-’Imam ’al-’ Alsi declares these
narrations from these Companions as ‘‘Qira’atun Shadh-dhatun’’ i.e. an irregular
recitation. It is quite important to state here that the attempt of the Shiite to use these

companions and their reported recitations as proofs for their Qur’anic Exegesis is amazing.
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This is because, these companions among others have been declared by them to be
disbelievers. How then reasonable it is to use disbelievers’ statements as evidences in
their legal opinion? Likewise, they believe that the companions have changed the Qur’an.
Then, why are they using these people’s Qur’an, if their recitation is taken to be authentic,
in buttressing their view?

’Al-’Imam ’Al-’AlasT presents his exegesis on this verse of Mut®ah, according to
the Shiites, in which his position on the Shiites exegesis of the verse is also made known
with other supportive evidences. He says:
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Meaning:
There is no controversy on this in our school that it (Nikahu-l-Mut®ah) was
initially permitted and was later prohibited. It has been discussed
extensively by al-Qadi ‘Iyad. The correct position is that both the
prohibition and permissibility happened twice. It was permitted before the
(battle of) day of Khaybar, then prohibited on the day of Khaybar and
then permitted on the day of the conquest of Makkah. It was latter
forbidden three days after that day eternally and it continues (that way).
Thus, it will not be permissible to say that, the permissibility is limited to
the day before Khaybar and the prohibition on the day of Khaybar is
forever while that of the day of the conquest of Makkah was nothing but
an emphatic prohibition, without mentioning the fact that it was earlier
permissible on the day of conguest (of Makkah). There are authentic
narrations (of the Prophet) against this. And there are satisfactory proofs
in Sakih Muslim.

’Al-’Imam ’Al-"Alist further explains that the verse is not a proof for the Shi’ite
on the legality of Nikahu’I-Mut‘ah as another restriction has been placed by Allah on the
extent at which relationship should reach. This is contained in this same verse in relation
to the previous verse (i.e. verse 23) where Allah has forbidden marriage with some women
as listed in the verse and thereafter permits marriage with others with the conditions that it

should be chaste and not illegal. The sentence in the verse reads:
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Meaning:

Opndlie e Cpivana &Sl galy | gai o wSI3 o) 5 Le oS Jal

All others are lawful, provided you seek in marriage with Mahr from your
wealth, desiring chastity, not committing illegal sexual intercourse.

After the above portion of verse, ’al-’Imam ’al-’ AltsT remarks thus:

Meaning:

Thereafter, ’al-’Imam ’al-’ AlusT tries to debunk the argument of the Shiite that the
woman in temporary marriage is likened to a slave woman the Qur’an regards as “those
the right hands possess “aglasl <sla Lag" and compared to a wife who has the rights and
privileges of benefitting from the necessities of marriage such as inheritance, maintenance,
divorce, waiting period etc. This argument of the Shiites is not only baseless but also far

from the truth either based on revelation or reason. *Al-’Imam ’Al-’AltsT finally concludes
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In this verse is an indication negating the motive of merely satisfying the
sexual urge and emptying the sperm bank (without legitimate aim). Thus,
al-Mut®ah (Temporary marriage) becomes invalid with this restriction.
This is because the sole aim of someone who engages in al-Mut‘ah is
nothing but that (satisfaction of sexual urge, release of water and
emptying the sperm bank) and not to form (his own) family, impregnate a
woman, protect the family lineage and honour. And this is why the
woman in Mutah is seen with different person every month and every
year she is in (different) playmate’s room.

his refutation on this Shi’ite exegesis by saying:

Meaning:
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Generally, the use of this verse as a proof for the permissibility of al-
Mut‘ah is nothing and baseless as it is not hidden (to us after the
discussion so far). And there is no divergence of opinions on it now
among the Islamic Juristic and Scholars at ever cities, except the Shi’ite,
with regards to it non permissibility.
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It is obvious from the discussion so far that the Shi’ites exegesis on the verse being
studied is personal-option based and this is why ’al-’Imam ’al-’ AltisT does not spare this
idea without exposing its weakness, fallacy and heresy.

2. ’Al-’Imam ’Al-’Aliis’s Comment on the Shi’ite Exegesis of Q62:11.
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Meaning:
But when They see some bargain or some amusement, They disperse
headlong to it, and leave Thee standing. say: "The (blessing) from the
presence of Allah is better than any amusement or bargain! And Allah is
the best to provide (for all needs)."

This verse has been used by the Shi’ites to defame and damage the personalities

and honours of the companions of the Prophet -2 - whom Allah has confirmed and

affirmed that He has completed His favour upon, pleased with them and they are pleased
with Him as well as He has granted them His paradise. Thus, what could have made the
Shi’ites to commit defamation of characters and honours against them? On this attitude of
some of the companions on the day of Jumufah, ’al-’Imam ’al-’Alasi presents the
statement of the Shi’ites and his own refutation on it after he had explained the verse in

details including its legal discussion. He says:
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Meaning:

The Shi’ites defamed the (personalities of the) companions using this verse
as a proof. This is because (according to the Shi’ites), they (the
companions) preferred this worldly life of theirs to their hereafter by
dispersing to merchandise and amusement. They abandoned as-Salah
(Prayer) which is the pillar of the religion and the best of all */badat (acts
of worship) especially with the messenger of Allah-£5. They (the Shi’ites)
reported a narration that the companions did this many times with the
exemption of Abubakr, ‘Umar, and the ten companions who were promised
al-Jannah (Paradise). This incident took place at the beginning of Hijrah
period when majority of the people have not been acquitted with good
ethics of the Shari®ah. And in that period, the people of Madinah were
afflicted with hunger and inflation of prices. By this, those that dispersed
feared their hardship and what they will eat if they do not go. The
ephemera of this action made Allah not to threaten them with either Hell-
fire or other punitive measures. Rather, He (Allah) corrected, admonished
and adviced them. And with regards to the narration on the frequency of
the action (from the companions), if it is the report of al-Bayhaqi in his
Shathu’I-Iman on the authority of Muqatil bin Hayyan, who said that: “It
has reached me, Allah knows best —that they did that three times”. This
kind of narration is not to be considered and elevated (at all) according to
the experts in (the field of) Hadith. And if it is other narrations then they
(the Shites) need to clarify, verify and authenticate it. And where is that
(evidence)? Generally, defamation of all the companions because of this
incident from some of them at the initial stage of their Islam, after which
many of them had done numerous good deeds, is an obvious stupidity and
abundant ignorance.

Based on the above quotation from ’al-’Imam ’al-’ Altsi, it can be deduced that he
has convincingly refuted the claims of the Shi’ites on the personalities of the companions.
By this, his positions and stands on the exegeses of the Shi’ites have been made known
clearly to his readers.

3.9 CAl-’Alast’s Stand on Mu‘tazilites Exegesis

The word “Mu’tazilites” is the English word of the Arabic “Mu‘tazilah- 4 s -
which is translated literally to mean those who withdraw or stand apart. It is formed from
the Arabic verbal root of ““azala- Jj= which means to isolate, separate and set aside.®® It
later became a term to be used for an Islamic school of theology that emerged in the
second Islamic century equivalent to the eighth century of the Christian era. The origin of
the name is disputed among the Muslim theologians. Thus, the following origins are

suggested for this name:
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a. Withdrawal of Wasil bin “Ata’ al-Ghazal from the knowledge circle of his teacher,
al-Hasan al-Basri, because of a religious doctrinal dispute on the Islam of
someone, who has committed a grievous sin. This incident has been recorded by
Ash-Shahrastani as follows:
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Meaning:

A man entered unto al-Imam al-Hasan and asked him thus: Oh Religious
leader! A group of people have appeared in the society today declaring the
committers of major sins as disbelievers. They are part of the Khawarij.
And (there is) another group which suspend the judgment on the
committers of grievous sins. They said: “the act of disobedience does not
affect the faith (by any way) just as obedience (to Allah) has no benefit
along with disbelief. How will you judge this for us to have a decision?
However, before the Imam (al-Hasan) answered, Wasil answered by
saying: “I will not say that the committer of major sin is a believer or a
disbeliever but he is in between the two position”. Then he said: “Indeed,
faith is a word that encompasses all the good traits which when present (in
a person) the person has become a believer. (By this) this is a
praiseworthy attribute. And a Fasiqg (rebel, immoral person etc) does not
possess these good traits and does not deserve this praiseworthy attribute.
Therefore, he is neither a believer nor a disbeliever. This is because the
statement of testimony and other good deeds are present in him which
there is no reason for denying them. But if he died on major sin without
any repentance, then he is among the immate of Hell-fire to be therein
forever as there is no other abode than the two abodes; a group of people
in paradise and the other group in Hell-fire. However, his own
punishment shall be lessening than that of disbeliever”.

It was after this incident that al-Hasan al-Basri then said: “Wasil has
dissented from us.” Thereafter, Wasil and his followers were called “al-
Mu‘tazilah- The Dissenters or Secessionists”. This event was in the second Islamic

century.
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b. The statement made by Qatadah bin Du‘amah as-Sadiisi on ‘Amr bin ‘Ubayd who
also withdraw from the gathering of al-Hasan al-BasrT shortly after the dissent of
Wasil. The incident was recorded by Ibn Khallikan under the biography of
Qatadah thus:
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Meaning:

Verily! He (Qatadah) once entered the mosque of Basrah when he met
‘Amr bin “‘Ubayd and a group of people with him who have dissented
from the gathering of al-Hasan al-Basri to form their own gathering. They
were raising their voices; hence, he went to them thinking that it is the
circle of al-Hasan. When he got to them, he discovered that it is not the
circle (of al-Hasan). He then said: “These are the dissenters — al-
Mu‘tazilah-. Thereafter, he left them. And since then the group has been
called al-Mu‘tazilah.

It is based on this above incident that some writers have concluded that al-
Mu‘tazilah as a sect was established by both Wasil and “Amr who withdraw and
isolated themselves from their teacher; al-Hasan al-Basri. It also took place in the
second Islamic century.

C. The separation of some people who were the supporters of ‘Ali bin Abi Talib and
his son, al-Hasan bin Ali. When al-Hasan abdicated the Khilafah in favour of
Mufawiyah bin Abi Sufyan then his supporters dissented from the people and got
isolated themselves in their mosques for “Ibadat (acts of worship). Thus, they
started calling themselves by this name — al-Mu°‘tazilah, according to al-Kawthari
as quoted and referenced by Haji.

d. The group of people that dissented both the party of “Ali and Mu‘awiyyah for the
purpose of keeping themselves safe from the tribulations of the period.

These above two (c and d) points are relevant but are not common as the origin of

the Mu‘tazilah and could not be linked to this sect. It is obvious from the incidents that
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their aims perhaps were not to create a new faction but to avoid participation in the battle
between Muslims and to avoid shedding the blood of Muslims. This people were different
from the group claiming to be the supporters of “Ali and his household which later led to
Shi’ism from this same people. But in the case of Mu‘tazilah, it was not the same people
of the first generation that started it in the second generation. Thus, the connection
between the first generation and second generation on the establishment of Mu‘tazilah is
not convincing as they were in different places; Madinah and Basrah respectively.

Therefore, the most probable view is the fact that Wasil bin “Ata and “Amr bin
‘Ubayd were the authentic source and origin of al-Mu‘tazilah as an Islamic sect with
different doctrines other than that of the Muslim Ummah just like the Shi’ites. This
position of Wasil that was in between the opinion of both Murijites and Kharijites, which
is al-Manzilatu bayna’l-Manzilatayn, later became the foremost theological doctrines of
the Mu‘tazilah among others. Among these is the doctrine of createdness of the Qur’an
i.e., Khalqu’l-Qur’an- J_& &5 - which shall be discussed in the chapter four of this study.
By this, they came up with another idea that can assist them in driving home their
theological doctrines. This idea is that the injunctions of Allah are to be subjected to
rational thoughts and reason, which has been making them to be applying reasoning and
rational thought in their interpretations of the Qur’anic verses at the expense of the
apparent meanings based on narrations and other acquired knowledge of Shari“ah as the
sources of Tafsir.

This rational thought and reason made them to be called “The Rationalists”. Their
other names which their opponents named them or called themselves are:
i. Al-Jahmiyyah — 4xeall- They were called by this name in reference to Jahmiyah

sect which is affiliated to Jahm bin Safwan from whom they took some of their

theological doctrines such as Negation of the visibility of Allah (4:3_\), createdness
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of the Qur’an (¢4 312) and Negation of Allah’s Attributes (4 <lewa &), By this,
they are also called al-MuCayfalah —Allasll- 86
ii. Al-Qadriyyah- 4,3l They were referred to as al-Qadriyyah because of their
statement that man has ability and control in totality on their actions.®” Thus they
affirm that man is the one that creates his own actions by himself and not Allah in
order to make Allah a just being on His creatures.®
iii.  As-habu’l-°Adl wa-t-Tawhid- 255 Ja) claal- This is the official name they
accepted to be calling themselves as the two words; “Adl (Justice) and Tawhid
(Unity) are parts of their fundamental doctrines. Thus they are being referred to
also as al-*4dliyyatu wa’l-Muwahhidah -3 sall 5 4122189
Besides, one of their Tafsir books that is widely known is “al-Kash-shaf ‘an
Haqga’igi Ghawamidi-t-Tanzil wa “Uyini’l-Agawil fi Wujiihi-t-Ta’wil” and popularly
known by the name of the author as “Tafsiru-z-Zamakhshari”. The author has made use
of the Qur’an and Hadith to explain the verses of the Qur’an. However, in most cases he
made use of this mastery of the Arabic language to interpret the Qur’an at times to
maintain and sustain the ideas and thoughts as well as doctrines of his sect -Mu°‘tazilah-
and at times to bring out apparent meaning of any discussed verse. As expected of ’al-
’Imam ’al-’Alist, he does not overlook any argument of az-Zamakhshari in his Tafsir on
their doctrines except that he refutes it in line with the mainstream creed, even though, he
quotes and benefits from his mastery of Arabic languages. The following Qur’anic verses
will be examined in line with the exegesis of the Mu‘tazilites and the position of ’al-

’Imam ’al-’ AlusT on them:
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Meaning:
By (the Token of) time (through the ages), Verily man is In loss. Except
such As have Faith, and do righteous deeds, and (join together) In the
mutual teaching of truth, and of patience and constancy.
b. Allah says in Q2:7: tlad ) J &
AN RNEADEHDI L FOROR +S0F HLeAHR
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Meaning:
Allah hath set a seal on their hearts and on their hearing, and on their eyes
is a veil; great is the penalty they (incur).
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1. ’Al-’Imam *Al-’Alis’s Stand on Mu‘tazilites Exegesis of Q 103:1-3

The Siirah completely has been used, according to ’al-’Imam ’al-’AlGsi, by some

Mu‘tazilites to support one of their doctrines that the committer of a grievous sin will

dwell forever in Hell-fire, because, only those that are exempted from the destruction and

lose of the “Asr (time) are: the believers, the good doers, those enjoin the truth and are

patient in the period of calamity. It is apposite to state here that this claim by ’al-’Imam

’al-’Alas, that the Mu‘tazilites have used this verse as proof on whoever commits

grievous sin, is not found in the Tafsiru’l-Kash-Shaf of az-Zamakhshari while discussing

this Sirah. Perhaps, ’al-’Imam ’al-’ AlGsT is referring to their other Tafsir books or other

books. This is because, he himself has said it is some of the Mu‘tazilites and he has not

mentioned any book or author or scholar as reference. However, on this ’al-’Imam ’al-

’Aluis presents his refutation thus:
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Meaning:

In response to this, there is no proof in this on the basis that there is
exemption for anybody from the Khusr (loss, destruction etc). With
regards to his dwelling forever in Hell-fire, it is not correct. How will it
be so when the word “al-Khusr” is general to everybody (i.e.s not limited
to anybody). It is either to be (in Hell-fire) forever if he dies as a Kafir
(disbeliever) or to enter it (Hell-fire for a while) if he dies as a sinner who
is not forgiven or to miss higher levels (in paradise) if forgiven. This is a
good response.

Based on the above quotation, it is obvious that ’al-’Imam ’al-’ AltisT has debunked
the Mu‘tazilites argument on the dwelling of a major sinner in Hell-fire forever. We also
support this stand of ’al-’Imam ’al-’AliisT that it is possible for the sinner to have been
pardoned by Allah if he has sought for Allah’s forgiveness before death as promised by
Allah and He will never break His promise. Allah says: (Q4:17-18).
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Meaning:

Allah Accept the repentance of those who do evil In ignorance and repent
soon afterwards; to them will Allah turn In mercy: for Allah is full of
knowledge and wisdom. Of no effect is the repentance of those who
continue to do evil, until death faces one of them, and He says, "Now
have | repented indeed;" nor of those who die rejecting faith: for them
have we prepared a punishment Most grievous.

The above verse will be meaningless if Allah still punishes someone He has

forgiven. Thus, the verses are evidences on the fact that there is no punishment for
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whomever Allah has forgiven after seeking for it and that punishment is not only uncertain
for those seekers of forgiveness at the point of death but also those that die as disbelievers
as their abode is in Hell-fire forever.

2. ’Al-’Imam *Al-’Alust’s Stand on Mu’tazilites Exegesis of Q2:7

On this verse ’al-’Imam ’al-’ AlGsT presents the exegesis of the Mu‘tazilites on the
seal of the hearts of the disbelievers by Allah. The Mu‘tazilites argued that it is the
Shaytan that sealed up the hearts of man which is against the apparrent meaning of the
verse. They changed the subject of the verb “Khatama” from Allah to Shayran because
they felt it is obscene for Allah to parent His creatures from accepting His messages. And
that it will be unjust for Him to prevent someone from accepting the truth and later punish
the person. By this, they concluded as stated by ’al-’Imam ’al-’AlisT, that Allah has no
right to inflict painful torment on such a person.®*

The above discussion of the Mu‘tazilates has been refuted by ’al-’Imam ’al-’ Alast
by affirming the flaws of this sect that this is not the first error they will be making. He
argues further that the Mu‘tazilites have fallen from the stage of believing in the Qur’anic
text to the stage of seeking for Fitnah (trials, disbeliefs etc.) through their
misinterpretation of the Glorious Qur’an. He explains also that their argument on the
uncreatedness of man’s action by Allah is weaker than the cobwebs. Their basis is that if
the actions of man are created by Allah then he will not reproach them or discipline them.
This to them, means that man is the creator of his action and not Allah. This is why they
shall be responsible for their actions. However, ’al-’Imam ’al-’ Alisi refutes this by saying
that this statement of theirs is more worst than anything else because it is as if they are
establishing the fact that Allah is the one who has given man the sharp sword to cut
himself by creating in him the will and power to create his own action, after knowing

certainly that the sword can cut.
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By the above discussion of ’al-’Imam ’al-’AliisT on the indirect meaning of the
Mu‘tazilites assertion that man is the creator of his action, he has affirmed that the
Mu‘tazilites are the one affiliation injustice to Allah by this utterance of theirs. He
concludes his refutation by asking a rhetorical question thus:%2

Is there any problem in Allah being the creator of man’s actions and
punishing him on that for wisdoms and benefits known to him alone?

It can, thus be concluded, based on ’al-’Imam ’al-’Altst’s discussion, that Allah is
the one that seals the hearts of those that have refused to accept the truth after Allah has
explained to the hearts all the bad and good things as contained in Q 91:8-10 which say:
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Meaning:
And its Enlightenment As to its wrong and its right;- Truly He succeeds
that purifies it. And He fails that corrupts it!
Thus, our conclusion, after a critical study of the discussion, is in support of ’al-

’Imam ’al-’AlustT’s stand and that the act of sealing the heart is not predestined but a

consequence of man’s freedom of choice as also mention in Q61:5 thus:
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Meaning:

Then when they went wrong, Allah let their hearts go wrong, for Allah
guides not those who are rebellious transgressors.

3. ’Al-’Imam ’al-’Aliis?’s Stand on the Mu‘tazilites Exegesis of Q.43:3

One of the evidence of the Mu‘tazilites on the createdness of the Qur’an is this
verse. So, it has been interpreted to buttress this doctrine of theirs. This issue shall be
discussed in details under chapter four of this study. They have interpreted the word

“Jaalnahu- »\il=x" in the verse which means (we have made it), to mean Khalagnahu --\sls

which means (we have created it). According to Az-Zamakhshari, the word “Ja‘ala” is a

197



transitive verb that takes two objects and it either means to make something or cause it to
become another or means -Khalaga — &' i.e., to create or fashion something, which is
also a transitive verb but takes an object only.®® Based on this, *al-’Imam ’al-’ AliisT says:
e J3 ) quals ey & DSl G glae AN G e VLG Jaial
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Meaning:

This verse (Q43:3) has been used as an evidence on the createdness of the
Qur’an and has been discussed at length but my response is if (the word —
Ja‘ala) is implying the creation (of things), it does not indicate the
creation of the verbal speech (of the Qur’an). There is no controversy in
it.

It can be deducted from the above quotation that ’al-’Imam ’al-’AldsT does not
support the createdness of the Qur’an. This is why he is speaking against it as shall be
discussed later in the next chapter.

3:10 ’Al-’Imam ’Al-’Alust and Verification of Ahdadith

’Al-’Imam ’Al-’Alasi has made his Tafsir work distinguishable from others
through his systematic and careful verification of Akadith (Prophetic Traditions) before
arriving at his conclusion on issues. He does this at times by making use of his own
knowledge of science of Hadith as can be seen in his verification of Isra’iliyyat and at
times by referring to other experts in the science of Hadith who are more versed in it than
him.

In his effort to verify the authenticity of a Hadith, he has referred to Ibn Jawzi in
his book entitled: “al-Mawdii°ar” to declare the Hadith of Asma’u bint ‘Umaysh on the
rising again of the sun after it has already set in the same day because of “Ali bin Abi

Talib, as a fabricated Hadith. This Hadith reads thus:
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Meaning:

From the above quotation, it can be deduced that ’al-’Imam ’al-’AlasT has relied on

the previous experts in the science of Hadith, for his verification of Akdadith to be used in
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Verily! Tt has been narrated on the authority of Asma’ bint ‘Umays that
the Prophet 2 was once receiving revelation while his head was on the lap
of “Ali bin Abi Talib- may Allah honoured his face-, hence, he did not
observe “Asr prayer until the sunset. Then the Prophet said: “Have you
prayed O you °Ali? Ali said: “No” Then the Prophet said: O Allah!
Indeed (he did not pray) because he was at your service and at the service
of your messenger. Therefore, bring out the sun for him back (in order for
him to observe his °Asr prayer at the normal time)”. The narrator (Asma’)
said: | saw the sun when it was setting (in the first time) then I saw it
(again) rising after it has set and I fell down on the ground. And this took
place at the Khaybar. (It should however be noted that) the authenticity of
this narration is disputed. It has been mentioned by Ibn al-Jawzi in his al-
Mawdii‘at that the Hadith undoubtedly is fabricated because in its chain of
transmission is Ahmad bin Dawud, whose Hadith is abandoned as well as
a liar according to Ad-Daraqutni. (Another scholar) Ibn Hibban said: He
(Ahmad bin Dawud) used to fabricate Hadith and lbn Al-Jawzi said. This
Hadith has also been reported by Ibn Shahin who then said that it is a
faulty narration....

his Tafsir before taking a position on an issue.

It is also noted that at times he does his verification of Hadith based on his own
knowledge of science of Hadith without making reference to any author. For instance, in

his discussion on at-Tawassul (Intercession), he has verified some of the Ahadith that are

being used as proof using his own expertise in this field. He says:

Meaning:
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And what has been mentioned by the general populace to be part of the
statement of the Prophet #that he said: “when you have a need to be
presented to Allah for fulfilment then ask Allah by my status as indeed my
status before Allah is great”. This has not been narrated by anybody
among the scholars and it is nothing to reckon with in the books of
Hadith. With regards to what al-Qushayri has reported on the authority of
Ma‘ruf al-Karkhi-May his secret be sanctified- that he informed his
students that (the Prophet % said:) “If there is a need to be presented
before Allah (for Him to fulfill) then vow by me (i.e. status) on Him.
Verily! | am an intermediary between you and Him- Exalted is His
Majesty- now”. There is no chain of transmission for it to be reckoned
with by the scholars of Hadith. And in the case of the narration of 1bn
Majah on the authority of Abu Sa‘id al-Khudri that part of the prayer for
someone going out for as-Sal/ah from the Prophet - is: “O Allah! I
beseech you by the right of the demanders on you and by the right of my
walking (to the mosque) that | have not come out for evil or for arrogance
or for show off or for fame. But, | have come out fearing your wrath and
hoping for your pleasure to paradise”. In the chain of transmission of this
(Hadith) is (a narrator by name) al-*Awfi, who is weak.

Another example of this also is found in his explanation on how Hariit and Mariit
(the two angels) taught their magic to mankind and the devil. Thereafter he presents
evidence showing the fact that people and devil do go to them for this. He says with

regards to the narration thus:
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Meaning:

And by the narration of lbn Jarir, lbn Abi Hatim, al-Hakim- who
authenticated it and al-Bayhaqi in his Sunan on the authority of “Aishah-
May Allah be pleased with her — that she said: “A woman came to me
from the people of Damatu’l-Jundul asking for the Messenger of Allah -
after his demise. She came to ask him about something she involved in
with regards to Magic, but did not apply it. She said: “I have a husband
that has left me. Then I complaint to a woman about it who said: “If you
can do what | will command you, then he will come back to you”. Then
at night the woman came with two black dogs which she rode on one and |
rode on the other. After a short period, we reached Babylon where | met
two men chained together with their legs. They said: “what has brought
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you (to us)”. Then I said: “To learn about magic” they then replied. “we
are only for trial, so don’t disbelieve and ( you should) return (to your
place)”. Then, I refused and said: “No”. They said: “Go and urinate into
that oven, then, I did it and | saw an iron man coming out from me and
went into the heaven until I could not see it again. Thereafter, | came to
them (the two men) and told them (everything | saw). Then, they said:
“you are right! That is your faith that has gone out from you. You can be
going now as you will never wish for anything except you get it.......

After this quotation, ’al-’Imam ’al-’AlGsT then display his expertise in the science

of Hadith on the verification of the above Hadith. He says:
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Meaning:

This long narration and its likes, among the stories that have been
mentioned by the Qur’anic Exegetes on this issue (i.e., learning of magic)
which cannot be accepted by the sensible ones. The boldness and courage
to belie the likes of this al-Diijandiyah woman is better than charging the
brain with the acceptance of this Tale that is not authentic from the
messenger of the Lord of mankind 2. And how better would it have been
if the Islamic books do not contain all these fabulous stories which no
sensible man will accept their authenticity and even if they are false
dreams.

’Al-Imam ’Al-’Alis1 then concludes that these inauthentic narrations cannot be
used to support the permissibility of learning magic (Sikr-_,~~). Thus, it is not permissible
to learn it. Similarly, he, at times, abstains from given verdict on the authenticity of a
Hadith, perhaps, because of his uncertainty on it or he has no information from the
previous scholars on it or having conflicting authentic akadith. This attitude has shown
him to be a scholar without self desire and as well a God conscious scholar who has taken
knowledge to be a trust. An example of this is found in his discussion and exegesis on the
meaning of " saud) i (e agh 525 3 aalass - their mark (i.e., of their faith) is on their faces”
Q48:29. He quotes various narrations in which some said it is an inner light that will
illuminate out on their faces but can only be seen and noticed by the believers alone.

Some others said it means a good looking face or humility and submissions of the
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believers. And that it may not necessarily be a mark on the face and it may be in this life
and the hereafter. Some said it is the whiteness of the face or light on the face in both
lives. At the end of all these narrations from different recorders of Hadith such as al-
Bukhari in his at-Tarikhu’l-Kabir, al-Bayhaqi in his Sunan, at-Tabarani in his al-Awsat
and as-Saghir, Tbn Jarir at-TabarT in his Tafsir and others,®”” Al-’Imam ’Al-’ AliisT say:

98 ale sed Cuaall a1

Meaning:

Whenever a Hadith is authentic (on an issue) then that is my position or
stand

It can be concluded that ’al-’Imam ’al-’AlasT is a scholar of Hadith, at his level,
per excellence.

3.11 ’Al-’Alust and Verses with the Scientific Connotation.

’Al-’Imam ’Al-’Aldsi, whose cardinal objective is the amplification of the
Qur’anic messages not only to the Muslims but also to the generality of mankind, is noted
to have discussed and explained some verses with scientific connotations in the Glorious
Qur’an. His belief, perhaps, is that the Glorious Qur’an has left nothing untouched in all
aspects of human life as confirmed in Q.6:38 thus:
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We have neglected nothing in the Book

This study shall discuss some Qur’anic verses on physical and biological

sciences-related issue in the light of *al-’Imam ’al-’AlaisT’s exegeses.

3111 Qur’anic Verses on Physical Sciences
In his comment on Qur’an 36:38-40 which reads:
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Meaning:

And the sun runs His course for a period determined for him: that is the
Decree of (Him), the Exalted in Might, the All-Knowing. And the Moon,-
we have measured for Her mansions (to traverse) till she returns like the
old (and withered) lower part of a date-stalk. It is not permitted to the sun
to catch up the moon, nor can the night outstrip the Day: Each (Just)

swims along in (its own) orbit (according to Law).

’Al-’Imam ’Al-’Alust explains and affirms that really the sun is moving from a
place i.e., the Mashriq (east) to another place i.e., Maghrib (west) and from a time to that
which has been determined for it. Thus, it will not outreach the set limit and time for it to
rise from the East and set in the West until when the movement shall be changed from the
East to the West and from the West to the East. %

Furthermore, Imam Haramayni is quoted by ’al-’Imam ’al-’Alisi to have said that
there are differences in the rising and setting of the sun which brings about alternation of the
day and the night in different places. At times, it may be rising in some places while setting
in other places. ’Al-’Imam ’Al-’ Alust concludes that, this means that the sun is not stable as
it sets because the rising depends on the setting. However, if it is motionless, then it will
affect its rising and setting in some other places. It is based on these verses that ’al-’Imam
"al-’ AlGsT also concludes that the sun is rotating within its orbits and does not go beyond its
orbit. It is the same verses that ’al-’Imam ’al-’AltsT used to explain the movement of the
moon which covers some distances in the Zodiac region for nothing less than twenty-seven
and two third (2/3) days according to the Indians. However, the two-third was not counted
by the Astrologers because it is more than half, while, According to the Arabs, it covers
twenty-eighty days in a month because of the differences in its appearance during the

summer season and the winter period. He later concludes by saying that the moon traverses

203



all the distances for three hundred and sixty-four days unlike the sun which finishes its own
movement in three hundred and sixty-five days to make a year.1®

Besides, ’al-’Imam ’al-’Aliist discusses the contents and activities of each Manzil,
i.e., abode of the moon. He declares that there are twenty-eight Manazil for the movement
of the moon. It is under this discussion that he explains the attitude of man with regards to

the coming down of rain that it is due to the falling down of a star from those Manazil.

He says:
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Meaning:

Surely, the statement of mankind that it has rained because of so and so
star; if it is with the intention that, it is the star that gives rain, then it is
disbelief and anybody who says it is also a disbeliever. His blood is
lawful to be spilled if he doesn’t repent based on the opinion of Imam
Shafi‘i and others. Similarly, it is said in (the book of) ar-Rawdah that
whoever intends that it is a star that brings rain surely has disbelieved and
has become an apostate. However, if the intention is that the star is just a
means by which Allah sends down rains depending on His knowledge and
power, then it is not disbelief but a permissible action. Ibn Abdul-Barr,
however, said: Even if it is permissible, it is still an ungrateful act to the
favour of Allah as well as ignorance of His wisdom.

He supported his argument with a narration recorded by al-Bukhari and Muslim

that reads:
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Meaning:

On the authority of Zayd bin Khalid that the Prophet (%) said: Do you
know what your Lord has said?: They replied: “Allah and His Messenger
know best”. Then the Prophet (%) said: “Allah says: “Some of my slaves
wake up as believers and disbelievers. Whoever says rain has been sent
down for us by the grace and mercy of Allah, is a believer in Me and
disbeliever in the star. But, whoever says we have been given rain
because of so and so star has disbelieved in Me and believed in the star.

’Al-’Imam ’Al-’Alisi, after a long discussion, established that neither the sun will
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appear in the time of the moon and nor the moon in the time of the sun.
3.11.2 Qur’anic Verses on Biological Sciences
It is also to the credit of ’al-’Imam ’al-’ AlusT that he indulges in the discussions on
biological sciences which are mentioned in the Glorious Qur’an. For instance, he uses

Q.86:5-7 to discuss the basis for the formation of man. The verses read:
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Meaning:
Now let man but think from what He is created! He is created from a drop
emitted- Proceeding from between the backbone and the ribs:

In his discussion, he presents two opinions of the scholars on the source of the water
referred to in the verses as the origin of man as follows: 103

(@)  This is the opinion of Sufyan and Qatadah that this gushing water is coming out from
between the backbone of a man and the chest or ribs of a woman. This means that
the water is from two different sources; the backbone of a man and the ribs of a
woman.

(b)  This second opinion is that of al-Hasan al-Basri which says that the water originates
from between the backbone of both man and woman as well as from the ribs of both
of them.

’Al-’Imam ’Al-"Aldsi is in support of the second opinion which he says is in
contrast with the apparent meaning of the verse. The verses are obviously referring to the
water that gushes out from between the spinal cord and the ribs of man and woman after
which they will mix together in the womb of the woman to form a zygote.1** He further
explains that it is the brain that produces the semen (al-Maniyyu) with the assistance of
other parts of the body; the spinal cord and the ribs. Also, it is the testis which is known

as the sperm vessel ("Awiyyatu’l-Maniyyah — ) 4 i), that will house the water after
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its production by the brain through the support of the spinal cord and the ribs. He then
refutes the argument that sperm if formed from the remnant of digestion i.e., food as well
as other parts of the body so as to bring about resemblance between the fetus and the
parents. However, he concludes that this is not to say the other parts of the body have no
role to play in it. But, these two parts of the body as well as the director of the body
(brain) have the major role to play.

It is of importance to mention here that the refutation of ’al-’Imam ’al-’Aliist on the
formation of sperm from the remnants of digested food is not to be taken in contrary or
negation of the usefulness of this digested food in the nurturing and production of a healthy
spermatozoa and ovum, but in contrary to the notion of some people that this brings about

resemblance between the child and the parents which is against the tradition of the Prophet

that says:
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Meaning:

On the authority of Thawban, the slave of the Messenger of Allah (%)
who said: | was standing with the Messenger of Allah (%5?) when a scholar
among the Jewish scholars came and said: | have come to question you
about (resemblance of) the child. The Prophet # said: “The ejaculation
fluid of man is white while that of woman is yellow. Whenever they come
together and the fluid of man dominates the fluid of woman then the child
would be male by the grace of Allah. And when the fluid of woman
dominates that of the man then the child would be a female by the grace of
Allah. The Jew said: you have spoken the truth. (Reported by Muslim).

From the above Hadith, it is clear that the creation of a child is from the mixture of the
man’s water (sperm) and the woman’s water (ovum). Also, the resemblance of a child to
any of the parent depends on the water dominating another and not the remnants of

digested food or the coming of the water from all parts of the body.
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CHAPTER FOUR
THEOLOGICAL STUDIES IN RUHU’L-MA®ANI OF °AL-’IMAM ’AL-’ALUSI

4.0 Introduction

In this chapter, an effort will be made to study critically the theological discussions
of ’al-’Imam ’al-’AlasT in his Magnum Opus: Rihu’l-Ma‘ani. The discussion does not
only comprise all the articles of faith in Islam which are not debatable but also some other
theological issues that are debatable among the Muslim theologians such as
Anthropomorphism, Createdness of the Qur’an, Visibility of Allah on the Day of
Judgment, At-Tawassul, The return of Prophet “Isa and the Finality of Prophethood.
4.1  Theology: Its Evolution and Relation with Tafsir

Theology is a theme as well as one of the Islamic Sciences through which ’al-
Imam ’al-’Altst has displayed his vast erudition in his Massive Commentary on the
Glorious Qur’an. Thus, he was described as an Ottoman Theologian® because of his
theological discussions which cut across virtually all the major Islamic Sects; Shi‘ah,
Mu‘tazilah, ’Ashairah and Ahlu-s-Sunnah as well as Sifiyyah which is an order, as a
result of his in-depth knowledge in various branches of religious sects as mentioned by his
grandson, Mahmiaid Shukri.? *Al-’Imam ’Al-’AllisT’s multifarious theological dispositions
made it difficult for scholars and writers after him, to affiliate him to a particular sect or
Madh-hab (school of thought). Nafi remarks:

By the time of his death, the Alusis were becoming firmly established as a
recognized Ulama family, members of which would continue to play
important roles in the intellectual and political life of Irag and the Arab
Mashriq. The grand Alusi, as Abu al-Thanail al-Alasi was known,
however, was and still is, a controversial Muslim Scholar whose
intellectual genealogy and leanings seem to be difficult to categorize and
too contradictory to pin down.?
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In another submission, he is being observed thus:

His legacy is disputed and controversial, and his relationship both to
Sufism and the rising Salafiyya movement is interesting for not being
mutually exclusive, at least not in his case.*

Based on the above, it is apposite to observe here that ’al-’Imam ’al-’ Alust could
not have absolutely leaned to all the schools of thought theologically. It is against this
backdrop that this study needs to explain the meaning of theology, its evolution and
relation with Tafsir (Qur’anic Exegesis).

Definition of Theology

The word theology is a term that is sometimes and commonly used to denote the
Arabic word ““Agidah - 3xi=” which can linguistically mean Creed®, Dogma, Doctrine of
faith and ldeology®. It is, however, further used, basically as a science through which
religious beliefs about God are being studied and learnt by the adherents of the religious
Community’. By this, it was then being used by the Muslims to be a Science through
which Islamic Creed (al-°Agidatu ’I-1slamiyyah) can be properly understood and preserved
against misconceptions, interpolations®, doubts and denials®. This is why, in Islam, it is
officially referred to as /lmu’I-Kalam® — 1slamic Theology — which is synonymous with
*Ilmu’l-Aga’id** and according to Ahmed, it is known as ¢limu-t-Tawkid*?> while ash-
Shahrastani called it as °llmu "Usali-d-Din (Science of Fundamentals of Religion).

In his own submission, Ash-Shaharastani views theology as a branch of knowledge
that deals with the existence of Allah, His essence and attributes; the nature of the
Prophets, their revelations, missions, instructions and distinctions. According to Ahmed,
it is a branch of knowledge that studies various beliefs in Islam and delves into the origin
and development of theological Schools. It is a discipline that brings discursive arguments
to the service of religious creeds and doctrines in order to provide a place for reflection

and meditation, for the main aim of explaining and defending the content of faith in
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Islam®®. 1t is also viewed as an area of Islamic learning that looks into the pros and cons

arguments on any disputed matter of creed*.

Based on the above definitions, it can be concluded that generally, Islamic
Theology has to do with the presentation and explanation of the fundamental articles of
Islamic faith as well as other related doctrines to each of the articles for the purpose of
avoiding misconceptions, contradictions and deceptions in the defense of the religion and
particularly the individual sect.

Its Evolution
In the Islamic history, it has not been recorded that the Prophet and his companions

involved in a theological discussion during the prophetic era . However, they engaged in

teachings that could bring about increase in their faith through Qur’anic revelations and
the explanation and guidance of the Prophet. This is why the word ““4gidah” does not
appear in both the Qur’an and Hadith'® unlike the word “/man- Faith” which appears not
less than forty-five (45) times !” in the Glorious Qur’an only. Hence, there is no
agreement among the Muslim theologians on the exact date of emergence of theological
discussions in Islam that is popularly known as Islamic Theology. The disagreements on
the origin and evolution of Islamic theology by both the early and modern Islamic and

Western scholars have been identified to be up to eight different opinions. However, they

can be summed up into five points as follow:

1. The Qur’an as the origin of the emergence of Islamic Theology. According to
Amin, the series of refutations made by the Glorious Qur’an of the false principles
and ideals held by the Pagans and other religions during the time of the Prophet
opened the door for Islamic Theology®®. This view is also shared by some Western

Scholars; Gardet and Anawati as well as a Contemporary Nigerian Scholar A.F.
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Ahmed. Some Qur’anic verses are cited to buttress this as the origin of Islamic

Theology. These include Q36:77-79 which reads:
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Meaning:

Doth not man see that it is we who created Him from sperm? Yet Behold!
He (stands forth) as an open adversary!And He makes comparisons for
us, and forgets His own (origin and) creation: He says, "Who can give life
to (dry) bones and decomposed ones (at that)?Say, "He will give them life
who created them for the first time! For He is Well-versed In every kind
of creation!

Another verse cited by Ahmed to drive home his submission is Q16:125 which is

on da®wah methodology. The verse says:
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Meaning:

Invite (all) to the way of Thy Lord with wisdom and good preaching; and
argue withthem in waysthat are best and Most gracious: for Thy knoweth
best, who have strayed from His path, and who receive guidance

It is after these Qur’anic references that Ahmed then says:
Of course Muslim theologians pursued this Qur’anic injunctions and
examples by going into debate with the opponents of Islam, widening the
range of their defense whenever the antagonists widened the range of the
attack. Eventually, this led to the emergence and development of
speculative theology of Islam known as ¢Iimu’[-Kalam.

The upholders of this view go further to establish their claim that some
companions like “Abdullahi bin “Abbas applied rational methods in their interpretations of
the Qur’anic verses, an act that assisted in the establishment of Islamic theology through

the process of their Ijtihad and Ra'’y (personal opinion).
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The emergence of Khawarij and other sects from the battle of Siffin in the reign of
Caliph ®Ali ¥, This battle, which was as a result of disagreement on who was
really entitled to succeed the Prophet again after his demise and the death of the
first three Successors — Abubakr, “‘Umar and “‘Uthman, broke out between Caliph
°Ali and Mu‘awiyah as well as their supporters in the year 37 A.H./657 C.E. and
lasted for almost Seventy-seven (77) days. It was through this encounter that a
large number of Caliph “Ali’s supporters withdrew from him and separated from
the Muslim Ummah because of the arbitration panel set up to settle the dispute 2.
Thus, they became the first to proclaim the first theological discourse in Islamic
history which is “La Hukmu illa lillah” ?*. This assertion of the Khawarij means
“Judgment belongs only to Allah” which was from their understanding of the
Glorious Qur’an such as Q6:57 and Q12:40, 67. Thus, theological sect began 22,
This opinion is also shared by Gardet in his single-authored article on Ilmu’l-
Kalam.

The Emergence of Mu‘tazilah sect in the second A.H./eighth C.E. century. This
sect was founded by Wasil bin °Ata’ and later joined by “Amr bin ‘Ubayd in the
city of Basra. This group was known for its rational argument on creedal issues 23,
Thus, it was credited with the origin of theological discussion in Islam according to
Gordon D. Newby in his Concise Encyclopedia of Islam?*.

Muslims’ contact with as well as the influence of the Greek Philosophy and
Sciences on the Islamic World. This was as a result of the importation of Hellenic
works into the Muslim environment through the art of translating these works into
Arabic Language in the eighth and ninth century during the Islamic Golden Era of
Abbasid Dynasty 2°. This led to the introduction of foreign culture into the Muslim

Community which brought about collision between the two independent cultures
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and later led to the development of schools of Muslim theologians to defend the
divine fundamental beliefs of Islam against their opponents who were
philosophers. This they did, using the techniques of Logic and Philosophy which
were the weapons of their opponents. By this contact and influence, the Muslim
Ummah was divided into two; (i) The Traditionalists, who believed that the Islamic
Culture is self-sufficient and does not need anything from the foreign culture, and
(if) The Rationalists, who believed that benefits can be derived from other cultures
and that the Islamic culture is not all self-sufficient. Thus, the application of the
branches of Hellenic thoughts in Muslim creeds began and led to scholastic
theological debates?®.

The influence of Christians, Jews, Atheists, Persians and Indians on the Islamic
theology ?’. This took place in the Abbasid period of Islam when Islam witnessed
more converts from Christianity, Judaism, Atheism, Persia as well as India through
the Arabs mixing with other nations. Thus, there was the need to defend the
Islamic faith against the Christians, Jews and Philosophers’ condemnations
through the use of logic (al-Manriq) and philosophy (al-Falsafah)?,

After a critical study of the aforementioned views of both early and modern

Islamic Studies Scholars, it can be submitted that Islamic theological discussion and

debate came into existence after the demise of the Prophet and specifically, during the

Caliphate of Ali bin Abi Talib in the battle of Siffin and camel, through the first Islamic

sect- Khawarij. This can be supported by the incident of their desertion and the dialogue

or debate of ®Abdullah bin “Abbas with them in order to win their hearts back to the

mainstream of Islam which yielded positive as many of them returned and abandoned the

It later metamorphosed, through the effort of the Mu‘tazilites, into what is known

today as “Zimu’l-Kalam (Islamic Theology) to connote al-°4dgidatu ’l-Islamiyyabh.
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These efforts of the Mu‘tazilites include their contact and study of the Greek
philosophy and logic to engage in philosophical argument with the non-Muslims
opponents using Qur’anic verses, Hadith and dialectics along with their rationalistic
approach which yielded positive against the Christians, Jews and Philosophers, whom they
had close contact with and read their polemical works®®. Some of these Muslim
personalities in the sect were: a Christian convert by name Stisan, Ma®bad al-Juhani, Jahm
bin Safwan, Wasil bin °Ata’, Gaylan al-Dimashqi and Ahmad bin Maniis among others®.,

It is apposite to refute here that Qur’anic injunctions did not in any way lead to the
emergence of Islamic Theology as against the assertion of Amin and Ahmed that Qur’anic
verses are the origin of Islamic Theology. The Qur’anic verses were rather used as
supporting evidences in theological discussions. It does not sound logical to say that Allah
is debating theological issues with mankind through His Prophet as Islamic theology is all
about theological debates with the sole aim of winning the opponent. The Qur’an only
establishes the right beliefs through explanation and clarification of ambiguities without
enforcing the beliefs on anybody to accept except those that accept them convincingly.

Likewise, the interpretation of the Qur’an by the Companions through their
application of rational methods is not an evidence to establish the emergence of Islamic
theology as opined by Gardet and Anawati. This assertion does not hold water at all as the
companions interpreted the Qur’an based on either their knowledge and understanding
from the Prophet or their other companions who heard it from the Prophet or their
knowledge of Arabic Language or Arabic poems. Added to this, they did not interpret to
argue or debate with anybody but to explain to whomever asked for it.

Based on the attitudes of using Qur’anic verses as proofs by different sects in
theological discussions, some Mufassirin have delved into the explanation on theology-

related verses of the Qur’an in order to refute any interpretation or application of
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theological verses to suit sectarian doctrines in contrary to the obvious creed in both the
Qur’an and Hadith®?. This situation gave rise to another kind of Tafsi» known as at-
Tafsiru’l-Kalami (Theology based Tafsir). Among the Qur’anic Exegetes who have
incorporated theological discussions into the Tafsir works is ’al-’Imam ’al-’Aliisi, an Arab
Ottoman Theologian of mid-19th century.
4.2 The First Article — Belief in Allah

Belief in Allah is the fundamental concept on which Islam is based. It is
technically known in English Language as “Islamic Monotheism” and in Arabic Language
as “at-Tawhid — 2517, Linguistically, the word Tawhid is from the verbal root
“Wahhada - 225” which means to unify or unite®. According to Ibn Faris, it means
“Infirad - >_%"3* which means loneness or isolation or solitude. It also means to make
something one in its essence without similarity3®. Thus, if it is used along with the word
“Allah”, then it will be “Wahhada/lah — &) 225> which means to make Allah One or to
profess or proclaim the Unity of Allah. It denotes to realize and maintain the Unity of
Allah in all ramifications.

Technically, it implies the Unification of Allah in worship® along with being
solely in His Essence, Attributes and Actions *’.  According to Al-Jaza’iri, it means:

Wi gy 8 b il iy Alladl g ailica g ¢ Mad dll 3 e Jidl g eaSl) i
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Meaning:

The denial of equality and similarity against the essence of Allah the Most
High, His attributes, His actions and negating any partner from Him in
His Lordship, and in His worship, the Exalted the Mighty.

In his own submission, al-’Afghani views it as the belief and testification that
Allah is one in His essence, attributes, Lordship, divinity and worship as He shares
nothing with anybody in all these peculiarities 3°. By this, the existence of Allah is

confirmed and affirmed with certainty, His possession of certain attributes which are

221



pointing and showing His existence, essence and perfection is certainly established, His
ability and capability to do some actions that other beings can never do is obviously
affirmed and His absolute right of being the only one who deserves to be worshipped is
equally established. This creed is basically expressed in the Muslim’s Statement of
Testimony (Kalimatu-sh-Shahadah— 33 4<S) which reads thus: “4i¥) alY of ag&l - |
testify that there is no one worthy of being worshipped except Allah”.

The above assertion is the meeting point of the message of all the Prophets and
messengers as well as their first disseminated message to their different nations without
which all other actions are efforts in futility. This has been expressed by Allah in many
verses of the Glorious Qur’an. For instance, Q16:36 generalises this message for all the
messengers thus:
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Meaning:

For We assuredly sent amongst every people an apostle, (with the
Command), (saying) Serve Allah, and eschew Evil and of the people were
some whom Allah guided, and some on whom Error became inevitably
(established). So travel through the earth, and see what was the end of
those who denied (the truth).

In Saratu’/-Hud, Allah has mentioned the specific statements of each of these

Prophets such as Prophet Nah who said as contained in verses 25-26 of this Sirah thus:
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Meaning:
We sent Noah to His people (with a mission): "I have come to you with a
Clear Warning: "That ye serve none but Allah. Verily | do fear for you the
penalty of a grievous Day."
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Prophet Hiid said to his people of °4d, as contained in verse 50 of this Sizrah that:
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Meaning:

To the 'Ad people (We sent) Hud, one of their own brethren. He said: "O
My people! Worship Allah. Ye have no other god but Him. (Your other
gods) ye do nothing but invent!

Prophet Muhammad (£) was also asked by Allah to say the same statement to his
people of Makkah as contained in Q2:163 which reads:
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Meaning:

And your Allah is one Allah. There is no god but He, Most Gracious,
Most Merciful.

He has also confirmed this in one of his traditions showing the significance of this
first pillar of the Islamic faith as the foundation of all Islamic creeds and actions.
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Meaning:

On the authority of Abu “Abdu-r-Rahman, ‘Abdullah bin ‘Umar bin al-
Khattab — May Allah be pleased with both of them — who said: | heard the
Prophet -#- saying: “(The religion of) Islam is built on five (pillars):
Testification that there is none worthy of being worshipped except Allah
and Muhammad is His Messenger, establishment of Salah, giving of
Zakah, performance of Hajj and observance of Fasting. (Recorded by al-
Bukhari).

In the narration of Muslim, the word Tawhid is clearly used as thus:

Wl 2 g o o s ded e 2Dl A B - # all g gee 0l oo

Meaning:
On the authority of lbn “‘Umar from the Prophet £ \who said: “Islam is
built on five (pillars): To unify Allah, establish Salah, give Zakah,
observe Ramadan and perform Hajj”. Then a man said: (Is it) to perform
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Hajj and observe Ramadan? He (Ilbn “Umar) said: No, to observe
Ramadan and perform Hajj. That is how | heard it from the Messenger
of Allah -5 -

It can, thus, be concluded based on the aforementioned points that the first article
of the Islamic faith, which is Belief in Allah, includes the following for perfect and
absolute belief in this foundational article of faith: (i) The Existence of Allah (ii) The
Essence of Allah (iii) The Divine Attributes of Allah (iv) The Divine Lordship of Allah
and (v) The Worship of Allah. These points shall be discussed vividly in line with the
exegeses of ’al-’Imam ’al-’AliisT on the verses related to each of them.

4.2.1 Existence of Allah

The existence of the world and what it contains is a proof for the existence of a
super-natural being, which is behind their creation. The presence of a design depicts the
presence of a designer who made the design. It is against this background that majority of
human beings over the ages have believed and are still with their belief in the existence
(Wujud - 25>5) of a creator behind the creation of the things — seen and unseen, concrete
and abstract — in existence. This is why some of the Muslim theologians such as al-Farabi
and 1bn Sina defined God as the absolute existence #? which cannot be compared to the
existence of all other entities. Thus, the existence of the entities which are contingents
bring about the necessity of a determinant who is the Necessary being — Wajibu’'I-Wujid,
i.e., <>l sl 5~ for the creation of the contingent entities or beings.

This can also be understood from the meaning of the word Creator which,
according to Hornby,*® is a person who has made or invented a particular thing which had
not been in existence before, such as the world. Therefore, it will be meaningless and
contradictory to call someone who has not invented a new thing or idea as the creator of
such. This means that new entity, which is technically known as “al-Hadith — <=1 by

the theologians, cannot be existing without a cause. Thus, the quality of inventing what
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has not been in existence before is among the Uniqueness of Allah, who is the First Being
to have brought into existence what had never been in existence and thus becomes a
sample and model for others.

It can therefore be concluded that the existence of the Necessary Being who is also
the Determinant (i.e., Allah) was highly necessary since without His existence, the
existence of the possible existence i.e. the Hadith will remain in its state of “adam (non-
existence). Thus, Allah originates from pure existence that is independent of any existing
entity, which is a pointer to the fact that the reality of Allah’s existence cannot be
absolutely comprehended. This impossibility makes it necessary to be appreciating Him
in the study of different entities He has created as contained in many verses of the Noble

Qur’an such as Q2:163-164 which says:
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Meaning:

And your Allah is one Allah. There is no god but He, Most Gracious,
Most Merciful.Behold! In the creation of the heavens and the earth; In the
alternation of the night and the day; In the sailing of the ships through the
ocean for the profit of mankind; In the rain which Allah Sends down from
the skies, and the life which He gives therewith to an earth that is dead; In
the beasts of all kinds that He scatters through the earth; In the change of
the winds, and the clouds which They Trail like their slaves between the
sky and the earth;- (Here) indeed are Signs for a people that are wise.

The above quoted verses shall be explained for further understanding on the
existence of Allah according to ’al-’Imam ’al-’Aliisi’s view under the sub-topic assigned

for it.
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4.2.2. Essence of Allah

This is technically known as Dhatullah — & <13, The word ‘essence’ literally
means an ultimate nature of a thing. It can also be said that it is the inherent and
unchanging nature of a thing or an intrinsic or indispensable properties that serve to
characterize or identify something. It is also termed as what is contained in something
that is not common to anything else®*.

Philosophically, essence is the attribute or set of attributes that make an entity or
substance what it is fundamentally, and what it has by necessity and without which it loses
its identity.*® By this, the phrase “Essence of God” is a theological term that is used to
refer to God’s personal characteristics which brings out his uniqueness and identify Him
from other beings. It should be noted here that the essence of Allah makes Him the
Supreme Being. It is on His essence that His existence depends. This essence of His
cannot be completely defined but can only be described to the level which man can
comprehend. The foremost of the unique characteristics that bring out the uniqueness of
God is His proper name which is known as Ismi-dh-Dhat.  The word “Allah” is the
proper name of God which nobody, among His creatures can bear except by adding
another word ““Abdu” that stands for “The servant of” this proper name (Allah).

It is on this Ismu-dh-Dhat that all other attributes of God rely. This is because it is
the root without which the branches cannot survive. Thus, His attributive names originate
from His main essence- Ismi-dh-Dhat-. It is on this note that the difference between the
essence and the attributes of God is established as essence can be without attributes but
attributes can never be without the essence (Dhat). By this, it can be concluded that the
attributes are giving further information and explanation on the completeness,

absoluteness and perfection of God, the Almighty. This point shall be explained further in
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the commentary of ’al-’Imam ’al-’AlfisT on this point using the verses of the Glorious
Qur’an on the essence of God such as Q1:1-2 which says:
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Meaning:

In the name of Allah, Most Gracious, Most Merciful.Praise be to Allah,
the Cherisher and Sustainer of the worlds

4.2.3 Attributes of Allah
This is technically known as Tawhidu 'I- Asma’i Wa-s-Siffat -=\aall slawl) 3 5. As
discussed earlier under the essence of Allah that Allah possesses some attributes with
which He describes Himself to mankind. These attributes do not in any way resemble the
attributes of others even though they can be associated with men but without comparison
in their perfection. Thus, it does befit any of the creatures to be described with these
attributes in the same way Allah has described Himself or His Prophet has described Him.
On this, Al-Athari says:
This (belief in Allah’s Names and Attributes) means to believe with
certainty that Allah has the most beautiful names and the most sublime
attributes; to Him are ascribed all the attributes of perfection , and He is
above all faults and shortcomings, and that this applies uniquely to Him*®
These attributes are at times referred to as attributive names — Asma u-s-Siffat-
cliall clewl-, This is because they serve in most cases as attribute to the Zsmi-dh-Dhat of
God i.e., Allah. For instance in Q3:2
OPORIC Y we F= WOD2 +RNO 400 WO Ye Ue + 0
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Meaning:

Allah! There is no deity except Him, the Ever-Living, theSustainer of
existence.

Also, in Q51:58, Allah says:
020 7603-Ow=@lea i 0D A Lo 3= 0 OHRO
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Meaning:

Verily, Allah is the All-provider, owner of power, the most strong.

Similarly, the attributes cannot stand alone and if they do, it will be understood that

they are qualifying the essence of God. For instance, Q55:1-4 says
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Meaning:

The Most Gracious Allah! He has taught (mankind) the Qur'an. (by His
mercy) He has created man. He has taught Him eloquent speech

Based on the above discussion, it can be said that the attributive names are
dependent on the Ismi-dh-Dhat while the Ismi-dh-Dhat is independent on the attributive
names. However, it should be noted that they are not identical with the essence of Allah
but they are inhere eternally in Him and in addition to His essence.*’ It is apposite to state
here that this assertion of non-identical of the attributes with the essence of Allah is a
debatable topic among the Muslim theologians which has brought about various
theological schools in the early period of Islam.*® Likewise, there are divergent opinions
on verses of the Qur’an that describe Allah with some human qualities such as face, hand
etc. These verses are called anthropomorphic verses. Some of these early theologian
schools are the Mu‘tazilites who deny any attribute in the essence of Allah;*® the
Ash®arites who affirm the attributes for Allah and that they are not identical with His
essence;* Karramites who are also known as Mujassimah (Corporealists) because they
attribute body (Jismu) to God®. Others are Mushabbihah (Anthropomorphists) who do
not interpret verses on anthropomorphism as well as the exponents of Ta‘il who give
metaphorical interpretations of the verses of attributes.

This shall be discussed in details according to the exegesis of ’al-’Imam ’al-’ Alust

on the verses related to this discussion. The verses include Q7:180 which say:
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Meaning:
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The Most Beautiful Names belong to Allah. So call on Him by them; but
shun such men as use profanity In His Names: for what they do, they will
soon be requited.

Also Q2:255 says:
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Allah. there is no god but He,-the living, the Self-subsisting, Eternal. no
slumber can seize Him nor sleep. His are all things In the heavens and on
earth. who is there can intercede In His presence except As He permitteth?
He knoweth what (appeareth to His creatures as) before or after or behind
them. nor shall They compass aught of His knowledge except As He
willeth. His Throne doth extend over the heavens and the earth, and He
feeleth no fatigue In guarding and preserving them for He is the Most
High, the Supreme (in glory).

Also, Q2:20 says:
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The lightning all but snatches away their sight; every time the light
(Helps) them they walk therein, and when the darkness grows on them,

229



they stand still and if Allah willed, He could take away their faculty of
hearing and seeing; for Allah hath power over all thing.

4.2.4 Lordship of Allah
It is technically known as Tawhidu-r-Rubiibiyyah- 4x s ) 1 55 — This is the belief

that Allah is the only Lord, Who sustains everything without being assisted by any being.
He is the Sovereign and Controller of all things which includes the non-existent (al-
Ma‘diim-p s22<1), the necessarily existent (al-Mawjidu’l-Wajib-—ss 25 54l) and the
contingent existent (al-Mawjidu I-Mumkin). He is the Disposer of all affairs the way He
wills. According to Al-thari, it means:

He Alone is the Creator, the controller of the Universe who disposes of its

affairs; He is the Creator of mankind, the one who grants them provision,

the Giver of the life and death. It also means believing in the Will and

Decree of Allah and in His essential oneness. It may be summed up as the

Oneness of Allah in His actions.

In his submission, Ibn Qayyim al-Jawziyyah views it as:
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Meaning:

(This means) He is the (Rabb) Lord, Master and Cherisher of everything,
its Creator and the All-Powerful Who nothing goes out of His Lordship.
And everything in the heavens and the earth is His servant under His
authority and sovereignty.

It is also viewed by Ibn Taymiyyah as:
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Meaning:

(To believe) that verily there is no creator except Allah. And nothing is
independent in doing anything except Him. Whatever He wishes shall be
and whatever He does not wish shall never be.

Based on the above definitions from the Muslim theologians, it can therefore be
concluded that the Lordship of Allah is all about His unique actions among His creatures;
man, animals, plants and others. It should however be noted that His Lordship on

mankind can be categorized into two as His general Lordship on all whether believers or
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disbelievers, Obedient or disobedient, righteous or unrighteous for their provisions,
protections, etc., and His special Lordship on His true servants among the believers in Him
for special guidance, protections, provisions etc.>® These actions of Allah include, but not
limited to the following:
I Ability to Create from nothing.
ii. Provision of Sustenance for all His Creatures.
iii. Life and death are from Him alone.
iv. The control of affairs the way He wills

Among the verses to be exegetically studied on this Lordship of Allah, in line with
’al-’Imam ’al-’Aliisi’s interpretation is Q1:2 which says:
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Meaning:

Praise be to Allah, the Cherisher and Sustainer of the worlds;
Also, Q18:14 which says:
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Meaning :

We gave strength to their hearts: Behold, They got up and said: "Our Lord
is the Lord of the heavens and of the earth: never we call upon any god
other than Him: if we did, we should indeed have an enormity

4.2.5 Worship of Allah

This is known technically as Tawhidu 'I- 'Uliahiyyah- 4 s s s It is also known
as unity of worship (Tawhidu 'I-°Ibadah — 33kl xa 53).58 This is because the word al-
‘Ulizhiyyah means al-°Ibadah according to Ibn Manzir in his Lisanu I-*Arab.%’ It is also
known as unity of Human actions for Allah (TawAidullah bi Aftalu I-1bad — Jdl &) as 53

aL=1).%8 This is because, man is to perform these actions as a duty to Allah without
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associating any partner with Him in them. It may be viewed as the opposite of Tawhidu-r-
Rubibiyyah in which Allah is the One carrying out some actions as His duties for mankind
regardless of obedience or submissiveness of mankind to Him. According to Al-Athari, it
means:
Believing with certainty that Allah is the one True God and there is no
god except Him. Everything that is worshipped apart from Him is false,
and He is the only one to be worshipped, submitted to, and obeyed
absolutely... it is the beginning and the end of religion, the inside and the
outside. It is the first and last call of the Messengers, and that is why the
Messengers were sent, the Books were revealed, the swords of Jihad were
unsheathed and the distinction was made between believers and
disbelievers, between the people of Paradise and the people of Hell.>®

The human actions that are to be directed to Allah alone, include not only as-
Salah (Prayer), az-Zakah (Alms Giving), as-Sawm (Fasting), al-Hajj (Pilgrimage) and ad-
Du‘a’ (Supplication) but also al-Istianah (Seeking assistance), an-Nadhr (Vowing) and
al-Istiadhah (Seeking protection) among the obvious actions. These also include the
inward actions which are actions of the heart but are Allah’s rights such as at-Tawakkul
(Reliance on Allah), ar-Raja’ (Hope), al-Khawf (Fear), al-Mahabbah (Love) and others.
It is for this kind of Tawhid that Allah has created mankind as contained in Q51:56
thus:
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Meaning:

And | (Allah) created not the Jinn and mankind except that they should
worship Me (Aloneg).

It is the only covenant between the Creator and His creatures. It is for it that Allah
sent prophets and messengers as contained in Q16:36 which says:
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Meaning:

For We assuredly sent amongst every people an apostle, (with the
Command), (Saying) Serve Allah, and eschew Evil and of the people
were some whom Allah guided, and some on whom Error became
inevitably (established). so travel through the earth, and see what was the
end of those who denied (the truth).

Also, in Q21:25 Allah says:
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Meaning:

Not an apostle did Wesend before thee without this inspiration sent by
Usto him: that there is no god but I; Therefore worship and serve Me.

It is the reason for the division among mankind into different sects, parts and
denominations. It is the main and central focus of Kalimatu-sh-Shahadah i.e., La Ilaha
illa Hahuy — & Y) 4 Y, which means®® < ¥) s~y 25— “there is none worthy of being
worshipped except Allah, the One and Only without partner or associate”.5! Among the
verses to be examined, apart from those quoted earlier above, in line with ’al-’Imam ’al-
’AltisT’s interpretation is Q1:5 which says

ENP VoV DEISOM N0 ¥ O RNOCOD CO€EE D¢ KO #OTWD
Meaning:

Thee do we worship, and Thine aid we seek.

In conclusion on the belief in Allah as the first article of Islamic faith, as well as in
summary of all the discussions under it, it is important to refer to the statement of ibn
Taymiyyah as quoted by Daru’l-Qasim in her book on Tawhid thus:

The Tawhid which all Messengers sent for is indeed composed of
confirmation of Godship for Allah alone by bearing witness that there is
no God but Allah and worship none but Him and trust in Him, and do not
hate but for the sake of Him, and do not perform any deed but for the sake
of Him. And Tawhid does not imply merely the Oneness of Allah in His
Lordship.®

4.2.6 ’Al-’Imam *Al-’Alus?’s Interpretation of the Verses on the Belief in Allah
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This point shall be discussed based on the five points earlier discussed generally as
the component of belief in Allah; Existence of Allah, Essence of Allah, Attributes of
Allah, Lordship of Allah and Worship of Allah. They are discussed as follows:

1. ’Al-’Imam *Al-’Aliist and the Existence of Allah

’Al-’Imam  ’Al-’AlisT believes along with other Muslim theologians that
undoubtedly, the existence of other things proves the existence of the Maker, Initiator and
Creator of such things. This is made clear in his commentary on Q2:163-164 where he
discusses the necessarily existence which is termed as Wajibu 'I-Wujid — 25> s)) ) 5-, to be
the existence of Allah that is independent of other existence because His existence is
compulsory and necessary for the existence of others. This means that without Him
nothing can be in existence.®® He explains further that, all existing things do not possess
existence before their existence. By this, they have no independent being because they
may or not exist for their existence is not necessary. They are just created from the will,
power and knowledge of the Creator, Who may create them if He wills and may not if He
wills. This means that the existence of other things depends on the existence of the
Supreme Being, Allah, Who is independent of them as discussed in the commentary of ’al-
’Imam ’al-’ Alas’s commentary on Q112:2.

Thus, if He willed they would not have been in existence. It should however be
noted that being dependable beings does not mean that they are sharing in the
independence Being of Allah, the Supreme, because their existence is not compulsory.
This kind of existence is termed by ’al-’Imam ’al-’Alasi as Wujizdu-1-Mumkin. Also, the
bringing out of other things into existence by Allah, the Supreme, need neither associate
nor partner. The complex nature of the existing things shows that there must not be two or
more supreme beings behind their existence. Otherwise, there will be chaos and

pandemonium. This will be so because they cannot all desire the existence of something in
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the same time, same way and same place. If they do, it means the opinions of one of them
has prevailed, hence, he is superior to others. Thus, the inferior being(s) will count the
existence as enforcement by the superior’s desire.

Based on the above, it can be said that there are co-sharer in Allah’s entity,
attributes and actions which is not possible according to reason and revelation as well as
available facts in the administration of the Universe since the beginning till the present
period. Thus, ’al-’Imam ’al-’Alasi refers to Allah as-o_x¢ 4Llis e Jis - which means,

transcendent above being compare with other beings. In his commentary also on Q3:190

which says:
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Meaning:

Verily, in the creation of the heavens and the earth, and in the alternation
of night and day, there are indeed signs for men of understanding.

’Al-’Imam ’Al-’ Alast affirms that the three things mention in this verse are proofs
for the unity of Allah, perfection of His knowledge, power and ability. They are also
pointing to the fact that the existence of a Maker and Creator is necessary (Wajib) i.e.,
compulsory as their creation is highly perfect and extremely accurate showing the
existence of Allah.

From the fore-going discussions, it can be concluded that ’al-’Imam ’al-’ AltsT is
among the Muslim theologians who believe in the existence of Allah using the creatures of
Allah as the means of confirming and affirming the existence of Allah through meditation.
Thus, he is in line with the Salafu-s-Sallih (the Early Pious Predecessors).

2. ’Al-’Imam ’Al->Alast and the Essence of Allah (Dhatullah)
The essence of God will be well understood through His Ismu-dh-Dhat (Proper

Name) which is “Allah”. On this, ’al-’Imam ’al-’AlsT agrees, in his discussion on the
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word “Allah”, with other theologians such as Al-Ghazali, Ar-Razi, etc., who were of the
view that it is an Arabic word as well as a proper noun that is specifically meant for the
essence of Allah. Also, it is neither a derivative noun nor an attribute but a proper noun
which makes it impossible for mankind to bear. Had it been an attribute or a derivative
noun, nothing would have prevented mankind from bearing it. Likewise, it is a unique
name for the Creator on which all other attributes depend and every mind is directed
towards.

’Al-’Imam ’Al-" Alast makes it clear that it is the proper and non-derivative nature
of this name that makes Kalimatu-sh-Shahadah (Statement of Testimony) denotes the
absolute Unity of God which cannot be achieved through His other names or attributes.
For instance, it will incorrect and unacceptable for a non-Muslim to become a Muslim by
uttering “La ilaha illa-r-Rahman” (i.e., There is none worthy of being worshipped except
the Merciful). This is because being merciful can be found in other creatures. He thus
represents the opinion of some other theologians as follows:

Q) Those that were of the view that the word “Allah” has origin. According to ‘Al-
Imam ’al-’Alisi, two origins were identified; “llghun- 4 as contained in as-
Sihah® and “al-’llah- Y as contained in al-Kash-Shaf.®® He then debunks this
view with the explanation of lbn Malik,®® who said that “Allah” is among the
proper nouns which “J" is affiliated to their composition. And that the word “al-
[lah” is not its origin because the two differ in word and meaning i.e.,
morphologically, as the word “Allah” is special to Him, the Most High, both in
Jahiliyyah and Islamic period while the word “al-"7lah” is a name for everything
that is being worshipped. However, ’al-’Imam ’al-’ AltsT disagrees with Ibn Malik

on the meaning given to “al-’llah” at the end of his discussion thus:
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Meaning:

He has also supported his position, that “al-1lah” is used solely for Allah, with the
statement of As-Sayyid As-Sanad and Al-°Allamah As-Sa“d. Thus, it could be concluded
that it is only meant for Allah alone as it has been used in the Glorious Qur’an more than
one hundred places.

“llahun” is lesser in weight compare to the word “Allah”. Though, they both have similar
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I say: it (the discussion of Ibn Malik) is good except his assertion that “al-
Ilah” is a name for everything that is being worshipped. Al-Balgini has
indeed refuted this statement by saying it (the word al-llah) is used only
for the deserved being to be worshipped (Allah), Exalted be His. And
whoever uses it for others besides Him has been judged to be disbeliever.
Thus He has sent Messengers to invite and guide him (to the right path).
And this is similar to the Christian’s usage of the word Allah for
(Prophet) Isa.

characteristics of “Ubzdiyyah (i.e., servitude), llzhun or al-llah can be:

Meaning:

Pluralised as ’Alihah which has been used thirty-four (34) times in the

Noble Qur’an While the word “Allah” cannot be pluralized. ~ For instance,

Q6:19 says:
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Can you verily bear witness that besides Allah there are other lilah
(gods)? Say: | bear no (such) witness! Say: But in truth He (Allah) is the
only one llah (God). And truly | am innocent of what you join in worship
with Him.
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b. Affiliated with the creatures as used in Q114:3 thus: “’llahu-n-Nas” (i.e.,
The God of Mankind). While the word “Allah” cannot be used with any
creature, it stands independently.

C. Traced etymologically in various ways, according to ’Al-’Imam ’al-’ Alst
while the word “Allah” cannot be traced etymologically, based on the
submission of the majority of the Muslim theologians.

d. Falsely used for the acclaimed god(s) by their worshippers as used in the
Glorious Qur’an and that is why it is being pluralized.

Thus, it can be submitted that the word “Allah™ is nothing but a proper name
signifying the essence of Allah and is not meant for anything else except Him. This shows
His Originality as the First and the Last Who nothing exists before and after Him. Should
the name “Allah” has origin, the general implication is that the original name had been
existing before Him which is absolutely incorrect and unacceptable either based on reason
or revelation.

(i)  The opinion of al-Balakhi which states that the word “Allah” is not an Arabic word
but a Hebrew or Syriac word (b~ sl =) that is being Arabicized from the
word “Laha- wY” which means “The Powerful Person”. In another source not
cited by ’al-’Imam ’al-’Alasi views it that it is from the Aramaic word “Elaha”
which is derived by contraction from “El” and Elohim”®® while in the Hebrew and
Syriac word “Laha”, there is elision of elongation letter and the incorporation of
“J” to form “Allah”. ’Al-’Imam ’Al-’Alusi contends this view by saying:
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Meaning:

Based on the above, should anyone raises that the word “Allah” is the same as
“God” in English Language as it is also used by the other religions and the non-Arabic
speakers, it will be said that: Firstly, it is the same if both the linguistic and contextual
usage of the word “God” refers to the Supreme Being, Who deserves to be worshipped
from eternity to eternity. Secondly, it is not the same if it depicts lesser being in essence
and significance to the Supreme Being both linguistically and contextually. For instance,
the majority of the later Christians believe in God the Father, God the Son and God the
Holy Spirit to be one God™ as a core tenet of their faith.”* This is a Trinitarian belief of

God which is against the Unitarian belief of the Muslims about the understanding of Allah,
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There is no proof on it (being a Hebrew or Syriac word) and so it cannot
be like that. Jews and Christians’ usage of the word (i.e. Allah) can never
be an evidence as the possibility of concordance in languages along with
the saying of theirs that “Ta’Allaha” and “Allaha”, rejects it because of
the conjugation therein which is by omitting the elongation (letter) and
introducing “J" (i.e., definite article “the”). This given description is a
proof that it was never a proper noun in the non-Arabic language. Proper
noun has been made a condition for a non-Arabic word not to change as
conjugation makes it weak. Thus, this contention is degraded from being
considered as it cannot be supported by either reason or revelation. The
opinion share by most of the regarded scholars, like Ash-Shafici,
Muhammad bin al-Hasan, Al-Ashri and most of his students, al-
Khattabi, Imam Haramayn, al-Ghazali, Fakhru-d-Din ar-Razi, Majority of
the theologians (al- 'Usaliyyin) and the Jurists as well as a narration on the
choice of al-Khalil, Sibawayh, al-Mazini and Ibn Kisan, is that it is
basically an Arabic and proper noun meant only for His essence. With
regards to its being an Arabic word, there is no need of proof on it (as it
clear).

the Supreme. In the Glorious Qur’an, Allah Says in Q5:73 thus:

Meaning:
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They do blaspheme who say: Allah is one of three In a Trinity: for there is
no god except one Allah. if They desist not from their word (of
blasphemy), Verily a grievous penalty will befall the blasphemers among
them.

Likewise,’? there is the example of apotheosis (i.e., divinization or deifination) of
Jesus Christ which is also against the Unitarian concept of God in Islam. In the Glorious
Qur’an, Allah says in Q5:72 thus:
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Meaning:

They do blaspheme who say: “(Allah) is Christ the son of Mary." but said
Christ: "O Children of Israel! Worship Allah, My Lord and your Lord."
Whoever joins other gods with Allah, Allah will forbid Him the garden,

and the Fire will be His abode. There will for the wrong-doers be no one
to help.

In case anyone also argues that the non-Muslims in the Arab world refer to their
God as “Allah” in Arabic language, it will be said that it is a malapropism i.e., misused of
word just like putting the right peg in the wrong hole. Anything that does not deserve to
be an object of worship from eternity to eternity and does not possess unique attributes by
necessity or does share those attributes with others, does not qualify to be named Allah.

For instances, the Arab Christians proclaim their Trinitarian belief in Arabic thus:

English Language Arabic Language Transliteration
(i) God the Father <Y ) Allghu’l-"Ab
(ii) God the Son oY) A Allahu’l-"Ibn
(iii) God the Holy spirt sl = 5,11 Allahu-r-Rithu ’I-Qudus
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This is also discussed by ’al-’Imam ’al-’Altsi who presents the Christian’s view

on trinity thus:
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Meaning:

It becomes imperative for the Christians, through their claim, to unify
their concept of parturition (al-Wiladah) and being born (al-
Mawliidiyyah) in the one they ideologically or dogmatically believed to
be God as contained in their books that: “The Father is the first divine
person in trinity and the Son is the second that originates from him
eternally equivalent to his own eternity while the Holy Spirit is the third
(in trinity) that emanates from both (the Father and the Son). The nature
of being God is same and equal for each of them and each of them is
united with it (this nature of being God). With this, they are three entities
and not one. God the Father is not God the Son and God the Son is not
God the Father. God the Holy Spirit is neither God the Father nor God
the Son and both are not God the Holy Spirit. With that, they are one
God as they have the same nature and being. All of them are united as
God even though; they are truly distinct from one another. The first is the
necessary being person and the second is the body sense that is also
known as the knowledge while the third is the body administration that is

also known as the Love. Thus, Allah is three divine persons.

At the end of the discussion, ’al-’Imam ’al-’Alasi concludes that the validity of
their claim, that three distinct persons are one, is not only baseless but also unsatisfactory.
And that, their logical explanation in driving this dogma home is far away from the true
understanding in one million times.

From the above discussions, it can be deduced that the word “Allah” has been used
for three distinct persons because of the use of definite article which connotes three
“gods” with different descriptions that cannot be termed as qualities or attributes for a
single being. However, it is believed and has been taken as a doctrine in the Christendom

that the three “persons” are truly distinct from one another in their relation to one another
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but share common substance and nature (i.e., communio substance) ™. Thus, God is three
consubstantial persons. It can therefore be submitted that this belief is not in conformity
with the contextual meaning of the word “Allah” which is a proper noun. Hence, the
word “Allah” should not be used in this regard by anybody as a loanword.
(iii)  The opinion that the word “Allah” can be traced etymologically as a derivative
name from different words like.
i. alaha —- to deify and become a deity
ii. aliha—4J- to be confused, worried and perplexed
iii.  walaha/waliha- 413/415- to be confused, distracted and sad
iv.  laha- »¥- to be exalted or invisible to the eye
V. It can also be from — 4l a1y 13 Juadll i -je., when a young camel is
inclined to its mother. Then, it is used for the worshippers when they are
also inclined to their Lord with humility at the time of adversity.
Vi. It is also be from —alaha- which means fazi‘a i.e., to be afraid of, terrified
by and frightened by.
’Al-’Imam ’Al-’Alast refutes the entire aforementioned points one after the other
from grammatical point of view and he concludes as thus:
5 iae il Ua ol Lasy cllal

And perhaps, you will count that insignificant here. In fact the discussion
is surprising.

To appreciate the speciality in the word "Allah™ showing the essence of the
Supreme Being behind the creation and control of the universe and what it entails, ’al-
Imam ’al-’AltsT presents some peculiar characteristics of it which cannot be found in

other names and attributes of God. These are:
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Q) If the letter alif (i.e Hamzah) is deleted from the word "Allah”, it will remain lillahi
-4&- which is still referring to the Supreme Being- God-. For example, Q2:284
says:
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Meaning:

To Allah belong all that is in the heavens and all that is on the earth

Also, Q48: 7 says:
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Meaning:

And to" Allah belong the hosts of the heavens and the earth. And Allah is
Ever all-Mighty, All-Wise.

(i)  Also, if the letter Lam is removed from what remains after the deletion of Hamzah
(i.e lillahi — 4 it will remain lahu-++ which is still referring to Allah that He has

full possession of everything. For instance, Q6: 13 reads:
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Meaning:
To Him belongeth all that dwelleth (or lurketh) in the night and the Day
for He is the one who heareth and knoweth all things".

Also, Q9:116 say:
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Meaning:
Verily, Allah! To him belongs the dominion of the heavens and the earth,

He gives life and He causes death.
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(iii)  Again, if letter Lam is obliterated from the leftover after removing Hamzah and
Lam, it will be left with al-Hau that carries "Domma" from the word "Huwa - "
which is also referring to God, the Almighty. For example, QI12: 1 says:
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Meaning:

Say: He is Allah, the one and Only;

Also, Q9:129 reads
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Meaning:

But if they turn away, say: "(Allah) sufficeth Me: there is no god but He:
on Him is My trust, - He the Lord of the Throne (of Glory) Supreme"!

From the above discussion of ’al-’Imam ’al-’Alusi, it can be deduced that each of
the Arabic letters that form the word "Allah™ has an independent meaning to show the
uniqueness of the name "Allah” from other names and qualities. After a long discussion
on the Essence of Allah - Ismu-dh-Dhat -, *al-’Imam ’al-’ AlusT concludes that:
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Meaning:

The one preferable to me-not based on dogmatism-is that this great name
(Allah) is a topic on the Essence of God that embraces all other attributes.

Based on the above discussions, it is obviously clear that ’al-’Imam ’al-’ AlasT has
followed the path of the Salafu-s-Salik in affirming the essence of God as part of the belief

of a Muslim in Allah.

3. ’Al-’Imam *Al-’Alast and Attributes of Allah
With regards to the attributes of Allah (Siffatullah), ’al-’Imam ’al-’Alasi, like
Fakhru-d-Din Ar-Razi’’ and al-Ghazali, "® has been influenced by the AshCarite

theological view, which he studied with his father and cousin’® along with the
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understanding of Salaf as he himself often mentions in his theological discussion. This,
however, should not be taken as an attempt to exonerate him from flaws in this discussion.

’Al-’Imam ’Al-’ Alast observes that Allah possesses some attributive names with
which He describes Himself to mankind. These attributive names are not identical with
the attributes of other beings, even though they can be associated with mankind but
without comparison in their perfection. Though they are regarded as names, in the real
sense they describe the ’Ismu-dh-Dhat, i.e., Essence of the Supreme Being (Allah).
According to al-Ghazali as quoted by ’al-’Imam ’al-’Alisi, the word “Al-"Asma”™ in
Q7:180, which affirms that Allah has the most beautiful names means the composed
words that are pointing to different meaning. They are given to Allah by Himself, His
Prophet and the Consensus (/jma®) of the Ummah while Qiyas (analogical deduction) is
exempted from being among the sources of getting the attributive names of Allah.

He argues further that authentic Sunnah (As-Sunnatu-s-Sahihah) as well as good
Sunnah (As-Sunnatu’l-Hassanah) should be used when sourcing for Allah’s attributive
names while the weak Hadith should be avoided. Should anyone, based on this view of
’al-’Imam ’al-’Aldsi, argues that a weak narration is ascribed to the Prophet while al-
Qiyas is a personal effort of an individual, especially a Mujtahid, thus, conclude that
Allah’s name in a weak Hadith can be used, it will be said thus: Allah’s names are to be
used for supplication which is an act of worship (°/badah); and which cannot be
established except by a definite proof. Also, Allah is Most Exalted and Magnificent than
to be called with doubtful names. Therefore the doubtless names in the Qur’an and
authentic Sunnah are sufficient enough for supplication instead of the ambiguous ones.
Certainty of knowledge is only needed to be applied as well as avoidance of self-desire in

order not to fall victim of those mentions in Q7:180 which reads:
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Meaning:
And (all) the most beautiful names belong to Allah, so call on Him by
them and leave the company of those who use profanity in His names.
They will be requited for what they used to do.

Commenting on the above verse,® ’al-’Imam ’al-’Aliis1 establishes, in line with
the Hadith of Abu Hurayrah, that Allah has ninety-nine names as contained in Sahihu ’'l-
Bukhari that:

8L Jaa Wlaad (e — laal V) Al Lasd (a5 At dll ()
Meaning:

Verily, Allah has ninety-nine names one hundred but one-whoever
preserves them will enter paradise.

However, he contends that His names are uncountable. That is, not limited to
ninety-nine (99) as the Hadith is only confirming the reward for whoever memorises
them, believes and acts accordingly with them. This argument of his is first supported by
him with the Hadith recorded by al-Bayhaqi, 1bn Hibban, Ahmad, at-Tabarani and
others®? thus:
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Meaning:

On the authority of “Abdullahi bin Mas‘ud that the Messenger of
Allah £ said: Whoever is afflicted with any worry or sadness
should say: O Allah! I am your slave, the son of your slave. My forelock
is in Your Hand. Your judgment of me is inescapable. Your trial of me is
just. 1 am invoking You by all the names that You call Yourself, that You
have taught anyone in Your Creation, that You have mentioned in Your
Book, or that You have kept unknown. Let the Qur’an be the delight of
my heart, the light of my chest, the remover of my sadness and the
pacifier of my worries.

He then gives the general agreement— Ittifaqu ’1-°Ulama’- of the scholars on this as
recorded by an-Nawawi that the ninety-nine mentioned in the Hadith is for whoever

memorises them to enter paradise which does not negate the possession of other names by
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Allah. Meanwhile, the Hadith of Tirmidhi that enlisted the ninety-nine names of Allahhas
been studied by ’al-’Imam ’al-’ AlisT critically and thus points out that: it is not found in
most narrations except in Tirmidhi; there are some other narrations which differ with it in
the list of some names, hence, there is doubt in the names therein.

Types of Allah’s Attributes

In defense and establishment of the Divine attributive names of Allah, unlike the
Mu‘“tazilities who denied the ascription of Siffat (Attributes) to Allah’s essence, ’al-’Imam
"al-’Alust supports the Ash‘arites and others theologians in maintaining the attributes
inherent in Him (i.e., His Essence) and in addition to His essence as it befits Him. Thus,
he identifies different types of Allah’s attributes which include among others: As-Siffatu-
dh-Dhatiyyah (Essential Attributes) and As-Siffatu-s-Salbiyyah (Negative Attributes).
Others are As-Siffatu-th-Thubatiyyah (Constant Attributes) and As-Siffatu’l-’Idafiyyah
(Subsidiary Attributes). They are discussed by him in details as follows:

1. Essential Attributes - As-Siffatu-dh-Dhatiyyah -

Among them all, the most important are the essential attributes of Allah, (As-
Siffatu-dh-Dhatiyyah) which are also known, according to ’al-’Imam ’al-’Alasi, as As-
Siffatu-n-Nafsiyyah. They are attributes that make Allah to be distinct from others as they
are inherent in Him and in addition to His essence and not in His existence. They are not
identical with Allah’s Essence in contrary to the Mu‘tazilites who held that they are
identical with His Essence. For instance, the Mu%azilites hold the view that Allah is
Knowing (“4lim-ale), Powerful (Qadir- ), Seeing (Basir-_~=:), etc., but these attributes
are same with the essence of Allah as neither can they be separated from Him nor can He
be separated from them. This is why one of the Mu‘tazilities scholars — Abul-Hudhay! al-
Allaf- says, as quoted in Al-’Ibanah® thus:

Al sa Al ole )
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Meaning :
Surely, the knowledge of Allah is Allah Himself.

The above assertion is necessary according to them in order to avoid “plurality of
eternals” as explained® by Mir-Valiuddin. However, it is apposite to state here that this
belief is against the textual study of the Qur’an in which Allah is not only, for example,
ascribing knowledge to Himself as contained in Q35:255, Q4:166, Q10:39 and Q41:47 but
also calling Himself the all-Knowing in not less than one hundred and forty (140) places in
the Qur’an. It will be absurd and superfluous not to ascribe this essential attribute to Allah
in addition to His essence as it befits Him in His Majesty. This is why; He is regarded as
the Absolute, Unique, Incomparable and Supreme Being.

Thus, ’al-’Imam ’al-’Alast identifies seven (7) basic and essential attributes of
Allah as follows; Knowledge (al-°llm), Will (al- 7radah), Power (al-Qudrah), Speech (al-
Kalam), Hearing (as-Sam°®), Seeing (al-Basar) and Life (al-Hayah). All these attributes
are outputs of His beneficence, benevolence and compassion (Razmah) which makes Him
as ar-Razman (the Most Compassionate, Beneficent and Benevolent). If not so, He will
not be living as His existence brings other thing into existence; He will know nothing
about the creatures (Mawjadat- <lasss<); He will not be controlling the creatures for
orderliness; there will not be guidance from Him through His speech; the complain of the
creatures will not be heard by Him and their actions will not be put to check.

Based on the above analysis, it can be concluded that the attribute of life, as argued
by ’al-’Imam ’al’-Alsi, is a prerequisite for other attributes as they all rely on it for their
existence and is free from being ascribed to anything other than the Essence of Allah.
This is why He, Allah, is known as al-Hayyu - ~!- (The Ever-Living), Who had been
living before the existence of anything and shall continue to exist when nothing shall be in

existence.
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Similarly, this attribute of life for Allah is different from that of other beings just
like describing Allah with power or knowledge which can be attained by His creatures
even though their power and knowledge are quite different from that of Allah as His is
perfect. "Al-’Imam ’Al-’Aldsi explains further that the word “al-Hayyu” is used for
anything that is perfect in itself. Thus, it is for Allah, Who is perfect in His conditions
and descriptions without any defect in His nature, essential attributes, negative attributes
and subsidiary attributes.

Furthermore, the attribute of being powerful Qadir, -_»%- as part of His essential
attributes, shows that Allah is the one Who has power to do and undo anything He wills
and nothing has power over Him. This is clearly stated in many verses of the Qur’an such

as Q2: 20 which says:
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Meaning:
The lightning all but snatches away their sight; every time the light
(Helps) them ,they walk therein, and when the darkness grows on them,
they stand still .And if Allah willed, He could take away their faculty of
hearing and seeing; for Allah hath power over all things.

From the above verse, it can be deduced that Allah possesses the power to do
anything He wills. *Al-’Imam ’Al-’AltsT expatiates on the meaning of “all things— (& JS”
by explaining what the word “shay 'in- (& connotes. On this he says:
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Meaning:
The word ‘ash- shay’un’ literally means something that needs to be

known and give information about it as declared by Sibawayh. It
comprises the non-existent, the necessary existent and contingent existent.
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Based on the above quotation, it can be concluded that ’al-’Imam ’al-’Alusi is of
the opinion that the essential attribute of Allah of being powerful is not limited like that of
man or other entities. Rather, His power cuts across not only what is existing really and
not in existence but also the imagination of man as contained in his discussion and
commentary on Q16:40 and Q18:23-24 respectively. These verses say:
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Meaning:

Verily, our word to a thing when We intend it to be, is only that We say to
it: “Be” and it is.

And the other verse reads
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Meaning:

And never say of anything, “I shall do such and such thing tomorrow”.
Except (with the saying) “If Allah wills” And remember your Lord when
you forget and say: perhaps my Lord will guide me closer than this to the
right path.

In support of the above discussion of ’al-’Imam ’al-’ Altsi, it can be submitted that
these attributes are challenges to the rationalists (i.e., the Mu‘tazilites) to re-examine their
position on the attributes of Allah. It is, however, apposite for this re-examination to be
preceded by a theological question: Can any being that does not possess the seven
identified essential attributes be regarded as God, the Supreme Being?

2. Negative Attributes - As-Siffatu-s-Salbiyyah-

In the case of Negative attributes (as-Siffatu-s-Salbiyyah), they are not ascribed
and affiliated to Allah, Who is devoid of any deficiency. They are used to exonerate the
essence of God from all weaknesses, defects and inperfections.® They are best described

other beings and to purify Allah from being comparable to His creatures in any way,
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condition and description. Through these attributes, Allah is exonerated from any
weakness, shortcoming, error and imperfection. Example of these is contained in Q2:255
where Allah is exonerated from slumber and sleep. That is, Allah never slumber let alone
sleep which are deficiencies in mankind particularly and all the living creatures generally.
’Al-’Imam ’Al-’ Alast then observes after his discussion on this that:
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Meaning:

There is an emphasis in the verse that He, the Exalted, is an Ever-Living,
Everlasting. This is because sleep is a deficiency against (His)
immortality. His attributes, the Exalted, are ancients that will never
vanish. And indeed whoever is afflicted with sleep and defeat can never
become a Necessary Being —Wajibu'l-Wujid- (Creator) eternally; a
knowledgeable with endless knowledge and a Strong Protector.

Some other examples can be found in Q19:64 which negate forgetfulness and
foolishness in the attributes of Allah because of His all-encompassing knowledge and
kingdom. In Q20: 52, Allah is exonerated from committing errors, mistakes and going
astray. Another very important attribute to be taken away from the essence of Allah is
fatigue, tiredness and weariness. He was never tired after the creation of the creatures in
six days let alone taking a rest after their creation as contained in Q50:38 which reads:
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Meaning:

We created the heavens and the earth and all between them in six
days, nor did any sense of weariness touch us. And indeed We
created the heaven and the earth all between them in six Days and
nothing of fatigue touched us.

Commenting on the above verse, ’al-’Imam ’al-’Aliis observes that the use of

“Tanwin-Nunation”® on the word “Lugiib” which means “fatigue or tiredness or

weakness” is to belittle or degrade it. That is, no fatigue even smaller than an atom befalls
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Allah. It is apposite to state here that the negative attribute in this verse is one of the
cogent features that distinct the concept of God in Islam from other religions either
revealed or not. Thus, ’al-’Imam ’al-’ Alts1 says on this:
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Meaning:

This, as said by Qatadah and others, is refuting the claim of the ignorant
Jews that He, Exalted be His affairs, started the creation of the universe on
Sunday and finished it on Friday. He then took a rest on Saturday and
reclines on His Throne. Glorified and Exalted is He above what (the false)
they say about Him.

Another example is His ability and perfection of not being in need of any provision
or sustenance as this is a sign of disability and weakness. Should Allah be in need of food
and drink, this will make Him to be weak and powerless whenever they are yet to be
available. Thus, this will automatically negates His essential attribute of being powerful.
Also, should He eat and drink at the expected time then it will be normal for Him to visit
the toilet as well as behave abnormally or irrationally in the absence of them. All these

are human defects and deficiencies that do not befit His Majesty. The Glorious Qur’an

says:
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Meaning:

I seek not any provision from them nor do | ask that they should feed Me.
Verily, Allah is the All-Provider, owner of power, the Most strong.
(Q51:57-58).

On the above verses, ’al-’Imam ’al’-Aliisi comments that whoever seeks provision
and sustenance becomes disable and powerless. This is why, He has qualified and
described Himself with those three strong qualities, All-Provider, Owner of Power and the

Most Strong. This is also confirmed in another verse which says:
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Meaning:

Say: Shall | take as a Wali (Helper, Protector, Lord or God) any other than
Allah, the Creator of the heavens and the earth? And it is He Who feeds
but He is not fed. ..

Al-’Imam ’Al-’Alast comments that this means He does not eat not to talk of
seeking provision or being provided for as these belittle His Majesty. By this, ’al-’Imam
’al’-AlGsi is also in line with the early pious predecessors on the agreement of not
ascribing any defect to His existence and essence as He is a Perfect Being.

3. Constant Attributes - Ag-Siffatu-th-Thubatiyyah -

With regards to these attributes (as-Siffatu-th-Thubztiyyah) they are attributes that
are with Allah in His essence to describe His Majesty. They are exclusive attributes for
Allah as they distinguish between Him and His creatures. They are in no way similar to
the attributes of human beings as His own involves sovereignty, eternity and infinity.
This is why these attributes are also referred to as, according to ’al-’Imam ’al-’AlGs1, as-
Siffatu’l-Jalaliyyah (Attributes of Majesty) or as-Siffatu’l-Kamaliyyah (Attributes of
Perfection) or Siffatu’l-Tkram (Attributes of Honour). These include not only the
following:

i. Al-Wahid - 31 - The One

ii.  Al-Ahad - 2Y)- The One and Only

iii.  As-Samad - x<ll - The Self —Sufficient, who all the creatures go to for their needs
and wants.

iv.  Al-Malik - <Ll - The Absolute Ruler on everything, who is never downgraded and
does whatever He wills

V. Al-Jabbar - _lall- The Compeller, Who compels His creatures to do His Wills,
Who cannot be competed with and not questioned for any reason

vi.  Al-°Aziz - »»)- The Victorious, Who is not Comparable
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vii.  As-Salam - »2wdl- The Peace, who is the Source of peace and the possessor of peace
4. Subsidiary Attributes - As-Siffatu’l-’Idafiyyah-

The subsidiary attributes (as-Siffatu 'I- ’Idafiyyah) are the attributes that are derived
from different actions and works of Allah which include His act of creation, duties to His
slaves and others that affect His creatures directly or indirectly. These attributes,
according to ’al-’Imam ’al-’Alusi, are also referred to as as-Siffaru’I-Fi‘liyyah (Attributes
of Actions). They can be divided into two based on his discussion as those that can be
ascribed to Him and those that cannot be affiliated to Him because of the fact that they
show defect in His essence and can turn Him to an ordinary being instead of His Supreme
Being. This means that it is not from all His actions that are mentioned in the Glorious
Qur’an will His names be derived. For instance, in ’al-’Imam ’al’-AlGsi commentary on
Q2:15 which says:
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Meaning:
Allah mocks at them and gives them increase in their wrong-doing to
wander blindly.

’Al-"Imam ’Al’-Alisi says:
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Meaning:

The people of Hadith and a group among the people of Ta 'wil have taken
the meaning of al-Istihza’ (mockery) from Him (Allah) in it real sense
even though al-Mustahzi’ (The Mocker) is not part of His names- Glory
to Him- They said it indeed belittles His status as whoever sees Him
(while mocking) will be marveled at Him as well as laughing at Him (i.e
making jest of Him). And there is no impossibility in the occurrence of
this from Him. However, analogically it is not possible. The majority are
of the opinion that it should not be used to qualify Him, Exalted and
Mighty be His, in the real sense because of its affirmation of the
ignorance of the mocker. What is reasonable is to see Him doing the right
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thing. And even if He has done this, he should not be qualified with
being mocked as it is nothing but a play which does not befit His Majesty
and Glory.

Another example of this is also found in his commentary on Q3:54 where Allah is
described as the Best of those who plot. ’Al-’Imam ’al-’ AlisT establishes and affirms this
as part of the actions of Allah but not as part of His names. It is against this submission of
’al-’Imam ’al-’AlsT that it will be stated as a position on this kind of theological issues
that whichever action Allah has ascribed to Himself to have performed should be retained
for Him as it comes. However, it should not be turned to his name except if it is similar in
meaning to any of His attributes such as in Q30: 30 which describes Allah as the Creator
when it says:
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Meaning:

So set you your face towards the religion Hlanif Allah’s Fitrah with
which He has created mankind...

Based on the above, Allah can be described as Fatir - - The Creator or The
Originator, which He has even called Himself by it as contained in Q6:14 and Q35:1.
But, if the meaning of the action brings about deficiency or defect then His name should
not be derived from it as He is Exalted above any imperfection.

Furthermore, ’al-’Imam ’al-’AltsT has classified these names and attributes of
Allah into some other divisions apart from the afore-discussed classifications. He has
divided them into four also as follows:

i. The names and attributes that are not to be ascribed to any other beings except

Him. The examples of this division are two among other names. These are: Allah
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— 4 and Ar-Raiman-c»s V-, This is because they are special to Him and others
depend on them.

The names and attributes that are permissible to be ascribed to other beings apart
from Him. These include among others: Ar-RaZzim-~= - and Al-Karim- s Sl

The names and attributes that can stand alone without joining them with other
names of Allah. This, perhaps, because of having complete and positive meaning
and connotation. Majority of the attributive names of Allah falls in this
classification.

The names and attributes that are not permissible to be mentioned alone except
with other names that will enhance the meaning and perfect their usage. This,
perhaps, because of having negative connotations which do not portray Allah
perfectly. According to ’al-’Imam ’al-’Alasi, examples of this division are al-
Mumit — <wsll and ad-Darr - b=, Thus, Allah is not expected to be called upon
by saying: Ya Mumit — <wee L Or Ya Darr-_b= L-. Rather, the other meaning of
these names should be mentioned first as in Ya Muhyi Ya Mumit —<wees b o> b and
Ya Nafi® Ya Darr — Jusby 20

In conclusion of the discuss on the attributes of God, all the afore-discussed points

are clear proofs from the Magnum Opus of ’al-’Imam ’al-’Altsi to confirm and establish
the existence and essence of Allah, which are not the same but depend on each other,

through His proper name (Ismu-dh-Dhar) and attributive names (Asma 'u —s-Siffat). With

all these and other explanations and discussions, it can therefore be concluded that, Allah’s

essence is still incomprehensible and unfathomable absolutely as well as transcendental.

4.

’Al-’Imam ’Al->Alust and the Lordship of Allah

He has also affirmed and confirmed the Lordship (Rubibiyyah - 4x ) of Allah in

his exegesis on Q1:2 which says
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Meaning:
All praise and thanks be to Allah, the Lord of the Worlds.

On this, ’al-’Imam ’al-’Alusi observes that the word “Rabbu” is a verbal noun
initially that means “al-Tarbiyah” i.e.®® education or refinement or upbringing or
nurturing. According to him, it means the bringing up of something little by little till it
reaches the stage of perfection and completeness. It is being used to connote the
following:

i.  Al-Khaliq — The Creator

ii. As-Sayyid — The Master or the Leader

iii. Al-Malik — The Possessor of authority

iv. Al-Mun®im — The Benefactor or the Sustainer or The Cherisher
v. Al-Muslih — The Peacemaker or The carrier

vi. Al-Ma®bid — The Adored or The One being worshipped

However, the common meaning for it is the caring, cherishing and sustaining
something by nurturing it from the begging till its end. This is why some Mufassirin
opined that it should only be used for Allah in a definite form as this show His perfection

of action, power and knowledge. He says on this as follows:
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Meaning:

Generally, the traces of His upbringing and nurturing (the creatures) are
quietly clear like the standing light and the brightness of the lights.
Glorified and Exalted is He as the incomparable Lord, the Benefactor
Whose kindness and generosity are countless and infinity. We (mankind
and other creatures) swim in the ocean of His kindness but negligent of
being grateful to Him. And what a good statement of some of the learned
that surely! Allah possesses other servants apart from you but you have no
Rabb (Lord, Sustainer, Cherisher, Protector, Master, Provider etc.) other
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than Him. Then, with this, you are negligent of your service to Him and
in discharging your duties unto Him as if you have other Rabb or Arbab
(the plural of Rabb i.e., Lord, Master, Cherisher, Sustainer etc., ). And
He, Glorified is He, is always after your caring and sustenance as if He
has no other slave except you. Glorified be His, for His perfect upbringing
and mercy (On you).

It is obviously clear from the above quotation that, Allah is the Lord of everything
He has created by looking after their lives and welfare. Likewise, He is not concerned
about their gratitude to Him before He does His actions and duties as Lord to them. This
is why, He called Himself as “The Lord of the Worlds —clll <2, to be aware of their
affairs, control their affairs, over see what they do and listen to their complaints. ’Al-
Imam ’Al-"Alusi then observes that the word “Ar-Rabb-—_1 as the name of Allah is all
encompassing of other names except His names as “Allah” and “Ar-Rahman”. This is
because the word “Allah” is His essence while the word “Ar-Rahman” encompasses the
Lordship of Allah without Him being the Most Merciful He will not be looking after the
affairs of His creatures nor sustaining them nor delivering their provision to them with
justice.

Furthermore, He observes that the word “Rabb” is the first of His names that was
heard by mankind on the Day He was asking them about His Oneness in Lordship,
Worship and Attributes as contained in Q7: 172 which says:
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Meaning:

When Thy Lord drew forth from the Children of Adam - from their loins -
their descendants, and made them testify concerning themselves) Saying):
"Am | not your Lord (Who cherishes and sustains you)?"- They said:
"Yea !We do testify!" Thislest ye should say on the Day of Judgment: "Of
this we were never mindful:"
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’Al-’Imam ’Al-’Alast finally observes that the word “Rabb” depicts Allah as the
Supreme Being, who deserves to be worshipped (al- 'Ulizhiyyah) and called upon by this
name because of being the closest Being to man in taking care of everything about their
lives.

It can therefore be concluded that ’al-’Imam ’al-’Alas1 has established in the cause
of his exegesis the importance of the belief in Allah in His Lordship (Tawhidu-r-
Rubizbiyyah) in the life of a Muslim as it is the basis upon which all other divisions of
Tawhid are based. Failure in it will render others useless and the perfection of it without
others is fruitless. This is because; Tawhidu-r-Rubzabiyyah is the light bearer to guide to
the Ulahiyyah of Allah as being the “Rabb” makes Him to deserve being worshipped
alone as ’al-’Imam ’al-’Alast has also explained under his discussion of Q18:14.

5. ‘Al-‘Imam ’al-’Alust and the Worship of Allah

He has also affirmed and confirmed the worship ("Ulithiyyah- 4 $i) of Allah in his

exegesis of Q1:5
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Meaning:

You (Alone) we worship and You (Alone) we ask for help.
After his grammatical analysis of the word “lyyaka- <& " ’al-’Imam ’al’-Alisi
observes as follows:
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Meaning:

Al-*Ibadah (worship) is the highest level of submissiveness thus, it is not
permissible, by revelation or reason, to be done except for Allah, the
Exalted. This is because; He is the most being who deserves it for being
the Master or Lord in charge of the greatest of all favours of living and
existence and what they entail. And that is why it is forbidden to
prostrate for other than Him, Glorified be His, because, putting the most
precious part of the body on the lowest thing which is the sand, a stepping
place for the heels and shoes, is the highest submissiveness.
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Based on the above, ’al-’Imam ’al-’Alusi has affirmed the prostration of man on
the earth surface to be the highest way of obedience and submission to Allah as well as the
greatness of the being who is being prostrated for. He further explains that the word
““Ibadah” can be used to connote different meanings as follows.

i. Ar-Ta‘ah - a=Wal- which means obedience as used in Q36:60 where Allah says:
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Meaning:

Did | not enjoin on you, O ye Children of Adam, that ye should not
worship Satan; for that He was to you an enemy avowed-?

The above verse means that “They should not Obey Shayran "’

ii. Ad-Du‘a’—s\eall which means supplication as used in Q40:60 where Allah says:
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Meaning:

And your Lord says: "Call on Me: | will answer your (Prayer): but those
who are too arrogant to serve me will surely find themselves In Hell - In
humiliation"!

The word “lbadah in the above is referring to supplication or invocation in line with

the opening sentence of the verse.

iii. At-Tawhid-x= 53 which means the unification of Allah or Oneness of Allah in His
Lordship, Worship and Names and Attributes. It is used to connote this meaning
in Q51:56 which says:
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Meaning:

I have only created jinns and men, that they may serve Me.

’Al-’Imam ’Al-’Alust goes further to expatiate on the levels of “lbadah with

regards to the worshippers. The highest of it is to worship Allah because He deserves it
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and no other beings except Him. This is known as al-°Ubiidah (servitude). The middle
level is to worship Him for Him to accept it or to honour Him and it is known as al-
“Ubiudiyyah. The least level is the level of worshipping Allah for the interest in getting
His reward or being afraid of His punishment. At the end of his discussion, ’al-’Imam ’al-
’ Alast differentiates between al-°Ibadah and al-Isti°anah in line with this verse. He opines
that al-1stianah (seeking assistance) is not among those things to use in moving closer to
Allah as °Ibadah is more general than IstiGnah. Therefore, Isti°Gnah is not, in itself, al-
“Ibadah (’Ulahiyyah). It is rather under Rubibiyyah as it can originate from a disbeliver.

However, this submission of his may be understood as seeking assistant generally
and not in terms of invocation or supplication unto Allah for assistance or anything which
he, himself, has established to be part of worship when he is discussing the various
meaning of al-‘/badah as used in the Glorious Qur’an. If it is assistance on what only
Allah can do regardless of the efforts and means then it should be sought from Him alone
and nobody else and this can only be done through invocation. This is termed as “seeking
help in a spiritual and metaphysical way”. But if it is what humanbeings can do then it is
exempted from al-°/badah. This kind of assistance is termed as “seeking help under
physical laws”.

In furtherance of his explanation on al-°/badah, ’al-’Imam ’al-’ Alusi affirms that
calling for help on the removal of any hardship is an act that only Allah can do, thus, it is
an act of “/badah that should be directed towards Allah otherwise it will become an act of
Shirk (Polytheism- associating partner with Allah). This is based on Q16:54 which says:
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Meaning:

Then, when He has removed the harm from you, behold! Some of you
associate others in worship with their Lord (Allah).
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After his exegesis on the above verse, ’al-’Imam ’al-’ AlGsi narrates his encounter

with one of the acclaimed Shuyizkh (scholars) when he was young. He says:
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Meaning:
There is (an evidence) in the verse pointing to the fact that the action of
many people presently is directed to other than Allah, who doesn’t
possess any benefit or harm for them and even for himself, at the time of
hardship. And the keeping away from invoking Him, the Most High, in
the same time is a great shame and a new astray that is more than the
previous misguidance. Among what will makes the skins to shiver and
turn away the disbelieved faces in disclaim, are the people of the Ditch in
addition to the believers on the promised Day. There are some acclaimed
elders who told me while | was young that: Beware! Beware!! Of asking
for Allah’s help when you are afflicted. Surely, Allah will not quickly
come to your aid as He has no concern for your bad condition. Therefore,
you should call for the aid of the saints among the predecessors. They
(the saints) are indeed in haste to dispel your worries and they are
concerned about your bad condition. This brought out tears in me and |
asked Allah to save me and the general Muslims from this kind of
obvious misguidance. This kind of statements is many in the present
society from these elders.

From the above quotation, it can be deduced that ’al-’Imam ’al-’ AlasT is not only
aware but also accepts the fact that calling for help for removal of distress should be
directed to Allah as the only one that deserves it as an act of “/badah. The failure of which
will lead to shirk (polytheism) and inturn lead to Hell fire. It should, however, be noted
that ’al-’Imam ’al’-Alisi, with this position of his, is not against sainthood but the
apotheosis of the saint which is against the Islamic Monotheism (at-Tawhid) as he
documented that someone accused him of denying the concept of sainthood when he
corrected the person not to call on the dead. This was mentioned under his exegesis on

Q39:45 which says:
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Meaning:
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When Allah, the one and only, is mentioned, the hearts of those who
believe not In the Hereafter are filled with disgust and horror; but when
(gods) other than He are mentioned, Behold, They are filled with joy!

’Al-’Imam ’Al’-Alisi says:

Meaning:

With the above discussion on the first article of faith in Islam and the exegeses of
’al-’Imam ’al’-Aliisi on the verses related to it, it can be concluded that he is an upholder
of the right creed about Allah in accordance with the Glorious Qur’an and Akadith of the

Prophet as well as the pious predecessors.
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And truly, I told a man one day when he was calling on the dead for help
in his hardship by saying: O so and so! Come and help me. Then, I told
him: say: “O Allah!”. Surely, He has said: And when my slaves ask you
concerning Me, then (tell them), I am indeed near, | respond to the
invocations of the supplicant when he calls on Me” (Q2:186). Then, the
man got angry and it reached me that he said: “So and so is denying the
saints”. And I heard from some of them that he also said: “The saint is
faster in answering the supplication than Allah, the Most Exalted. This
(action and statement) is part of disbelief. | ask Allah to protect and guide
us against deviation and oppression.

as an Ahlu-s-Sunnah scholar but also a Salafi.

4.3

The belief in the Angels is technically known in Arabic Language as “ Al-"Tmanu
bi’l-Mala’ikah — 33 Y, The keywords in the statement are “/man” and

“Mala’ikah”. The word faith or belief (/man) is known and has been explained briefly

The Second Article- Belief in the Angels

earlier, hence, there is need to explain the word Mala ikah (Angels).
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Linguistically, the word Mala ikah” is a Arabic word as well as the plural form of
“Malak” which can be translated as Angels and Angel respectively. It is formed from the
word, according to Ibn Manzir, al-dlikah” — 3S s which means “ar-Risalah —As i« 97
in Arabic language and in English language it means; message or mission.® It was later
pronounced as “Mala’aku-<3w" before it changed to “Malaku-<ll” then “Mala iku —L>
and finally “Mala ikah-*<5w”. According to another source, the word “Malaku” means
“messenger”, “envoy”, “superintendent” and “powerful one”. Literally, it means descent
from a high place.

Technically, its meaning varies in terms of expression from the Muslim
theologians. According to Ibn Hajar Al-°Asgalani, who recorded that majority of the
Muslim theologians define the Angels as:
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Meaning:

(They are) bodies of lights that have the power to appear in various forms
of existence and live in the heavens.

In another definition, they are kinds of creatures that reside in the heaven. They
are put in charge of the affairs of other creatures, and are created from light for Allah’s
worship and to carry out His laws and orders. They have the ability to move and traverse
rapidly and penetrate other worlds other than their own worlds. They never eat or drink or
sleep or disobey Allah. They have no free will and only do what Allah commands them to
do without error of addition or omission. They are messengers of Allah and not His
helpers or partners or shareholders in the affairs of the creatures. They are neither male
nor female. They are very respectful, submissive and obedient. Their creation precedes
that of man and the Jinn. They outnumber other creatures including man and Jinn. They

are creatures with wings and free of negative qualities with special mode of creation
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different from that of man and Jinn. The following verses among others are in support of
the aforementioned statements:

@ In Q21:26-27, Allah says with regards to their respect and obedience

(b) In Q35:2, Allah says with regards to their wings.

(©) In Q66:6, Allah says with regards to their obedience and submissiveness

(d) In Q51:24-27, Allah says with regards to their abstinence from food and drink

The Prophet -2 — was reported to have said on the authority of cAishah — that:

101(_\5}

Meaning:

The Angels are created from light, just as the Jinn are located from
smokeless fire and mankind is created from what you have been told
about.

With regards to the statement “Belief in the Angels”, it means to believe with
certainty that the angels are existing, slaves and messenger of Allah, tangible entities and
not metaphorical entities without physical appearance or existence'®? and not stars (an-
Nujizm).1% Also, to believe in the way they have been described by Allah and have
functions performing for Him when they are ordered. lbn “Abbas was reported to have

said, as quoted by Ibn Qayyim al-Jawziyyah, that:
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Meaning:
They are angles whom Allah put in charge of some affairs. They were
made to know some works and stand by them. Some of them are in
charge of the affairs of the children of Adam to preserve and document

(their actions). Some are in charge of rain, plants, sinking (of the earth)
metempsychosis, wind and cloud

Apart from the aforementioned duties and work, they have others that cannot be

discussed here. It is on this note that the exegesis of ’al-’Imam ’al-’Aliisi on angel related
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verses, is very important and essential to be viewed here. This is contained in the next
point.

4.3.1 ’Al-’Imam ’Al’-Alisi Commentary on the Verses of Belief in the Angels

In his commentary on Q2:3 which says:
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Meaning:

Who believe In the Unseen, are steadfastin prayer, and spend out of what
we have provided for them;

’Al-’Imam ’Al-’Alast has affirmed and confirmed the belief in the angels as part
of the faith expected from a Muslim in Islam, after his explanation on the meaning and
component of /man (faith) and Ghayb (the unseen). Similarly, while explaining Q2:177
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Meaning:

It is not righteousness that ye turn your faces towards east or West; but it
is righteousness- to believe In Allah and the Last Day, and the angels, and
the Book, and the Messengers; to spend of your substance, out of love for
him, for your kin, for orphans, for the needy, for the wayfarer, for those
who ask, and for the ransom of slaves; to be steadfast In prayer, and
practice regular charity; tofulfil the contracts which ye have made; and to
be firm and patient, In pain (or suffering) and adversity, and throughout
all periods of panic. Such are the people of truth, the Allah, fearing.

He also affirms the existence of the angels and belief in them as follows:
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Meaning:

“And the Angels”. This means to believe in them truly that they are
honoured servants (of Allah). They are not to be classified as masculine
or feminine. Among them are the intermediaries between Him, the Most
High, and His Prophets, May the peace and blessing of Allah be upon
them, for inspirational messages and revelation of books.

In another wverse, Q2:285, he establishes their infallibility, purification,
submissiveness and adherence to the dictates of Allah. He is also of the opinion,
according to Q2:98, that the angels should not be hated let alone taken them as enemies as
it can bring about Allah’s enmity and consequently leads to disbelief. Similarly, he
explains further that an attempt to disbelieve in the angels lead to incomplete faith and
even disbelief which the person may not regain his faith back until his affirmation of the
belief in the angels.

Moreover, his exegesis on Q4: 172 have revealed that the angels should not be
taken as objects of worship not to talk of human being as mentioned in the verse thus:
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Meaning:

Christ disdaineth nor to serve and worship Allah, nor do the angels, those
nearest to Allah: those who disdain His worship and are arrogant,-He will
gather them all together unto Himself to (answer).

’Al-’Imam ’Al-" Alast remarks as follows on this verse:
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Meaning:
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I say that the import of this verse, even if it is refuting the claim of the
Christians (on worshipping “Isa -Jesus) it has also been embedded in it the
refutation against the worshippers of the Angels, who have taken them
(angels) from the level of servitude to the stage of being worshipped and
their claim of giving to God what is part of worship. The word “The
honoured” has been specified because they were worshipping the angels
among others.

He furthers his explanation that the angels will deny being idolised or worshipped
when Allah asks them on the Day of Judgement as contained in Saratu Saba’ (Q34): 40-42

which says:
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Meaning:
One Day He will gather them all together, and say to the angels, "Was it
you that these men used to worship?" They will say, "Glory to Thee! Our
(tie) is with Thee - As Protector - not with them. Nay, but They
worshipped the Jinns: Most of them believedin them." So on that Day no
power shall They have over Each other, for profit or harm: and we shall
say to the wrong-doers, "Taste ye the penalty of the Fire,- the which ye
were wont to deny!"

The Angels will outright denounce the acclaimed godhead by saying, according to
"al-’Imam ’al-’ Alasi, that they adored Shayatin who deceived them with the pictures of the
Jinn and called it for them the honoured angels. So, they can be worshipped. And surely
they (the Polytheists) believed in the deceit of the devils by worshipping the Jinn and not
the angels. It will be made clear to them on the Day of Judgment that the angels have no
ability to benefit or harm anybody on this Day and they will be told to have their taste of
punishment in Hell-fire.

Besides, ’al-’Imam ’al-’ Alusi, has also affirmed that the angels are worshippers of

Allah day and night. They do not feel arrogance in His worship not to talk of being tired
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or weak. They are not negligent of His worship for any moment. They do glorify Him all
the time despite their other duties and do not associate partner with Him as contained in
his exegesis on Suratu’l-’A°raf (Q7): 206.

In furtherance of the position on the belief in the angels, *al-’Imam ’al-’AlGsi has
also affirmed that the Angels have functions and duties to be performed as assigned by
Allah to whomever He wills among them. Some are incharge of monitoring the sayings
and actions of man whom he refers to as al-Kiramu’'[-Katibin — o5S) o) SI- and another as
Mala’ikatum Hafazah — 3aés 383%, This is discussed in his exegesis on Q 13:11 and
Q82:11 -12. He identified others in charge of different duties such as those in charge of
the affairs of the Hell-fire some of whom are known as az-Zabaniyah (Angles of
Punishment — 1221 <33, those in charge of wind, rain, taking of the souls and others.

In a nutshell, ’al-’Imam ’al-’Alusi, has shown his adherence to the creed of the
early Muslims (Salaf) through his exegesis of Qur’anic verse related to belief in the
angels. He also refutes those that hold unto the belief that the angels are an-Nujim (the
stars).

4.4  The Third Article- Belief in the Books

The belief in the Books is technically known in Arabic language as “al-Imanu bi’l-
Kutub-—Slb gy, The word “Kutub” is the plural of “Kirab” which literally means
“letter” or “message” or “book” or “compilation” etc.!®” Technically, it is referring to the
messages of Allah in form of book or that are compiled together in books and revealed by
Him to His Messengers for the guidance of mankind.

Therefore, the statement “belief in the Books- al-fman bi’l -Kutub” according to
the theologians means:

To believe with firm conviction that Allah revealed to His Messengers
prohibitions, promises and warnings and what Allah wants from His
Creation and they contained guidance and light.'%
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According to “Aql, it means:

Meaning:

It is viewed by Al-°Uthaymin as the belief that Allah revealed for each of His
Messengers a book for the guidance of mankind and as an evidence for the (good) doers
that the messengers should teach and purify them.'° There are many evidences in the

Glorious Qur’an buttressing the fact that Allah has revealed Books along with His
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It is a (belief with) conviction that Allah possesses Books which He
revealed to His Messengers and that these Books contain the truth and
guidance for mankind in this life and the hereafter.

Messengers, such as

a. Q57:25 which says:

Meaning:
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We sent aforetime Our apostles with Clear Signs and sent down with
them the Book and the balance (of right and wrong), that men may stand
forth In justice; and we sent down iron, In which is (material for) mighty
war, As well As many benefits for mankind, that Allah may test who it is
that will help, Unseen, Him and His apostles: for Allah is full of strength,
Exalted In might (and able to enforce His Will).

b. Q4:136 which says
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Meaning:
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O ye who believe! believe In Allah and His Messenger, and the Scripture
which He hath sent to His Messenger and the Scripture which He sent to
those before (him). Any who denieth Allah, His angels, His books, His
Messenger., and the Day of Judgment, hath gone far, far astray.

This belief also includes believing not only in those whose names are mentioned

by Allah in the Noble Qur’an but also others that are not mentioned in the Qur’an.!*'They

are all the speech of Allah and their numbers are only known to Him. The prominent ones

among them are five as follows:

I.  Suhuf i.e., scriptures or scrolls (the book) which was revealed to Prophet lorahim

as contained in Siratu’l-A°la (Q87): 18-19
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Meaning:

AndThis is In the Books of the earliest (Revelation),-The Books of
Abraham and Moses.

Ii. At-Tawrah i.e., Hebrew Torah which is also understood as “The Law”.

reveled to Prophet Miisa

(Q5):44-46
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It was

(Moses).**? This is contained in Siratu’-Ma’idah



Meaning:

It was we who revealed the law (to Moses): therein was guidance and light.
by its standard have been judged the Jews, by the prophets who bowed (as
In Islam) to Allah.s will, by the rabbis and the doctors of law: for to them
was entrusted the protection of Allah.s Book, and They were witnesses
thereto: Therefore fear not men, but fear me, and sell not My Signs for a
miserable price. ifany do fail to judge by (the light of) what Allah hath
revealed, They are (no better than) Unbelievers. We ordained therein for
them: "Life for life, eye for eye, nose or nose, ear for ear, tooth for tooth,
and wounds equal for equal.” but if any one remits the retaliation by way
of charity, it is an act of atonement for Himself. And if any fail to judge by
(the light of) what Allah hath revealed, they are (no better than) wrong-
doers. And In their footsteps we sent Jesus the son of Mary, confirming
the law that had come before him: we sent Him the Gospel: therein was
guidance and light, and confirmation of the law that had come before him:
a guidance and an admonition to those who fear Allah.

lii. Az-Zabirah i.e., the psalms which was revealed to Prophet Dawud (David). It is
now part of the Old Testament in the Hebrew and Christian scriptures. This is
contained in Siratu-n-Nisa’i (Q4):163 and Siratu’l-Anbiya’ (Q21):105

IV. Al-Injil i.e., the Gospel which was revealed to Prophet ®Isa (Jesus). It is the New
Testament in the Hebrew and Christian scripture. It is mentioned in the Glorious

Qur’an twelve times such as in S"ratu’l-Hadid (Q57):27

V. Al- Qur’an which was revealed to Prophet Muhammad as the last Book of Allah to
contain all the messages and divine judgments which were in the previous Books.
Its all-encompassing nature makes it to abrogate all the preceding Books and Allah
has taken up the responsibility of preserving it from being distorted like the
previous Books.!® This is mentioned in many verses of the Qur’an such as
Suratu’-Hijr (Q15):9 which says:
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Meaning:

We have, without doubt, sent down the Message; and we willAssuredly
guard it (from corruption).

Suratu’l-Ma’idah (Q5):48 which says
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Meaning:

To Thee we sent the Scripture In truth, confirming the Scripture that came
before it, and guarding itIn safety: so judge between them by what Allah
hath revealed, and follow not their vain desires, diverging from the truth
that hath come to thee. to Each among you have we prescribed a law and
an open way. if Allah had so willed, He would have made you a single
people, but (his plan is) to test you In what He hath given you: so strive
As In a race In all virtues. the goal of you all is to Allah. it is He that will
Show you the truth of the matters In which ye dispute;

Based on the above, it is very important for every Muslim to believe in all the

Books and not to believe in parts and disbelieve in parts as this indeed is an act of

disbelief. According to Al-Munajid, belief in the Books implies four things: 114

a.

To have firm belief that all of them were from Allah which were either heard from
Him behind the veil without any intermediary among the angels or through the

intermediary of the angles or through written by Allah’s Hand as contained in
Q42:51
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Meaning:

It is not fitting for a man that Allah should speak to Him except by
inspiration, or from behind a veil, or by the sending of aMessenger to
reveal, with Allah’s permission, what Allah wills: for He is Most High,
Most wise.

And in Q7:145, Allah says:
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Meaning:

And we ordained laws for Him In the tablets In all matters, both
commanding and explaining all things, (and said): "Take and hold these
with firmness, and enjoin Thy people to hold fast by the best In the
precepts: soon shall I Show you the homes of the wicked,- (How They lie
desolate)."

b. To believe in the Books that Allah has mentioned by name
C. To believe in whatever is true of what they said such as what is said in the Qur’an
and whatever has not been distorted in the previous Book.
d. To believe that the Qur’an was revealed to serve as a witness over the previous
Books and to confirm them as contained in Q5: 48.
4.4.1 Al-Imam al-Alast Interpretation of the verse on the Belief in the Books
In his commentary on Q2:3 which is on those that believe in what Allah has
revealed to Prophet Muhammad and the other prophets before him, ’al-’Imam ’al-’ Alast
identifies the Glorious Qur’an as the revelation of Prophet Muhammad and at-Tawrah as
the revelation of Prophet Misa also al-Inji/ as the revelation of Prophet ‘Isa. He has not
mentioned other revelations specifically (i.e., the Zabir and Suhuf) as expected of him

because they are parts of the revelations revealed before the Prophethood of Muhammad-
£ - This, perhaps, because of forgetfulness or being less prominent among the five
prominent revealed Books mentioned in the Qur’an.

However, while interpreting Q2:177 he has affirmed the obligation of believing in
all the Divine revealed Books and that believing in the Glorious Qur’an implies believing

in all previous revealed Books because it is revealed to confirm and witness what they
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have said. It is under this verse that he has brought his own definition of >al-"Imanu bi’l
Kutub (Belief in the Books). He says:
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Meaning:
(The meaning of) Belief in the Books is to believe that all the Books are
the speech of the Lord (Allah). Exalted be His affairs. They are free from
being invented revelations. They were revelad obviously to their

possessors (the prophets) according to the knowledge requirement by
their people.

He explains further in Q2:136 where he has identified the Suiuf (the scriptures or
scrolls), which was revealed not only to Prophet Ibrahim but also to Isma‘il, Ishaq Ya‘qab
and the Asbat as a Divine Book even though it was really sent to Ibrahim but also

affiliated to others to follow in their worship. The verse reads:
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Meaning:

Say ye: "We believe In Allah, and the Revelation given to us, and to
Abraham, Isma'il, Isaac, Jacob, and the Tribes, and that given to Moses
and Jesus, and that given to (all) prophets from their Lord: we make no
difference between one and another of them: and we bow to Allah (in
Islam)."

From the above verse, ’al-’Imam ’al-’ Alusi observes that the Glorious Qur’an is
put forward before other not because of being the first to be revealed but because of the
belief in it which is automatically the belief in other revealed Books as it has come to bear
witness to the true messages in them and correct the distortions committed there in the
hand of the people. He later concludes that belief in all is mandatory and nobody should
separate between them by believing in some and disbelieving in some. And whoever

disbelieves in the Books has disbelieved in all as he discussed under his exegeses of
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Q4:136. He also identifies, in line with Saratu’l A%a (Q87):19, that Prophet Masa was
also given as—Su/iuf of ten pages just like Prophet Ibrahim before the revelation of Tawrah
to him.

With regards to az-Zabirah, ’al-’Imam ’al-’ Altst explains that it is the revelation
given to Prophet Dawud (David) and it is the major reason for honouring him and being
among the preferred prophets. He is not honoured because of his kingdom or power. This

he expatiates while he is interpreting Saratu’l-’Isra (Q17):55 which says:
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Meaning:

And it is your Lord that knoweth best all beings that areln the heavens
and on earth: we did bestow on some prophets more (and other) gifts than
on others: and we gave to David (the gift of) the Psalms.

He further elaborates, with references to narrations, that az-Zabdar contained the
Glorification and Praise of Allah as well as commandments and prohibitions.

It can thus be concluded that the interpretation ’al-’Imam ’al-’Alisi on verses
related to belief in the Books is in line with the belief of the Salaf of this Ummah. Thus,
his Salafiyyah tendency is still affirmed and confirmed.

4.5  The Fourth Article -Belief in the Messenger

The belief in the Messengers is technically known in Arabic language as “al-
"Imanu bi-r-Rusul-Jw_lt oy, The keyword in this statement is “ar-Rusul” which is the
plural of the word “Ar-Rasil”. This article of faith is also known as “al-manu bi’l
"Anbiya i wa-r-Rusul- dw il s ¢Lasl (la¥1%6 j e belief in the prophets and messengers.
By this, there are two keywords in this article of faith. The first is ar-Rusul and the second

is al-’Anbiya’ which is the plural of the word “an-Nabiyy”.
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Linguistically, the word ar-Rasal is derived from a verbal root “al-lrsal-Juw_Y"
which means, according to Ibn Manzir, “at-Tawjih -4 53”17 which can be translated as
“sending”!®. By this, it literally means al-Mursal i.e., the Messenger or Apostle while the
word an-Nabiyy is formed from the word “an-Naba’ ” which means “al-Khabar”'®® i.e.,
news or information. It is also said that it is formed from the word “an-Nabawah- 5 sl
or “an-Nabwah-ss3” which means something that is high above the surface of the
earth.1?° By this, it literally means “the Prophet”.

Technically, their definitions vary among the scholars. The most common
definition for the two words and which differentiate them from each is that the word
“Rasiil” means a person who is being inspired with new law and commanded to
disseminate it while the word “Nabiyy” means a person who is being inspired but not
commanded to disseminate it.!?! Based on this meaning, it means all the messengers are
prophets but not all the prophets are messengers. This is because; both receive revelation
with the exemption of dissemination which is limited to the messengers. Al-Fawzan

added to this difference thus:
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Meaning:

Both the prophet and the messenger receive revelation (from Allah), but
the prophet may be sent to a believing nation with the previous laws just
like the prophets of the children of Israel who were commanding (people)
in line with the laws of Tawrah. It is possible to reveal, to a prophet
among others, a special revelation for specific incident. The messengers
are sent to a disbelieving nation for the purpose of calling them to the
Oneness and worship of Allah (alone). They (the messengers) are hence
sent to the antagonists (of Islamic Monotheism and sole worship of
Allah). Thus, they are rejected and belied by some of their people.

From the above quotation, it can be said further that the differences in both the
prophet and the messenger include the nation they were sent to as well as the kind of

message to deliver to the inhabitants either the previous messages, in most cases, for the
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messengers.*?® Therefore, the fact remains that both receive revelation and are sent by
Allah, only that, their mission differs in terms of the audience and currency of the
messages Which some scholars hold not to be a condition,** however, in most cases, it is a

condition. This submission can be supported by Q22:52
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Meaning:

Never did we send an apostle or a prophet before thee, But, when He
framed a desire, Satan threw some (vanity) into His desire: but Allah will
cancel anything (vain) that Satan throws in, and Allah will confirm (and
establish) His Signs: for Allah is full of knowledge and Wisdom:

With regards to the “Belief in the Prophets and Messengers”, it means:

To believe with firm conviction that Allah sent to His slaves messengers
and bringers of glad tidings and warnings, callers to the true religion, to
guide mankind and to bring them forth from darkness into light**

This belief also includes believing in their messages to be true and in the known
among them by names as contained in the Glorious Qur’an as well as the unknown among

them by names*?® as mentioned by Allah in Q40:78 thus:
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Meaning:
We did aforetime send apostles before thee: of them there are some whose
story we have related to thee, and some whose story we have not related
to thee. It was not (possible) for any apostle to bring a Sign except by the
leave ofAllah .But when the command ofAllah issued, the matter was
decided in truth and justice, and there perished, there and then those who
stood on falsehoods.

Similarly, it includes believing that they did convey and discharge to their nations

what Allah sent them with in terms of messages and other duties; denouncing all that are
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being worshipped except Allah as part of their messagel27 and in whatever information
Allah has presented about them in the Glorious Qur’an and also the Prophet % has
mentioned in his traditions.!?® Likewise, it includes believing in the prophethood and
messengership of Muhammad as last but the best of all and in the message brought by him
as seal of all messages that all the previous messages of the previous prophets and
messengers.?° They are not to be adored as gods but as honoured servants of Allah, %
Therefore, belief in their totality, which is only known to Allah and not in parts, is
compulsory as denying one out of all is to deny all.'** Thus, the faith of such Muslim is
not authentic and will not be counted among the believers.*2
45.1 Al-Imam Al-’Alisi’s Interpretation of the Verses on the Belief in the
Messengers
’Al-’Imam ’Al-’AlGsi, in his attempt to elucidate on the meaning of Q22:52, has
established that there is difference between prophethood and messengership in line with

the verse contextually and grammatically. He says:
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Meaning:

The conjunction of the word (Nabiyy-Prophet) with the word (Rasil-
Messenger) points to the disparity between the two (words) and is well
known (among the people or scholars). The difference is also supported
with the narration that the Prophet was asked about (the total number of)
the prophets (of Allah). Then, he said: (they are) “One hundred and
twenty-four thousand”. They said (to him again): How many are the
messengers among them? He said: “they are three hundred and thirteen in
number”. This Hadith has been recorded, according to As-Sayuti, by
Ahmad and Ibn Rahawayh in their Musnad from the Hadith of Abi
"Umamah. 1t is also recorded by Ibn Hibban in his Sakik and al-Hakim
in his Mustadrak from the Hadith of Abu Dhar. However, lbn Jawzi
thought the Hadith is fabricated but it is not... In another narration, the
messengers are three hundred and fifteen.
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It is based on the above narration of Abu Dhar from the Prophet that ’al-’Imam ’al-
’AlGsT argues against some scholars who were of the opinion that the total number of
Allah’s prophets is only know to Allah and even the Prophet did not know it. This
argument is based on Q40:78 which says:
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Meaning:

We did aforetime send apostles before thee: of them there are some whose
story we have related to thee, and some whose story we have not related
to thee. It was not (possible) for any apostle to bring a Sign except by the
leave of Allah. But when the command of Allah issued, the matter was
decided in truth and justice, and there perished, there and then those who
stood on falsehoods.

In his long discussion, ’Al-Imam ’Al-Alust declares that saying the Prophet did not
know the total number of the prophets of Allah, is not only an enormous ignorance but
also a great disappointment. He argues further by bringing a narration from °Ali bin *Abi
Talib and “Abdullah bin “Abbas as recorded by at-Tabarani that Allah raised a Habashi
servant as a prophet and he is among those not mentioned to the prophet in terms of their
stories, situations and other information. The question is, if the prophet did not know
them, then how would these companions have known this? Thus, he concludes that the
verse (Q40:78) does not mean that he was not aware of their numbers and names as the
verse was informing about past action that was not done and which is possible to have
been done there after but which there is no revelation to that effect. Therefore, there is no
proof in the verse that the prophet did not know their numbers as the Hadith has shown
that he knew it.

’Al-’Imam ’Al-’Alust has also differentiated between the Prophet and the

Messenger, while explaining Q22:52, by giving various definitions and then makes his
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position known thereafter. He is of the view that the word “Prophet” is the basis and more
general than the word “Messenger”. Among the definition he gives before his own

conclusion are contained in the following quotation from him:
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Meaning:

They differ on the meaning of these two words. It is said that: “The
Messenger is a free male human being who is raised with a new law and
calling people to it while the prophet entails that and whoever is raised to
affirm the previous law like the prophets of the children of Israel those
who came between (Prophet) Musa and “isa, May the peace of Allah be
upon them.” And some said: “The Messenger is a free male human being
who is being sent by Allah to a nation with new law that is peculiar to
them and even if it is not a new law in itself like prophet Isma‘ll, May
Allah’s peace be upon him, when he was raised to their neighbor first
while the prophet entails this and whoever is raised with a law but not
new.” And some said: “The Messenger is a free male human being who is
to propagate generally even if it is the explanation or clarification of the
previous law while the prophet is he who receives revelation but is not
ordered to propagate initially or more general than this and the
Messenger.” And some said: “The Messenger among the prophets is he
who combines miraculous works with a revealed Book to him while the
prophet who is not a messenger is he who has no revealed Book”. And
some said: “the messenger is he who has a revealed Book or a copy
generally while the Prophet is he who has no Book and copy.” And some
said: “the Messenger is the one whom the Angel, May Allah’s peace be
upon them, comes to with revelation when he is awakening while the
Prophet is said to be that and whoever receives revelation in the dream
and nothing else.” This last definition is the most strange of all the
definitions as it implies that there is among the Prophets the one who
receives revelation only in the dream. This is far from the truth and the
like of this issue is not to be discussed with mere opinion.

It is deducible from the above quotation, that ’al-’Imam ’al-’ AlGsT has given six
different opinions on the disparity between the Messenger and the Prophet with his effort
to nullify the last definition. After this, he comes up with his own conclusion by
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harmonizing all the definitions and gives a principle for better understanding of the issue.

He first of all clarifies the ambiguity of the dissemination of Allah’s message by saying:
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Meaning:

You should be aware that the well-known (thing) is that the prophet, in
the usage of Shariah, is more general than the messenger. Indeed, the
prophet is he who receives revelation whether he is commanded to
disseminate or not while the Messenger is he who receives revelation and
he is ordered to disseminate (compulsory).

Thereafter, he postulates that comparison (Al-Mugabalah- 4la.ll) becomes
necessary to resolve this issue but not in terms of dissemination or sending as this may
lead to the removal of the Messenger from this verse (Q22:52), if it is attached to sending
(al-Irsal- Jw YY) . That is, when the word “Nabiyy” is mentioned without sending then it
means “Prophet” who is not ordered which implies that “Rasul” is not expected to be in
the verse. But when it is attached to sending then it means Messenger which implies that
the verse is correct and relevant. It is better for the comparison to be based on the message

or currency of the message. It is against this that he gives his own definition as:
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Meaning:

The Messenger should be viewed as whoever is raised with new law and
the prophet should be viewed as whoever is raised with the previous law.
Also, the messenger can be viewed as whoever is raised with a revealed
book while the prophet is viewed as whoever is raised without a revealed

book. Or (they should be) viewed in other ways that will be about
comparison between the two along with the fact of being sent for both.

Besides, ’al-’Imam ’al-’Alasi furthers his discussion on the belief in the
Messengers and Prophets by affirming their infallibility, purity and honorary. He makes
these clear in his exposition on Q2:177 which discusses the meaning of righteousness to

be faith (belief) in Allah, the Last Day, the Angels, the Book and the Prophets and then
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other good deeds. In his explanation on the belief in the Prophets as contained in this
verse, he says:
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Meaning:

That is (to believe in) all of them without differentiating between anyone
of them as the two people of the Books did. And (the meaning of) belief
in them is (to believe) with conviction that they are purified impeccable as
well as the most honourable among mankind. They have no stigma or
fault. It also include to affirm that their leader and seal (i.e. last) is
Muhammad (%) and that his Shari®ah (code or ways of life) has
abrogated all the previous Shari®ah (rules and laws) and that holding unto
in (his Shariah) is compulsory on the people charged with
responsibilities (matured people) till the Day of Standing.

The above statement of ’al-’Imam ’al-’Alast has summed up all the component of
belief in the Prophets and Messengers according to the pious processors. He furthers by
saying that Prophet Muhammad has delivered the messages of Allah completely without

adding to the messages as mentioned in Q24:54 which says:
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Meaning:
Say: "Obey Allah, and obey the Messenger. But if ye turn away, He is
only responsible for the duty placed on Him and ye for that placed on you
if ye obey him, ye shall be on right guidance. The Messenger’s duty is
only to preach the Clear (Message)

More so, the belief of not separating between the Prophets and messengers is also
affirmed by him in his exegesis on Q2: 285. Likewise, he affirms that the best of all the
prophets and messengers are the 'Ulu’l-Azm (the people of determination) among the
Messengers. He bases this on the fact that they were specifically mentioned by Allah
among other Prophets on the day when Allah was taking their covenants. He also

identifies them to be five in number, just like other scholars as a result of their truthfulness
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and trustworthiness in their dissemination of Allah’s messages as well as their patience
and perseverance in the face of challenges while discharging their heavenly duties in the
society.

In summary, ’al-’Imam ’al-’ AlGsT has interpreted the related verses to the belief in
the Prophets and Messengers in line with the belief of the Salaf. He has also contributed
to ascertain the total number of the Prophets and resolved the differences between the
Prophet and the Messenger.

4.6 The Fifth Article - Belief in the Last Day

This article of faith is technically known as “al-’Imam bi’l-Yawmi’l-Akhir- Sl
AV asde”. The major keyword is “al-Yawmu 'l-4kkir” which means “the Last Day”. It is
referring to the Day of Judgement (Yawmu I-Qiyamah- <l »s). 138 It has some other
names specifically for the believers as well as some for the disbelievers according to some
Qur’anic verses.'® For instance, it is generally known as “Yawmu I-Bath- &) » ss which

means “the Day of Resurrection as contained in Q30:56 which says:

B0 «OApNL OxCNAA Lo S | 2. Rtyag du |
$0+Q+v e HIOROBE “o €0 HEHN DS Wa S
* F oS SCHOOTQ @ ORx CHETIVNI W
2 N BrDE@ I W F ER-J060 S omFROD

082D ¢S @a S KE-2040 S KO OHA Y+
$)OCORHL D v s o0 Q€T CAG) FLSEOCHET 0 €0
ARG

Meaning:

But those endued with knowledge and Faith will say: "Indeed ye did tarry,
within Allah .s Decree, to the Day of Resurrection, and this is the Day of
Resurrection: but ye - ye were not aware"!

Likewise, it is generally known as the Day of Gathering — (L<sl) » 2-) Yawmu''l-

Hashr as contained in Q6:128 which says:
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Meaning:

One Day will He gather them all together, (and say): "O ye assembly of
Jinns! Much (toll) did ye take of men." their friends amongst men will say:
"Our Lord! We made profit from Each other: but (alas!) we reached Our
term - which Thou Didst appoint for us." He will say: "The Fire be your
dwelling-place: you will dwell therein forever, except As Allah willeth."
for Thy Lord is full of wisdom and knowledge.

With regards to its special names for the disbelievers, it is called “Yawmu-
CAdhabi’l-Hini - o5 @le a5 which means the Day of Torment of Degradation as
contained in Q6:93 which says:
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Meaning:

Who can be more wicked than one who inventeth a lie against Allah, or
saith, "l have received inspiration,” when He hath received none, or
(again) who saith, "I can reveal the like of what Allah hath revealed"? If
Thou couldst but see How the wicked (do fare) In the flood of confusion at
death! - The angels stretch forth their hands, (saying),"Yield up your souls:
This Day shall ye receive your reward,- a penalty of shame, for that ye
used to Tell lies against Allah , and scornfully to reject of His signs"!

Also, it is known as the Day of Distress (Yawmun °Asir- e as2) as contained in
Q74:9-10 which says:
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Meaning:

That will be- that Day - a Day of Distress-, Far from easy for those
without Faith.
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In the case of its special names for the believers it is called the Day of Mercy
(Yawmu-r-Razmah - 4ea ) o 53) according to Q40:9 which says:
Te2 00 F Q2 ¢XxZR000wa 3 REINDN.LASGD
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Meaning:

And preserve them from (all) ills; and any whom Thou dost preserve from
ills that day,- on them wilt Thou have bestowed Mercy indeed: and that
will be truly (for them) the highest Achievement."
Likewise, it is known as the Day of Good Recompense (Yawmu 'l-Jaza i l-Jamil-
Jreall &1 3all & 52) according to Q23:111 which says:
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Meaning:

I have rewarded them This Day for their patience and constancy: They are
indeed the ones that have achieved Bliss"...

This day is another special period in the history of man as the period in the womb,
this life and in the grave. It begins from the time of coming out of the grave to the time
of entering the Paradise for the believers or entering the Hell-Fire for the disbelievers and
then to an infinity time of living in both abodes'*°. Tt is referred to as “Last Day” and not
“Last Night” because there will be night after it and because this the last day of this world
and there will be no other day after it.14

With regards to the belief in the last Day, it means, according to Al-Athari,:

Believe sincerely and completely with full conviction in the Day of
Ressurection and in all that Allah has told us in His Book and that His
Messenger has told us about what will happen after death and until the

time when the people of paradise will enter paradise and the people of
Hell will enter Hell.**?

Based on the above quotation, it means that it includes firm belief with conviction
in the events in the grave in terms of questioning, punishment and enjoyment, resurrection
from the grave, movement to the assembly ground, passing through bridge (as-Sirat-

Ll »all), under which there is Hell-Fire and other descriptions from the Prophet £, scaling
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of deeds, reality of Paradise and Hell-Fire and the intercession of the Prophet (¥8). The
reason for their inclusion in the belief in the Last Day is that they are part of what the
Qur’an and Sunnah of the Prophet have stated that they will occur between death and
entrance into either Paradise or Hell-Fire. Similarly, it also includes collection and
reading of the individual book of records, and accountability as well as other issues related
to the unseen.

The above explanation therefore implies that belief in the Last Day is nothing but a
strong and firm faith in the unseen (Al-Ghayb) which is part of the cornerstones of piety

and success as mentioned by Allah in the Glorious Qur’an. Allah says:
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Meaning:

A.L.M. This is the Book; In it is guidance sure, without doubt, to those
who fear Allah. Who believe In the Unseen, are steadfast In prayer, and
spend out of what we have provided for them; And who believe In the
Revelation sent to thee, and sent before Thy time, and (in their hearts)
have the assurance of the Hereafter. They are on (true) guidance, from
their Lord, and it is these who will prosper.

This is known by the theologians as ““Ilmu’l-Ghayb” which means the knowledge
of the unseen”*® but, it is technically known by the modern writers and theologians as
“Islamic Eschatology”'**. It should also be noted that this belief includes belief in the
signs of the Hour, both major and minor. This is because; they are the end of the present

world.
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4.6.1 ’Al-Imam ’Al-Alas’s Interpretation of the Verses on the Belief in the Last
Day
After his grammatical analysis on the origin of the word “Al-Ghayb” which is
mentioned in Q2:3, ’al-’Imam ’al-’Alasi gives the meaning of al-Ghayb as things that
cannot be felt or imagined and there are some that have no proof pointing to their
reality except Allah alone such as the knowledge of destiny while some have evidences
on their reality such as Allah and His attributes. He further explains that technically, it
includes all belief the Prophet has given information about in the Hadith of Jubril
which are; Allah, the Angels, the Books, the Last Day and others. He also affirms that
belief in the prophethood and messengership of Muhammad is part of the unseen for

the generation that does not see him — £ -,

In his explanation on Q2:4 which is discussing the belief in the Last Day which is
also known as the Hereafter, ’al-’Imam ’al-’AliisT views the word “Al-Akhirah” in the
verse to mean either the Last Abode or the Resurrection after death. He explains
further that Allah has used the word Certainty (al-’/gan-0'&Y') with the Day of
Resurrection or the Last Day and not with the word Belief (al-/man) because of the
numerous strange thinhgs that are associated with it.  This is because the word
certainty has included belief but the word belief does not include certainty. The verse
is a proof on the reality of the Last Day against the faith of the Jews who disbelieved in
the punishment of the Last Day and physical resurrection but believed in the spiritual
resurrection and spiritual enjoyment. This is why they said they shall not be burnt by
fire except for a few days. ’Al-’Imam ’Al-’Alasi then says that the Jews were ignorant
of the last Day or Resurrection (al-Akhirah) their thought was just a hollow

imagination. Thus, they have no certainty of thought and knowledge. This, perhaps, is
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the reason for associating certainty with the belief in the Resurrection and not just
ordinary belief.

On the commencement of the Last Day, ’al-’Imam ’al-’Alust also affirms like
other Muslim theologians in line with the Glorious Qur’an and traditions of the Prophet
that the date and time are only known to Allah Alone. This is part of the knowledge of
the unseen that are known to Him Alone and the Muslims are expected to believe in it.

This is discussed while interpreting Saratu’l-Lugman (Q31): 34 which says:
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Meaning:

Verily the knowledge of the Hour is with Allah (alone). it is He who
Sends down rain, and He who knows what is In the wombs nor does
anyone know what it is that He will earn on the morrow: nor does anyone
know In what land He is to die. Verily with Allah is full knowledge and
He is acquainted (with all things).

Furthermore he affirms that the word “As-Sa‘ah- 4=l is another name of the
Last Day which will take place suddenly after the occurrences of its signs among which
some had occurred before the demise of the Prophet, such as the splitting of the moon
(Inshigaqu’l-Qamar —_-8 3akil) that happened to the Prophet and the smoke (ad-Dukhan-
¢aall) that happened to the people of Makkah, in order to draw their attention to the fact
that the Hereafter, the Hour and the Last Day has drawn near. He explains this in his

exegesis on Siratu Muhammad (Q47):18 which read:
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Meaning:

Do they then only wait for the Hour, - that it should come on them of a
sudden? But already have come some tokens thereof, and when it
(actually) is on them, how can they benefit then by their admonition?
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Based on the above verse, ’al-’Imam ’al-’Alust has divided, like other Muslim
theologians, the signs of the Last Day (Ashratu-s-Satah- 4elull ki ,40) into two apart from
those two mentioned above, as follows:14

i. Ashratu-s-Saah Al-Mudayyagah—4isaall icludl L) ,30( the close or limited

signs of the hour)

. Ashratu-s-Saah Ghayru’l- Mudayyagah — 4isad)l e delull Liyil  (the

unlimited signs of the Hour).

On the first division, ’al-’Imam ’al-’ Alast explains it to be those signs that will occur
closer to the last hour and that this life will not exist again after their appearances except
for few time. He has mentioned five as examples out of the ten mentioned by the
Prophet in the Hadith recorded by Imam Muslim on the authority of Hudhayfah bin
Asyad Al-Ghifari 6. The five mentioned by him are’:

Q) The emergence (khurij -z s»>) of Al-Mahdi according to the Ahlu-s-Sunnah while
the Shitah belief that he will return (Ar-Ruj®ah-4=a 1) and not emerge.

(i)  The descent (Nuziil-Js_¥) of Prophet “Isa

(iii)  The emergence (khuriij -z s>) or appearance (Zuhur-_sek) of the pseudo-Messiah
(Al-Masijsu-d-Dajjal-daall mawall),

(iv)  The rising of the sun (Tuli®u-sh-Shams-usill ¢ 5lk) from West.

(v)  The emergence of the Beast (Khuriju-d-Dabah-2\) z 5 )

Other signs not mentioned by him include:

(vi)  The emergence of Ya’juj and Ma’juj-Gog and Magog (Khurij Ya'jiuj wa Ma juj-

coabszabizs i),

(vii)  The smoke (Ad-Dukhan-oa ) that will overwhelm everybody from the sky as

indicated by Allah in Siratu-d-Dukhan (Q44): 10-11
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(viii)  The raising of the Qur’an from the surface of the earth to the heaven as contained
in the Hadith recorded by Ibn Majah.

(ix)  The destruction of the Ka‘bah as indicated by the Prophet in the Hadith recorded
by Bukhari and Muslim on the authority of Abu Hurayrah.

(x)  The emergency of a great fire that will gather everybody as mentioned in the

Hadith recorded by Muslim on the authority of Hudhayfah bin Asyad al-Ghifart.

This will be the last sign.

The above listed signs are regarded as the major signs of the Hour (Al-*Alamaru ’I-
Kubra- s <) &ladlall) 148,

In the case of the second division, ’al-’Imam ’al-’ Alasi explains that it covers the
majority of the signs which other Muslim theologians referred to as the minor signs'*® or
medial signs'®. Those mentioned by ’al-’Imam al->AlisT are: bare footed and despicable
people becoming leaders; competition in building tall houses; prevalence of backbiting,
Riba (Usury and interest) and alcoholic drinks; holding the rich in high esteem; small
number of the righteous and multitude of the evil doers; competition in building mosques
and making them as pathways; Bad neighbourliness; breaking of the ties of kinship; little
knowledge will prevail; referring issues to those who are not qualified; the lowest people
being the most successful in this life and others too numerous to mention in this study.

In furtherance of this discussion, ’al-’Imam ’al-’Alasi presents the arguments of
those theologians that have tried to fix a particular time limit for the existence of this
world and has debunked their views on two bases; firstly by declaring their supportive
proof from the tradition of the Prophet as not only weak but also disliked or denied Hadith
(Hadithun Munkarun); and secondly by calculation to which he explains that the

remaining period is estimated to be twenty-two years but has lapsed even before his (*al-

291



’Imam ’al-’Alisi) period and till then nothing has happened among the major signs. He

later concludes thus:
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Meaning:

The truth is that nobody knows the period of this life except Allah-the
Great and Exalted. And even if the most shorten becomes prolonged, the
enjoyment of this life is nothing but small. The same thing goes for the
beginning of its creations, in my view, nobody knows (the period) except
Allah, the Exalted. And with regards to up cried mentioned for the
beginning (of the creatures), if it is authentic then it will be for the
creation of Adam-May peace be upon him —and not for the creation of the
heaven, the mountains and the likes ... it should be known to you that the
sense should not consider or pay attention to. The resolution is to be
convince that nobody knows that except (Allah) the Most kind, the Well-
Acquainted.

In addition, ’al-’Imam ’al-’AlasT has also affirmed his belief in other unseen events
that will take place as part of the Last Day while explaining related verses, but they cannot
all be explained in this study. Some of these affirmations include the blowing of the
trumpet twice; one for the death of everything except whom Allah wills and the second for
the resurrection from their graves waiting for judgement as contained and discussed by
him in Saratu-z-Zumar (Q39):68. In verse 69 of this same Sirah, he affirms his faith in
the Assembly Land (Léadl (= Y1) which will be put in place by changing the present land
into it. Thereafter, ability (al-Hisab-—), scale of good deeds and bad deeds, and the
truth as well as justice in judgement, while the verses 71-72 of the same Sirah is
interpreted by him to establish the reality of Hell-fire and the certainty of entrying it by
the disbelievers the arrogant. Similarly, the verse 73 is used to establishing the reality of
paradise and the certainty of its entry by the believers.

On the punishment in the grave, ’al-’Imam ’al-’Alus1 has used, like some other
Muffasirin, Suaratu Ghafir (Q40): 45-46 which discusses the punishment of Fir‘an and his
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people with fire before the judgment in the Hereafters to establish the reality and certainty
of life after death as well as punishment in the grave. He says:
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Meaning:

There is a clear proof in this verse on the existence of life after death and
(the reality of) punishment or torment in the grave. This is because, Allah
has mentioned after that exposure (of theirs) that: And on the Day when
the Hour will be established, (it will be said to the Angels) take Fir‘awn’s
people to enter the severest torment” which is or clear indicator of
disparity (between this and that torment). Then, it is incumbent to
designate that (first torment) to be in the grave.

In conclusion, all the discussion of ’al-’Imam ’al-’AllisT on the belief in the Last
Day cannot be studied here. It is, however, obvious in the afore-discussed points under
the belief in the last hour that ’al-Imam’al-AlisT is a believer in the Day of Judgment
according to the Qur’an and Sunnah as well as the understanding of the Salaf (pious
predecessors) of this Ummah. He has also contributed his own efforts in refuting
erroneous views and opinions that are in contrary to the Qur’an and authentic Hadith.
4.7  The Sixth Articles-Belief in Al-Qadar

This article of faith is technically known as “al-’Imdn bi’l-Qadar — &b Ga¥),
The major keyword in this statement is “al-Qadar” which is literally translated in English
Languages as “destiny or predestination”?*®. There is a word that goes along with al-
Qadar without which its meaning cannot be understood properly. The word is “al-Qada”
which is literally translated in English Language as “Judgement or decision”*®*. Thus,
both form another word as “al-Qada’ wa’I-Qadar” i.e., “the Judgment and the Destiny”.

Linguistically,*>®the word Qada’ is from the verbal root “ Qada -=% which means

to judge”. It may also mean to decide on an affair or to be done with an affair and complete

it. It has been used in the Glorious Qur’an thus:
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Meaning:

Then He completed and finished their creation as seven heavens in two
Days. (Q41:12).

In the case of the word “Qadar”, it is from the verbal root “Qadara” which means
to decree or ordain or decide something®*®.  According to Ibn Hajar Al-*Asqalani, it is a
verbal noun which means to possess the proper measures of something.’

In his own view, 1bn Manzir says:

188, &) (&) (51 9 13) 5 ) ads 138 alY) a8 - Uy ¢ (38 gl eliadl) il
Meaning:

Al-Qadar means the appropriate judgment. It is said: “The Lord has
decreed this appropriately when something is in conformity with another
thing.

In conclusion of the linguistic meaning of both Qada’ wa’l- Qadar, Ibn Manzur
observes that they are inseparable words which one cannot do without the other as al-
Qadar is the root and foundation while al-Qada’ is the branch.

Technically,'® Qada’u means the perpetual will and wish of Allah that is
associated with something according to how such a thing is which cannot be removed or
taken away from it. It is also view as the eternal judgment of Allah on the existence or
non-existence of something. While al-Qadar means the bringing in to existence of
something by Allah in a special way at a specific time and place. It is also the eternal
proportion which Allah has assigned to everything and had been written in the preserved
tablet (al-Lawhu’-Mahfiiz) before the creation of such thing!®®. The coming into
existence of something proceeded by the knowledge and will of Allah, the All-Knowing.
It is also the judgment of Allah on the partial occurrence of something that is from the
whole judgment in details but in a particular way. It is apposite to state here that this

issue is one of the secrets and privacies of Allah that are special to Him; He does not
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expose it to anyone including His Messenger and honourable Angels as well He has
prevented the reasoning of man from imagining and comprehending it.

Since the two words are correlative, there is need to define them together as a
word. According to An-Nawawi, they are eternal decree of Allah which He is aware, by
his knowledge, of their occurrences at their fixed times place and specific description as
He has judged or decided®®. In his own submission, al-Jaza’ir views them as the will of
Allah to bring things into existence in a specific and in conformity with His will, decision
and Intention'®2, It should, however be noted that the words are at-times used
synonymously. With regards to the belief in al-Qada’ wal-Qadar, it means, according to
al-Humaydt:
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Meaning:
It is for a man to believe in the decree; good and bad; sweet and bitter.
And that whatever befalls him is not going to miss him and whatever
misses him is no going to befall and to be aware that all that are of Allah
It is also all about the firm attestation with conviction that every decree including
actions, statements, events and incidents have been written prior to the creation and Allah
has assigned for each of them proper and appropriate measures to bring them into
reality.!®* It is also about the faith that everything occurs with His decision and will; and
that it is His wish that will come to reality and not the wish of Man as whatever He wills
shall be and whatever He doesn’t will shall never be.!%® The obligation of believing in it is
based on the Glorious Qur’an and traditions of the Prophet among which are:
i. In Saratu-t-Tawbah (Q9) : 51, Allah says:
QHIT B 008 2RO LS OCOE=090RG TAw w2
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Meaning:

Say: "Nothing will happen to us except what Allah has decreed for us: He
is our protector”: and on Allah let the believers put their trust.
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il. In Saratu’l-"Insan (Q76): 30, Allah says:
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Meaning:

But ye will not, except As Allah wills; for Allahis full of knowledge and
wisdom

iii. In Siratu’l-Hadid (Q57): 22, Allah says:
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Meaning:

No misfortune can happen on earth or in your souls but is recorded in a
Decree before we bring it into existence: that is truly easy for Allah.

iv. Inthe tradition of the Prophet £ -:
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Meaning:

From RabiT bin Harash on the authority of Ali bin Abi Talib that the
Messenger of Allah-#- said: A servant will not believe until he affirms
his faith in four things: to bear witness that there is none worthy of being
worship except Allah, and bear witness that Muhammad is the Messenger

of Allah who is sent with the truth and to affirm his faith in death and the
Life after death and in the Divine decree.

It is apposite to state here that there are four stages or levels in affirming and
confirming the belief in the Destiny®’. These are, in summary, stated below:

i. To affirm the faith in the fact Allah is well aware of everything before it
occurrence, because, He is eternally knowledgeable and His knowledge
encompasses everything according to Q22:70.
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Meaning:

Knowest Thou not that Allah knows all that is in heaven and on earth?
Indeed it is all In a Record, and that is easy for Allah.
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ii. To believe firmly that Allah has prerecorded everything before the creation of
everything and has preserved it in the preserved tablet as contained in Saratu’I-

Hadid (Q.57):22
ORx @Oe20900% TNE RO 8OO0 Fo o8
RO FLAFGOSBEROL MORx ++ @0 Qv IOT Do 5
QO AT L0 HE i e TEYE IR

OE-OK H>0Q0 W0 OORO G Ao FHLOMSO I #
&X¥XH <OOQNOM® * #Fo S

Meaning:

No misfortune can happen on earth or in your souls but is recorded In a
Decree before we bring it into existence: that is truly easy for Allah.

iii. To believe that everything occurs by the wish of Allah and His power. There is
nothing that will come to reality except what He wills as stated in Siratii I
"Insan (Q: 76):30.
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Meaning:

But ye will not, except As Allah wills; for Allah is full of knowledge and
wisdom.

iv. To believe that Allah is the creator of everything including the deeds of man as
contained in Szratu’l-Zumar (Q39):62.
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Meaning:

Allah is the Creator of all things, and He is the guardian and disposer of
all affairs.

In conclusion, it should be noted that all the decrees of Allah are good in respect to
Allah as everything He created is good even if it is regarded as evil by man because of
their limited knowledge and understanding. But, Allah has reasons for doing everything

He does.

4.7.1 ’Al-’Imam *Al-’Aluast’s Interpretation of the Verses on the Believe in Al-Qadar
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’Al-’Imam ’Al-’AlusT is observed to have firm faith in the fact that everything is
not only decreed by Allah but also prerecorded and fore-ordained. He explains this under
his exegesis on Saratu 'I-Qamar (Q54):49, which says:

WORO+ORNE €OOO%NONERE OASTK*x OnAd) o #3RO
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Meaning:

Verily, all things have we created in proportion and measure.

On the above verse, he explains further that everything has been written before its
occurrence in the preserved tablet and that the word al-Qadar is compared with Al-Qada in
meaning. That is, things happen with Allah’s judgment and decision for best reason known
to Him. He refutes the views of the Qadarites who says everything is not by decree and
that man has free will in it. This means that they denied the reality of Al-Qadar and
charged man to be responsible for their actions. He presents some traditions to drive home

his argument in refuting the Qadarites. One of these is given thus:*6®
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Meaning:

Among the evidence is what is recorded by Ahmad, Abu Dawud and

Tabarani on the authority of Ibn “‘Umar that the Messenge of Allah-2 —
May Allah’s Peace and Blessing be upon him- said: ‘Every nation has it
own Majis (Zoroastrian). The Zoroastrian in my Ummah are those that
deny the decree of Allah ( Al-Qadar). If they sicked, do not visit them
and if they died, do not witness them (their Janazah).

Based on the above narration and afore-discussed point ’al-’Imam ’al-’AlGsT has
maintained the position of the Salaf on the fore ordainment of Allah’s Decree on affairs
before they occur in contrary to the Qadarites.

Furthermore, his explanation on Siratu’l-Hajj (Q22):70 has shown that he affirms
the first and second stage of believing in the Decree of Allah which are Allah’s knowledge
precedes every action and the preordainment of everything in the preserved tablet. This

explanation is in line with the understanding of the Salaf. Likewise, ’al-’Imam ’al-’ Alois
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has used Suratu’l-Furgan (Q25):2 to establish the belief in Al-Qadar which is the fact that
nothing takes place in the heaven and the earth without His will and wish with proper
measures and equality in the decree according to His decision. He explains that Allah
decrees and ordains things that suit the nature of each of the creatures for the reasons best
known to Him. Similarly this verse has been used to refute the free-will idea of the
Mu‘tazilites and other upholders of the same creed as well as some people- whose identify
is not mentioned by him who believed that the creator of good deed is different from the
creator of bad or evil deed which is in contrary to the declaration of Allah being the sole
Creator of everything.

In his commentary on Saratu ’l-Fatir (Q35):3, ’al-’Imam ’al-’ Alust has refuted the
issue of human beings as the creator of their deeds and actions, which is the belief and
doctrine of the Mu‘tazilites, who deny the power of Allah and his intervention in the
actions of man through His judgment and decree (Al-Qada’ wa’ [-Qadar). He thereafter
affirms the position of Ahlu-s-Sunnah on the issue by saying: “ a3 <l ¥) &Y - There is
no other creator except Allah.”

On the predestination and free will of man that is supported by the Mu‘tazilites, the
doctrine of al- Iktisab or al-Kasb (Acquisition) that is propounded and accepted by the
Ash‘arites and the creation of man’s actions by Allah which is supported by the Ahlu-s-
Sunnah, ’al-’Imam ’al-’ Alasi quotes Saratu ’/-Bagarah (Q2): 6-7 to elucidate these points
with a view to refuting the refutable and accepting the acceptable. These verses read:
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Meaning:

299



As to those who reject Faith, it is the same to them whether Thou
warn them or do not warn them; they will not believe .Allahhath set
a seal on their hearts and on their hearing, and on their eyes is a
veil; great is the penalty they (incur).

With regards to the doctrine of free will of man in choosing which action to be
done between good and bad, the Mu‘tazilites believe that it is through it that the Divine
justice of Allah can be established. And it is by it that the concept of reward and
punishment will be meaningful. They organized that it will not be right and just for Allah
to predestine for man not to accept the truth (i.e., to be a disbeliever) and still punish him.
This is an immoral and indecent act which cannot emanate from Him, the Exalted.}’°Thus;
it is believed in the Mu‘tazilites’ school that the above quoted verse should be interpreted
in another way to mean that Shayran is the sealer of the hearts and not Allah. ’Al-’Imam
’Al-’ Alust refutes this by observing that there is the influence of Divine knowledge of
Allah on human actions which is also followed by the will of Allah and then followed by
the predestination which are all associated with the freedom of man in choosing the
actions to be carried out. Thus, preparation has been given to man on every action as

contained in Q91:8 which says:
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Meaning:

And its Enlightenment as to its wrong and its right.

Therefore, it now depends on the preparedness of man to bring out either good or
bad actions. It is on this that man shall be blamed. He, however, explains on the basis for
blaming man as a result of his preparedness which is technically termed as al-Zktisab or al-
Kasb (The Acquisition). On this acquisition, which is the position held by the AshCarites
in resolving this conflict of predestination and free-will; it means the occurrence of a thing
or event due to derived power. By this, the Ash®arites believe that Allah is the Creator
(al-Khaliq) while man is the Acquisitor (al-Muktasib).  On this ’al-’Imam ’al-’Altist
reflects on it by saying:
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Meaning:

With regards to what the Mufassirin said by affiliating the sealing of the
heart to Allah, the Exalted as the creator, is accepted and there is nothing
to say about it. But, with regards to the blame as a result of what the
disbeliever have acquired, our response is if the intended meaning of al-
Kasb (Acquisition) is the common meaning given to it by the Asharites
which is the occurrence of man’s action due to his power without any
(external) influence in it, then (it is wrong) as Allah is the influential
(being) in it. Despite this difference, it is still regarded as acquisition.

’Al-’Imam ’Al-’ AlGsT continues his refutation by saying thus:
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Meaning:
And if the acquisition is used to connote the independent action of man as
he wished even if Allah does not wish it, then this is the doctrine of the
Mu‘tazilites. This is nothing but a deviation from the path of the Salaf of
the Ummah and treading into the dilemma of misguidance as well as the
path with bad consequences... And if it (acquisition) is used to denote the
achievement of a slave, through his derived power according to his
influenced eternal preparedness and not independently but by the
permission of Allah, in his free-will that follows that of Allah as we have
explained, then it is a good will and intention. What a nice path! Its full
explanation with evidences on its authenticity will soon be done as well as
the removal of evil and harm from its path. It is only that the
contemporary Ash‘arites do not think that way but they think they are
doing the right thing and how evil or bad is what they do!

This has shown his position with regards to the controversy on predestination and
free-will even though this issue remains complex and difficult to comprehend. It will be
said, in conclusion that it is better to hold unto it according to the early Muslims as

explained by the Qur’an and Sunnah of the Prophet by referring everything back to Allah,
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the Omnipotent, the All-Wise. This is in support of the position of ’al-’Imam ’al-’ AliisT
which is a path to rest of mind and obedience to Allah.
4.8  Anthropomorphism and *Al-’Imam ’Al-’Alast’s View

The word “Anthropomorphism” is an ancient Greek philosophy as well as part of
the Christian theology that was introduced into the Islamic theology!” in the early period
of Abbasid Dynasty by the extreme attributists among the theologians and philosophers’.
It is known in Arabic language as “at-Tashbih™'™ or “at-Tajsim”*’®. In Islamic theology,
it is also known as the same as “Tashbih or Tajsim ”.1""

Linguistically, the word “Tashbih” is the verbal noun of the word Shabbaha-4:%
which means!’® to “liken something to another or to compare something to another” or “to
make something similar to another in description®’® while ibn Hazm observes that it is to
compare something with another in some part of its qualities and attributes'®. It is
viewed by lbn Manziir as synonymous with “Tamthil”*®t. It is, perhaps, because of this
likening or comparison or similitude that made the theologians to choose the word
“anthropomorphism” as the English equivalent due to its meaning which is “the beliefs or
ideas of treating gods, animals or objects as if they have human attributes’*8?,

Technically, anthropomorphism is all about ascribing the qualities and attributes of
human beings to the Essence of Allah through comparison (Tasibih). It is also viewed as
ascribing or comparing the attributes of Allah to that of human beings among those
attributes (Siffat) that are meant for Allah alone. It is on this note that the theologians
divided at-Tashbih (Anthropomorphism) into two: Tashbihu’I-Makhlig bi’l-Khaliq and
Tashbihu - Khaliq bi’l-Makhliig *®.

With regards to the first division which is Tashbihu’l-Makhliq bi’l-Khalig, it
means ascribing or establishing the qualities, attributes and rights which are meant only

for Allah, for the creatures in a way that shows the creatures possessing such quality. This
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division includes the right of being worshipped, the actions of His Lordship such as
provision, controlling etc., calling on other than Him among other rights, actions and
attributes!®,

In the case of the second division which is Tashbihu’l-Khaliq bi’l-Makhlig, it
means comparing or likening the attributes, which Allah has described Himself with in the
Qur’an or the Prophet has described Him with in the Akadith, to the same attributes of
human beings in a way that it is being equated with that of man. This includes comparing
and equating the possession of lands by Allah to that of man; His face to that of man; His
eyes to that of man; His sitting or reclining to that of man and others among those
attributes that have been affirmed by the Glorious Qur’an to have been possessed by
Allah'®,

The first people to come up with this idea and belief are Hisham bin Al-Hakam Ar-
Rafidi, Hisham Al-Jawaliki Ar-Rafidi and the followers of the Karamites*®®. This issue
has caused the emergence of some other idealists in addition to the existing ones before its
introduction in the early period of the Abbasid Dynasty. Among these are the
anthropomorphists, who were the initiators of this idea and were of the opinion that these
attributes of living, hearing, seeing, speaking, possession of hands, face and others should
be taken in their literal sense along with comparison to the creature (man). This is why
they are known as “al-Mushabbihiin -the Anthropromorphists” or “al-Mujassimiin-The
Corporealists”. 18

Another set of people in this discussion are the exponent of Ta%i/, who divested
Allah of all attributes and applied metaphorical interpretation of the anthropomorphic
verses!®,  The Mu‘tazilites and AshCarites are other major parties in the discussion. In
the case of the Mu‘tazilities, they denied any resemblance between Allah and His creature

(man) by interpreting the verses metaphorically. While the Ash‘arites took the middle
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course position by affirming the anthropomorphic description of Allah as contained in the
Qur’an and the traditions of the Prophet % with the condition of not comparing them with
that of the created beings and not asking how they are®°.
4.8.1 ’Al-’Imam *Al-’Alas’s View

On the controversy on anthropomorphic verses in the Glorious Qur’an, ’al-’Imam
"al-’AltsT1 has contributed his own efforts to the discussion by maintaining a
compromising position of not only the Ash®arites but also the Salaf as mentioned by Him.
He has affirmed the anthropomorphic description of Allah as pronounced by the Qur’an
and the Ahadith without making Tashbih (comparison) or Ta“il (negation of the attributes)
or Tamthzl (Similitude or likeness). The following anthropomorphic verses explain ’al-
"Imam ’al-’ AlGsT’s position on some of these attributes:

(1) In Siratu-Yasin (Q36):71 where Allah has attributed hands to Himself. The verse
reads:
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Meaning:

See they not that it is we who have created for them - among the things
which Our hands have fashioned-cattle, which are under their dominion?-

In his commentary on the above verse, ’al-’Imam ’al-’Alts’ has refuted the
opinion of the exponents of Ta‘l who interpreted the word “al-Aydr- sV
metaphorically as “al-Qudrah —s_3l” which means (two) power(s) instead of (two) hands.
They did this to negate the attribution of part of the body to Him because He is not a body.
Some of them even said it means the Angels who are being commanded to act the way
Allah wants them to act with regards to the creation. ’Al-’Imam ’Al-’Alast’ says after

this discussion thus:
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Meaning:
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Verily! This interpretation is amazing and strange. It is not like that (as
interpreted) ...and (the weakness) therein is not hidden.

Thereafter, ’al-’Imam ’al-’AltsT affirms and presents his own opinion basing it on

the view of the early pious predecessors (Salaf) as he says:
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Meaning:
It should be known to you that this verse is among the Mutashabih (not
entirely clear) to the Salaf. They (the Salaf) do not make the attributive
hand to Him (Allah) to mean Al-Qudrah (The Power) either singularly
just as (mentioned in the verse that says) “The Hand of Allah is over their
hands” — or pairs -just as (the verses that says) “I created with my two
Hands” or in plural form, as in the case (of this verse) here-. They rather
affirm the Hand for Allah, the Exalted, as He affirmed it for Himself
along with the exoneration that is spoken of when He says: “There is
nothing like Him”. Many people among the guided by Allah are
contended on this and I have not seen anybody criticizing them (the Salaf)
except the ignoramous.

’Al-’Imam *Al-’AlisT” expatiates further on his choice of this position of the Salaf
by making references to many traditions of the Prophet, in which the Prophet affirmed the

Hands for Allah, while commenting on Siratu Sad (Q38):75 which says:
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Meaning:

(Allah)) said: "O Iblis! What prevents Thee from prostrating Thyself to

one whom | have created with My hands? art Thou haughty? or art Thou

one of the high (and mighty) ones?"

After refuting the Mu‘tazilites metaphorical interpretation of the word “hands” in
the verse as al-Qudrah (The Power) and an-Ni‘mah (The Blessing), ’al-’Imam ’al-’ AltsT

then says again:
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Meaning:
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The Salaf say: The Hand both single and double are well established for
Allah, the Exalted, the way it befits Him, the Glorified. And they do not
say in the likes of this spot that it means power or blessing.

In conclusion, his view on this is very clear and straight forward as he is
supporting the position of the Salaf who are exonerating Allah from possessing body
organs and the properties of the body but do not negate the attributes for Him as He
affirmed it for Himself without asking how it is or likening it to that of the creature. This
is also discussed under his interpretation of Siratu’I-Fath (Q48):10.1%

(i) In the case of anthropomorphic verses on some parts of the body such as the face

(Al-Wajh-4s5Y), the side (Al-Janb -—uall) and the eye (Al-°Ayn-cell) which Allah

has affirmed and attributed to Himself as contained in Siratu-t-Taha (Q20):39 for

the Eye which say:
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Meaning:

‘Throw (the child) into the chest, and throw (the chest) into the river: the
river will cast Him up on the bank, and He will be taken up by one who is
an enemy to me and an enemy to him". but | cast (the garment of) love
over Thee from Me: and (this) In order that Thou mayest be reared under
Mine eye.

And in Siratu’l-Bagarah (Q2):272 on the face of Allah, which says:
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Meaning:

It is not required of Thee (0 Messenger., to set them on the right path, but
Allah sets on the right path whom He pleaseth. whatever of good ye give
benefits your own souls, and ye shall only do so seeking the "Face" of
Allah. whatever good ye give, shall be rendered back to you, and ye shall
not be dealt with unjustly.
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And in Siratu-z-Zumar (Q39): 56 on the possession of side by Allah. It says:
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Meaning:

Lest the soul should (then) say: 'Ah! woe is me!- In that | neglected (my
duty) towards Allah, and was but among those who mocked!'-

In his commentary on the above verses, ’al-’Imam ’al-’ Alaist has followed the path
of Ta“wil (interpretation figuratively) to preclude Tashbih and at times in another verses of
Qur’an he makes Tafwid —o=:s8) (consigning the meaning to Allah). He does this by
relying on some of the Salaf if not all such as Ibn “Abbas, I1bn “‘Umar, Hafsah, Mujahid,
Sa‘id bin Jubayr and others, particularly on the meaning Janbullah — i~ which they
said it means; Taatullah -4 el (Obedience to Allah) or Dhikrullah-4 <3

(Remembrance of Allah) or Thawabullah -4 <55 (Reward of Allah) etc,. And at the

end, he says:
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Meaning:

Generally, it is not possible to leave the meaning on its Haqiqz (literal)
meaning in order to exonerate Him, the Exalted, from the literal meaning.
I have not come across anyone among the Salaf counting this (al-Janb) as
part of the attributes of Allah that is heard among them. I will not
support what is in (the book of) al-Mawagif and the obligation of
counting their statements (giving it the literal meaning) as the famous.
(To me) all the statements are trying to exonerate Allah
(Transcendentalism), Glorified be He, whom there is nothing comparable
to Him and He is the All-Hearing, the All-Seeing.

He does the same while commenting on the verse of the face of Allah,-cited above
—~where he observes that the word “Wajhullah-4/ 4> has been interpreted by many

people among the Salaf as the essence of Allah (Dhdatullah —& V) figuratively.
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Thereafter, he makes, along with the Salaf, Tafwid (consignment) of the real meaning all
in the name of at-Tanzih (the Transcendentalism).

The above position of ’al-’Imam ’al-’ AlusT has made some authors and scholars to
label him as part of the Mufawwidah while some declare him to be Ashrite. However,
this is far from justice to knowledge and scholarship as his figurative interpretation
(Ta®wil) and consignment (7afwid) are not based on personal opinion but on the
statements of the Salaf, even if not all of them. Likewise, he takes the position not out of
negligent or self-desire but out of fear of not falling victim of Tashbih or Tamthil or Ta‘sl
and not to contradict the verse that declares Allah to be uncomparable to His creatures.
This should not be counted as a flaw from the Agidah point of view and it should not be
used to take him out of the Ahlu-s-Sunnah group or Salafiyyah. Otherwise, this will lead
to labeling those Salaf, on whom he relies in his position, as Mufawwidah and Mu‘agilah,
which is impossible.

(iii)  In Siratu’l-’An®am (Q6): 18, the elevation (Al-Fawgiyyah- 4 s&ll) which connotes

Allah’s supremacy and superiority, has been established for Allah above His

creatures. The verse reads:
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Meaning:

He is the irresistible, (watching) from above over His worshippers;
and He is the Wise, acquainted with all things.

’Al-’Imam ’Al-’Alust has discussed, in details, the attribute of elevation (As-
Siffatu’l-Fawgiyyah-48 sl 4s.all) with references to many traditions and declaring it as the
position of the Salaf. He also refutes the scholars, who interpreted the word “Fawq —
G54 to mean “ the best” that the interpretation is against the human reasoning as there
are verses on this Khayriyyah (goodness) of Allah above His creatures separately. He

says:
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Meaning:

And you should be aware that (part of the creed of) the Salaf is to affirm
the Supremacy (al-Fawgiyyah) for Allah, the Exalted as declared by ’al-
’Imam at-Tahawi and others. They have supported this with up to one
thousand proofs.

(iv)  On the Divine Attribute of ’Istziwa’ which has been established for Allah in Siratu-
t-Taha (Q20):5 which says:
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(Allah) Most gracious is firmly established on the Throne (of authority).
’Al-’Imam ’Al-"AliisT is observed to have been inconsistent in his position on the

Istiwa (Rising) of Allah over his throne. In his commentary on the above verse, ’al-
’Imam ’al-’ Aliis1 presents different views of the scholars on the meaning of ’Al-’Istiwa’.
The views can be categories into three; those that interpreted it figuratively (at-7a 'wil),
those that consign the meaning to Allah after exonerating Allah from Tashbikh and
Tajsim; and those that affirm it for Allah without Tashbih, Ta*wil and Tajsim. It is
interesting to note here that each of the views has supporters among the Salaf. This
makes him to look into the etymological meaning of the word. He presents two
meanings: al-Istigrar-,)8sY) (Stability) and al-Istila -3y (taking possession of
something), after which he goes along with ar-Razi in refuting and rejecting the meaning
of Istiwa’ as ’Istigrar. He shows his support for Istila’ as the only alternative meaning of
’Istiwa’ but with the condition of figurative interpretation (7a’wil) and consignment
(Tafwid). He later concludes to take a position on this issue, after refuting those that
attributed properties of the body to Allah, thus:

Vi Lo iy (8 a1l 8 e sl slally J Gl pae sl ) sl U

195 L3 4
Meaning:
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I am subscribing to the figurative interpretation (at-7a 'wil) and avoidance
of saying anything on the obvious (apparent) meaning along with
negating all the necessary things (to be negated) among those things they
are attributing to Allah, the Exalted.

In his another book entitled “Ghara’ibu’l-Ightirab”, ’al-’Imam ’al-’AlGsT is
discovered to have made another statement on the issue of al-Istiwa’ of Allah which is on
“Ithbatu’l-"Istiwa’ lillahi —b ) 5iu¥) <" je., affirming the attribute of “Istiwa’ for Allah
without any figurative interpretation (Ta‘wil) or Tashbih (Assimilation) or Ta%il
(Negation). He says:

OV edsena 4l palaal) lat Gadl ) 4 4 gy (nall o lae o giny)
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Meaning:

The meaning of ‘al-’Istiwa’ is known but how to attribute it to the Truth
(Allah), the all-encompassing of transcendentalism, is unknown. This is
because, attributes are affiliated to every being the way it suit such
essence (being). And the essence of the Truth (Allah) is not likened to
anything. Thus, the way to affiliate attributes to Him will be different
from others. This is because, His essence as the Truth (Allah) is not
comprehensible talkless of comprehending His attributes.

The above statement of ’al-’Imam ’al-’Alisi, shows his inconsistent position, according
to some scholars, on the issue as he is upholding Ta‘wil in his Tafsir while Ithbat in another
book of his. This, perhaps, is because of his exposure to more information on it as he
finished writing his Tafsir in the 1267 A.H after fifteen years while the writing of
“Ghara’bu’l-Ightirab” was completed in the year 1270A.H-three years after the
completion of his Tafsir Riahu’l-Ma‘ani as well as after his journey to Istanbal and his
meeting and discussions with Istanbil scholars, especially Shayku’l-Islam, Ahmad °Arif
Hikmat, who benefited from ’al-’Imam ’al-’ AlusT as he also benefited from him. Thus, this
may not be regarded as inconsistence (al-ldtirab - <\ =Y in contrary to the view of al-
Bukhari, but shifting of ground. To sum up his position on the issue, Nafi quoted him to

have said:
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You should also be informed that many people regarded the attributes (of
God), such as His ascendance (to the throne), hand, foot, descent to the
lower heaven, laugh, wonder and the likes, as unexplainable issues. The
Salafis’ doctrine, and Al-Ashari, God bless his soul, is among their
notables, states in his al-/banah that although they are all affirmed
attributes they lay beyond (the capacity of) reason; we are required to
believe in them but not to conceive of God in terms of man’s attributes in
order not to put reason in opposition to reason.*”’
This above quotation has testified to his Salafi tendency in theological issue.
However, it does not mean that he is flawless or infallible as discussed earlier.
4.9  ’Al-’Imam ’Al-’Alast and Some Other Theological Issues
The discussion of ’al-’Imam ’al-’Aliisi on theological issue is very wide as no
theology-related verses is left unexplained even if it is going to be done in brief. Apart
from the major fundamental issues in Islamic creed that have been discussed earlier, there
are some other vital topics in theology that he has also discussed. It is on this note that this

point shall be focusing on some of them as follows:

1. The Createdness of the Qur’an - oldl ala

2. The Visibility of Allah - Ay,

3. At-Tawassul (Intercession) - s )

4. The Return of Prophet ‘Isa - (e (B
5. The Finality of Prophet hood - 3 sl LA

4.9.1 His view on the Createdness of the Qur’an

As discussed under the attributes of Allah that al-Kalam (Speech) is among the
essential attributes of Allah which are not identical but in addition to His essence. This
means that He is al-Mutakallim (the Speech maker or Speaker) from whom speech
originates and whose speech is not the same as He, Himself (essence) but adding more
understanding to His essence. Thus, whatever speech or talk comes from anybody is
ascribed to that personality and when it is out; it is heard by others, known and preserved

by them as well there is the possibility of being read.

311



On the above basis, the speech of Allah to mankind, as guidance through His
Messengers, who heard it from Him either directly or through intermediary (Angel), is
from Him. This revelation to the messengers is the same but perhaps with additional
information on the previous one and in different wording for a new messenger. Thus, the
revelation to Prophet Musa which is known as Tawrah; Prophet ‘Isa known as Injil,
Prophet Dawtid known as Zabirah; Prophet Ibrahim known as Suiuf and Prophet
Muhammad known as Qur’an, are all Kalamullah- The Speech of Allah!®®, This speech
of Allah will never come to an end as He speaks the way He wills to whom He wills at
different time. He will not cease to speak as it is this speech that will bring everything to
an end and bring it back to another life.

One is struck by the assertion of the rationalists (Mu‘tazikites) on al-Qur’an, the
word of Allah. They asserted that it is created- Makhliig- i.e., it is among the creatures of
Allah.’®® The createdness of the Qur’an, as a theological doctrine under the Mu‘tazilities
concept of Tawhid and Adl (Justice),?®® became necessary in the sect to establish the
Unity of God in His essence and attributes by negating for Him all qualities, and most
especially, the attribute of speech (Kalam) which then inspired this philosophical
discussion of whether the Glorious Qur’an is created or not?. This dogma started in the
second century A.H. equivalent to eighth century C.E. as a mere discussion?®! but later
resulted into calamity, victimization and terrorism for the opponent of Mu‘“azilites, who
were majorly the Muhaddithun (Traditionists) in the early third century A.H./nineth
century C.E. 202

The Abbasid Caliph, al-Ma’mun, adopted this doctrinal position as a policy of the
dynasty and declared it publicly for the masses in 212 A.H. / 827 C.E. He later, after six
years of declaration, enforced it on the populace through questioning, especially, the

scholars of Hadith in the year 218 A.H./ 833 C.E.?® which became known in the Islamic
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history as al-Miznah?®* (The Inquisition or Affliction). The Mu‘tazilities position on the
Qur’an can be summed as follows:?%®

@) The Qur’an is literal

(b) The Qur’an is not co-eternal, with Allah’s essence

(c) The Qur’an is an entity (Shay 'un) different from Allah

(d) The Qur’an is created, invented and originated both orally and written.

(e) The Qur’an is not from Allah

U] The Qur’an is among the acts or actions of Allah.

Besides, in the Ash‘ari-Matairidz, who were the upholders of Ahlu-s-Sunnah’s
doctrines theological doctrines, the Qur’an is believed to be:?® Allah’s speech both
literally and contextually; it is from Allah-the Most High, without asking how, it is
eternal; it is pre-existent; uncreated, uninvented and has no origin in time or brought into
existence; it is subsisting in the essence of Allah without separation or division. The
Salafiyyah movement supported the Ashari-Mataridi’s position but they (the Salafiyyah)
go further to disagree with them (Ash‘arites and Mataridites) in dividing Allah’s speech
(Kalamullah) into psychological or spiritual speech (al-Kalam an-Nafsi) and oral or
verbal speech (al-Kalam al-Lafzi).?®" Thus, the Ash’ari-Maturidi sects intended with
their assertion that “The Qur’an is uncreated”, the first division of al-Kalam (an-Nafs)
while they believed that the recitation of the Qur’an (al-Lafzi) is created as it comes from
the creatures.?® The Siifi’s opinion on this is not only in contrary to the Mu‘tazilite’s
stand but also in consonance directly with the Ahlu-s-Sunnah by viewing the question,
according to Henry Corbin, as artificial and wrongly framed?®®. While Shaykh Abdul’l-

Qadir al-Jilani explains that the word of Allah is not created.?'°
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From the foregoing view points, it can be concluded that the assertions on the
theological status of the Qur’an are five (5) in totalities in summary from the theological
schools:

Q) Al-Qur’an is created — G sl o 5al

(ii)  Al-Qur’an, the Speech of Allah is uncreated — Gslia e Al 23S (o

(iii))  Al-Qur’an is uncreated —referring to psychological speech

Golie e (il IS (T -5l e A

(iv)  Al-Qur’an, is created-referring to utterances of the Qur’an

B olia ’_l:asﬂ \ev&ﬂ LEI -5 u‘)ﬂ\
(V) Al-Qur’an is uncreated- referring to the speech of Allah in totalities — in
letters and meaning
sliza g adadl ¢(3 aa pe o) 3l

Thus, after a critical study of the issue, ’al-’Imam ’al-’Aldsi, by virtue of his
mammoth commentary, in his contributions to this discussion, has rejected the
Mu‘tazilite’s as well as other’s position of the createdness of the Qur’an and supported as
well as advocated the adherent to the Ahlu-s-Sunnah’s view of the Qur’an as an uncreated
Allah’s speech that is recited with the tongue; heard with the ears; preserved in the hearts
and written in Masa#hif.?*! Then, he refutes the use of Q43:3 as a proof for the createdness
of the Qur’an on the basis that, the word “Ja°ala” which means “Sayyara” —i.e., to make
or turn into — is a transitive verb that takes two objects but when it means “to create”, it
will only take an object. Thus, the word “Ja‘ala” in the below verses mean to make and
not to create as it has two objects:

EXP PRV R@EBECOM W@ I FHOGINEY W IO &P vVEO
G BORNGIOIR o Vit DS AIOD L €QOOcHADIRY o # 3RO

G >MADHEQL D& LT RHAED Lo
Meaning:

Ha-Mim by the Book that makes things clear, we have made it a Qur'an in
Arabic, that ye may be able to understand (and learn wisdom).Q43:1-3
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The above quoted verses can be analyzed grammatically in support of ’al-’Imam
"al-’ AlusT exposition thus: the subject (Fa‘il) of the verb (Fi°l) “made-Ja‘ala” is We
(NaZnu-that is written in the Arabic version of the verse as Na because it IS Damiru
Muttasil-Pronoun) while the first object of the same verb is “it” referring to the Book and
the second object is “Qur’an” and the word “Arabic” is an adjective qualifying the second
object.

’Al-’Imam ’Al-’Alist then establishes another point based on the above verses on
the uncreatedness of the utterances of the Qur’an (al-Kalam al-Lafzi) which differentiate
the Ashari-Maturidi’s theology among the Ahlus-s-Sunnah from the Salafi theology. He
says:

Ja o 4l cualy cclld 8 SIS ) glal 5 (35l AN G e VL Jaiad
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Meaning:

This verse (Q43:3) has been used as an evidence on the createdness of the
Qur’an. This has been discussed at length but my response is if (the word
-Ja‘ala-) is implying the creation (of things), then it does not indicate the
creation of verbal speech (of the Qur’an). And there is no controversy in
it.

’Al-’Imam ’Al-’Alasi then presents one of the evidences of the Hanabilah who
contended against the Mu‘tazilites on this issues. It is this Hanabilah’s view that the
proponents of Salafi theology uphold. Despite ’al-Imam ’al-’AlGsi’s background and
affiliation to Hanafi-Ash®ari schools of thought, he still upholds the Hambali’s view
which currently is the Salafi’s view on the createdness of the Qur’an.

4.9.2 His Views on the Visibility of Allah

The visibility of Allah is known in Arabic as Ru’yatullah-4) 45, According to
Newby, the word ru 'ya, which means vision, is a technical term in Islamic Mysticism that
is used to refer to the beatific vision of God. In his own submission, Ash-Shurbaji views it

as seeing Allah, the Exalted, in reality with the eyes or in the dream.?!3 This means that
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the visibility of Allah can be divided into His vision in this life or in the Hereafter and in
the dream as the word “reality”” means physically which is possible in both lives.

This issue, as a doctrinal principle, has caused ideological differences among the
Muslim Ummah to the extent of not only threatening one another but also declaring one
another as disbelievers. The Ahlu-s-Sunnah wa’l-Jama®ah including the AshCarites?4
believes in the visibility of Allah on the Day of Judgment while the Mu%azilites,
Jahamiyyah, Khawarij and the Imamiyyah believe in contrary?®>. The Qur’anic verse that
serve as the main ground and basis for this discussion are:

(N In Siratu’l-’Araf (Q7):143, Allah says:
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Meaning:

When Moses came to the place appointed by us, and His Lord addressed
him, He said: "O My Lord! Show (Thyself) to me, that | may look upon
thee." Allah said: "By no means canst Thou see me (direct); but look
upon the mount; if it abides in its place, then shalt Thou see me." when
His Lord manifested His glory on the Mount, He made it As dust and
Moses fell down In a swoon. When he recovered his senses He said:
"Glory be to Thee!to Thee | turn In repentance, and | am the first to
believe.”

(i) In Siratu’l- Qiyamah (Q75): 22-23, Allah says:
G WO eOGR e #1x @O OLI060 <BARYRO
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Meaning:

Some faces that Day, will beam (in brightness and beauty);-.Looking
towards their Lord;

(iii)  In Saratu’l-Yiunus (Q10): 26, Allah says:
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Meaning:

To those who do right is a goodly (reward)- yea, more (than In measure)!
no darkness nor Shame shall cover their faces! They are companions of
the Garden; they will abide therein (for aye)!

(iv)  In Saratu’l-Mutaffifin (Q83):15, Allah says:

@OZOSLINIQ IEF&PEO IR ALOEFRO PRIX@)
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Meaning:

Verily, from (the light of) their Lord, that Day, will They be veiled.

It should however be noted that they all agreed on the fact that it is impossible for
anybody to see Allah in reality in this life with the two eyes. This is based on the Hadith
narrated on the authority of “‘Umar bin Thabit Al-Ansari that some of the companions of
the Messenger of Allah informed him that the Messenger of Allah said on the day he was
warning them of Dajjal that:
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Meaning:

(The word) Kafir (disbeliever) shall be written (on his face) in between his
two eyes. Whoever dislikes his action will be able to read it as well as the
believer. Then, he said: you should know that none of you shall see his
Lord (in this life), the Exalted till he dies.

The divergence is on the vision in the hereafter. It is on this note that, the study
delves into a critical examination of the Qur’anic verses in line with the interpretation of
’al-’Imam *al-’ Alast in his Rahu’l-MaCani.

’Al-’Imam ’Al-’ Alust has afforded his audience the opportunity of knowing all the
arguments that surround the credibility of seeing Allah from both proponents and
opponents. First of all, he defines the word “Ar-Ru 'yah-423,1"to be:

21T i) a2y 3 jealidly &l 0y
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Meaning:
The perception of something with the eye after the reflection
After his brief exegesis of Q7:143, al-’Imam ’al-’ Aliist establishes the fact that the
verse has been used as a proof by both the Ahlu-s-Sunnah, who accept the visibility of God
as reality, and the Mu‘tazilites, who reject it as saying it is an impossibility. He says:
Alaall 3 W Jlsa Ao V) edey Ao 4% ) (5 sn sall Anndl Jal Jaiul
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Meaning:

The Ahlu-s-Sunnah, who has permitted the visibility of Allah, the
Glorified, has buttressed their permissibility of it with this verse generally.
And the Mu%azilites has proved their negation of it with the verse also.
Thus, (argumentative) battle broke out between them.

Thereafter, he presents the arguments of both based on this verse and examines
them all in favour of the proponents of visibility of Allah, who are the Ahlu-s-Sunnah
including the AshCarites and Maturidites. The summary of this is hereby presented:28

First Opinion: This is the view of the Ahlu-s-Sunnah who observes that Prophet
Musa did ask for Allah’s visibility and nothing else. He asked because he knew it was
possible. Had it been he was aware of its impossibility he would not have ventured into
asking such as not just a reasonable person but also a Prophet among the five determined
Prophets. To them, it is impossible for a Prophet to be unaware of his Creator and to say
this, is the peak of ignorance. Likewise the visibility is possible as it was conditioned by
Allah on the stability of the mountain, which is contingent. Thus, whatever is made
contingent is possible. Similarly the negative answer by Allah, as contained in the verse,
does not indicate impossibility but that he could not be seen in the present state of man.

Second Opinion: This is the view of the Mu‘“tazilites who interpret the verse
differently as their position and response to the position of the Ahlu-s-Sunnah. To them,
Prophet Masa did not ask Allah for His visibility (Ru’yah) but asked Him for al-“limu-d-

Darart (The Immediate Knowledge or The Necessary Knowledge) and that he only used
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the word “Ru 'yah” metaphorically. Likewise, if it is agreed that Prophet Musa did ask for

vision then it was because he was not aware of his prohibition and that is why his request

was turned down by Allah. Also, if it is agreed that he did ask for Allah’s visibility then
this does not mean that he was not aware of its impossibility as he did that because his
followers insisted in seeing Allah. So, he wanted to reply and certify them through divine
speech of Allah. Similarly, the vision in the verse is about requesting Him to show him
one of the signs of the Last Hour and not the visibility of Allah.

After a long presentation of their arguments and explanations, ’al-’Imam ’al-’ AlGst
concludes in favour of the Ahlu-s-Sunnah by observing as follows:

@ If the word “Ru’yah” is interpreted as ““llmu Darir” then the word “Nazar” i.e.
looking at, should also be interpreted likewise. But, it can never be like that as the
word “Nazar” when it used along with the preposition “ild -!I” means vision and
visibility (Ru’yah) and nothing else as it is being used in Arabic language. Thus,
the Mu“tazilites claim in this is baseless.

(b) The Mu‘tazilites’ claim, that Prophet Masa was asking Allah to show him signs of
the last Hour, is against the apparent meaning of the verse without any convincing
proof.

(c) Likewise, their claim that he was asking Allah about the vision as a response to his
people is also without evidence. In contrary to that, Prophet Masa had been
responding to the demand and request of his people personally such as when they
requested him to make an idol for them as their Lord.

(d) With regards to their claim that Prophet Musa was not aware that it is impossible to
see Allah, it is a foolish and feeble minded statement and a distorted part that no

sensible person will follow. It is not debatable that the prophets are the best people
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in knowing about the one who has sent them message. Thus, this statement of

there is baseless.

After the above and other points on the refutation of the Mu“tazilites position, ’al-
Imam ’al-’ Alast disagrees to the opinion that says they all agree on the fact that Allah
cannot be seen in this life before the Day of Judgment. He observes that it is the
Mu‘tazilites that accept the impossibility in both worlds while the Ahlu-s-Sunnah accept
that He shall be seen in reality on the Day of Judgment and in Paradise but disagree among
themselves on the possibility of seeing Him in this life. Majority of the Ahlu-s-Sunnah
opines that it is only possible for the Prophet which he experienced in the night of
ascension and descension (Al-Isra’ wal-Mi®raj- z) =5 «)_=Y¥') according to the opinion of
“Abdullah bin “Abbas and Anas bin Malik while the minority uphold that it is not possible
for all including the Prophet according to the opinion of Aishah.

’Al-’Imam ’Al-’ Alust observes that the above discussion of whether the Prophet
saw Allah in reality or not, is a serious debate among the Salaf right from the companions’
era. Some of them opined that he did not see Him in any form while others said he saw
Him. The basis for this difference is the exegesis of the verses 1 to 18 in Siratu-n-Najm
(Q53) which says:
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Meaning:

By the Star when it goes down, your companion is neither astray nor
being misled. Nor does He say (aught) of (his own) desire. It is no less
than inspiration sent down to him: He was taught by one mighty In
power, endued with Wisdom: for He appeared (in stately form); while He
was In the highest part of the horizon: then He approached and came
closer, and was at a distance of but two bow-lengths or (Even) nearer; So
did ((Allah)) convey the inspiration to His Servant- (conveyed) what He
(meant) to convey. The (Prophet's) (mind and) heart In no way falsified
that which He saw. Will ye then dispute with Him concerning what He
saw? For indeed He saw Him at a second descent, Near the Lote-tree
beyond which none may pass: Near it is the Garden of abode. Behold, the
Lote-tree was shrouded (in Mystery unspeakable!). (His) sight never
swerved, nor did it go wrong! For truly did He see, of the Signs of His
Lord, the Greatest!

Thereafter, the second group differed on the nature and style of the seeing. Some
said he saw Him in reality with his two eyes while others said he only saw the moderate
illumination of Allah (Nirullah-4 ). At the end of the whole discussion on this, ’al-
Imam ’al-’ Altis1 submits thus:

G an gl e adlagn A s giny g dilag 4 - B 4y J 8 Ul

Meaning:

I am supporting his vision of his Lord (Allah) the Glorified and His
approach to Allah, the Glorified, in the suitable way.

The above submission of ’al-’Imam ’al-’Aldst is also supported as a way of
harmonizing the evidences together. But, with further explanation as this issue is not an
issue to be imagined or formulated by anybody. It is better solved as follows.

Q) The authentic Hadith of cAishah, that Prophet did not see his Lord, should
be understood as he did not with his two eyes because of the presence of
another authentic evidence of Ibn “Abbas that he did see Him. This is
because; evidence that affirms an issue will be given preference over the one

that is negating.
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(i) The vision should be understood to mean the illumination of Allah
(Narullah -4, ) in line with other authentic Akadith on it as the Hadith of
Ibn ®Abbas does put it categorically that he saw Him with the two eyes.

In furtherance of his discussion on the Visibility of Allah on the Day of Judgment,
’al-’Imam ’al-’ Alast after bringing more evidences on its reality and acceptability as well
as his refutation of Az-Zamakhshari’s position on the meaning of Nazirah to be blessing
and honour being expected from Allah, he concludes while commenting on Siratu’l-
Qiyamah (Q75):22-23 thus:
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Meaning:

Thereafter, the most ignorant of the creature with blindness and lowest in
terms of level is the Mu%azilites for denying the authenticity of the
visibility of the real existence (Allah) the evidences of their demal have
been mentioned and refuted in the books of theology. Likewise, the
evidences of those that accepted its authenticity have been mentioned.
My position, after all the discussion with you, is that, the Exalted is going
to be seen not in His absolute essence and not in totality of appearance to
the extent of His shining light that cannot be withstood.

Based on the above quotation, it is clear that ’al-Imam al-AlisT is supporting the
Ahlu-s-Sunnah’s position even though with a slight modification as stated in the quotation.
This means He is going tom be seen in a way that befits His essence and magnificenHis
essence and magnificent. Allah knows best.

4.9.3 His Views on Al-Tawassul Wa’l- Wasilah (Intercession and Its Means)

’Al-’Imam ’Al-’Alust has, through his commentary on Q5:35 in his Magnum
Opus, afforded his audience an insight into perhaps almost that had been said and

available to him on intercession and its means (at-Tawassul wal-Wasilah)
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In his own contribution, he has not only agreed with other Mufassirin that al-
Wastlah is the means of getting closer to Allah, the Most Exalted, through obedience acts
and the avoidance of sins but also identified other meanings given to al-Wasilah in his
discussion on the Qur’anic verses which says:

BXURCIL O 2000 AA Lo de o BHOOOIK OO
BXVMANC WA @O0 AL F BXUD>0OWza I
454 O NROD Y W@ I 00N+ RO
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Meaning:

O you who believe! Fear Allah and seek means (Wasilah) of nearness to
Him and strive hard on His way that you may besuccessful. (Q5:35).

He remarks, while relying on narrations, that al-Wasilah in the above verse could
also means; the need (al-Hajah) as well as a special place in the paradise for the Prophet
even though the latter is not obviously closed to the discussion. In other words, al-
Wastlah is the means to an end while at-Tawassul is the use of Wasi/eh to attain and
achieve closeness to Allah or the favour of Allah in other to fulfill ones need. In his own
submission, al-Ilor views it as closeness to Allah by mentioning His beloved in order to
achieve one’s demand or take away any fear or seeking blessing in his supplication to
remove any difficulty?®. The author of the “Reliance of the Traveler’??! defines it as
“Supplicating to Allah by means of an intermediary, whether it is a living person, dead
person, a good deed or a name or attributes of Allah- the Most High”. All the definitions
given on at-Tawassul made ’al-’Imam ’al-’AlisT to observe that the aforementioned verse
has been taken as a legal proof by some people for the validity of calling for help from the
righteous ones by making them intermediaries between them and Allah. While some call
on physically absent person or the deceased among the pious servants of Allah to achieve
their desires thinking that it is part of the means to an end (Al-Wasilah).

From ’al-’Imam ’al-’Alast’s discussion on at-Tawassul, it can be observed
summarily that, he has identified various forms of at-Tawassul (Intercession); some of
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which are legally and evidently valid and some are evidently not only invalid but also

forbidden unanimously by the theologians while some remain controversial. These are:

(a)

(b)

(©)

(d)

(e)

At-Tawassul through a living personality by requesting his supplication. This does
not mean the one being requested is better and virtuous than the one that makes the
request. Such as the case of the Prophet requesting ‘Umar to pray for him at
‘Umrah and the case of the Prophet demanding the Muslim ‘Ummah to supplicate
to Allah to grant him ‘al-Wasilah etc. This is permissible evidently

At-Tawassul through a deceased person by requesting the dead to supplicate for
the seeker or intercede on his behalf. This is not only impermissible but also an
innovation as it has not been reported that the pious predecessors did it. It is an
extremism of the highest order in seeking nearness to Allah.

At-Tawassul through the promise of Allah, out of His mercy and Majesty, to
answer prayer and reward good deed, i.e., His ability to reward and answer prayer.
Thus, both are regarded as part of His attributes of actions just like His act of
overlooking and being pleased with someone are used as means (Washila) in
seeking refuge (al-Isti°@dhah) as contained in Sahih Muslim and other books of
Hadith. There is no dispute on the permissibility of this among the scholars.
At-Tawassul through the seeker’s good deed to achieve his desires. The legal
validity of this is based on the Hadith that describes the actions of the three men
who were trapped in a cave by a rock that blocked its entrance. Hence, they could
not exit until they supplicated to Allah though their good deed and they were
relieved by Allah.

At-Tawassul through Allah’s Names and Attributes. This is also permissible in

consonance with Qur’anic verses and various prophetic supplications.
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(9)

(h)

At-Tawassul through the personality of a living person among the prophets, angels
and saints. *Al-’Imam ’Al-’Alust presents the polemical views of the scholars on
this in two divisions; those that disallow it generally regardless of the rank and
position of the person before Allah (including the Prophet) and those that
disapprove it with the exception of the Prophet because he is the master of all the
children of Adam.

He concludes in support of the Salafiyyah’s theology that this kind of at-
Tawassul is not permissible as the early Muslims did not do it. And that the
available evidences are in support of at-Tawassul through the supplication of the
Prophet and not his essence as in the Hadith of “Uthman bin Hunayf recorded by
Trimidhi and Ibn Majah. The Hadith is authenticated by scholars of Hadith
including Al-Albani.??2
At-Tawassul through the personality of the deceased among the Prophets and the
saints. This is not permissible as it was not done by the Salaf. Had it been
permissible, “Umar bin Khattab would have done it directly instead of doing
Tawassul through the supplication of al-Abbas, uncle of the Prophet. The
Companions made a distinction between the living and dead Prophet in this issue.
At-Tawassul through the Jahu (Honour and Virtue) and the Hurmah (Sacredness
and Sanctity) of the Prophet. In our opinion, this is different from at-Tawassul
through his essence (Dhat). ’Al-’Imam ’Al-AlGsT does not see anything wrong in
this kind of at-Tawassul if the meaning of Jahu is taking to be an attribute among
Allah’s attributes such as Love of Allah for the Prophet. He affirms that this has
not been reported from any of the companion perhaps because of their fear of
being turned to another thing like Tawassul through idols. He then remarks,

despite this view of his, that there is no doubt in the fact that what Allah and His
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Prophet explained and taught mankind and the companions lived by it, then
became accepted by those that followed them is the most virtuous, all-
encompassing, beneficial and acceptable.

At-Tawassul through the Jahu of others than the Prophet. According to ’al-’Imam
"al- Altisi, there is nothing wrong in this also provided it is obvious that the person
has status before Allah. But, if it is not obviously known then it should not be used
as at-Tawassul. This is because; it is tantamount to claiming to know only what
Allah knows.

At-Tawassul by Supplication directly to the Saints and others both the living and
the dead. ’Al-’Imam ’Al-’AlGsi remarks that this is not among the permissible
Tawassul at all and it is better for the believers not to move closer to sanctuary of
Allah as this, according to some scholars, is nothing but Shirk - Polytheism.

Other important contributions of ’al-’Imam ’al-’AlGsi to these theological

discussions include the followings:

49.4

Q) His identification of the permissibility of visiting the graves generally and
making Taslim (greeting) on them only without requesting them for any
need as the companions did not involve in this whenever they visited the
Prophet’s grave.

(i) The legal validity of praying at the Rawdah by facing the Qiblah and not
the Prophet’s grave as done by the pious predecessors.

(iii)  The fulfillment of needs through at-Tawassul by supplicating to other than
Allah is nothing but mercy and favour in disguise as well as trails,
tribulations and tests from Allah.

His Views on the Return of Prophet Isa
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Prophet ‘Isa- May the Peace of Allah be upon him-, who is known in the
Christendom as Jesus, is one of the Determined Prophets of Allah ("Ulu’I-°Azm). In Islam
and as part of the Muslim Creed, none of the prophets and messengers of Allah claimed to
be adored as god. Likewise, none of them is related to Allah as son or brother or
otherwise. It is expected of a Muslim to believe in them all without any discrimination.
They all lived and died as confirmed by Allah in the Glorious Qur’an Siuratu’l-’Anbiya’
(Q21): 8 and 34 which says:
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Meaning:

Nor did we give them bodies that ate no food, nor were they exempt from
death.
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Meaning:

Or have they taken for worship (other) gods besides Him? Say, "Bring
your convincing proof: This is the Message of those with me and the
Message of those before me." but Most of them know not the truth, and so
turn away.

There is no disagreement on the death of all the prophets and messengers of Allah
as every soul shall taste death except in the case of Prophet “Isa (Jesus) whom the Muslim
scholars differ on his death. The basis of this difference is the combination of some
Qur’anic verses on it. These verses include: Siratu’l-*Imran (Q3): 55; Siuratu-n-Nisa’
(Q4):157-158 and Siratu’'I-Ma’idah (Q5): 110.

It should however be noted that belief in the return of Prophet °Isa and his descent
is among the Islamic creeds according to the Ahlu-s-Sunnah 22 while the Ahmadiyyah
rejects this saying that he (Prophet “Isa) had died and will not return.??* >Al-’Imam ’Al-

’Alast has, through his commentary on the above mentioned verses in his Magum Opus,
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afforded his audience with an insight into this discussion from which his own position on
the issue is also made known.

In his own contributions to the discussion, he has not only agreed with all the
Mufassirin including the Mu‘tazilites Mufassir -Az-Zamakhshari, that Prophet Isa was
neither crucified nor killed by the Jews and that his death was a confusion for them as
Allah put his resemblance in one of his disciples — the hypocrite among them. Thus, they
did not know whether it was Prophet “Tsa that was killed or their man as their man could
not be seen 22°. ’Al-’Imam ’Al-’Aliisi explains that Prophet “Isa was raised to the sky
alive and is still existing in the second heaven according to the Hadith on al-Isra’ wa’l-
Mi‘raj (The Ascent and Descent of the Prophet to the Heaven). On this Al-Ash‘rt was
quoted by Tahir Hussain to have written that:

There is a consensus among the community of the faithful (Ijma‘ul-

‘Ummah) that Jesus was raised alive to the heavens®,

On the return of Prophet °Isa’, ’al-’Imam ’al-’ Aliist believes and explains that he is
coming back to this world to live for forty (40) years or complete his age as forty (40)
years as contained in the narration of Abdullah bin ‘Abbas??’. His descent will be at the
Damascus at the time of Fajr Prayer and in another narration it is said that he will appear
on Mount ’Afig near Jerusalem which is still the same place of Damascus. This descent
will be an opportunity for the people of the Book to believe in him as contained in Siratu-
n-Nisa’ (Q4):159 which says:
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Meaning:

And there is none of the people of the Book but must believe In Him
before His death; and on the Day of Judgment He will be a witness
against them;-
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On his commentary on Siiratu-z-Zukhruf (Q43):61 which declares Prophet ©Isa as a
great sign among other signs of the Last Hour, ’al-’Imam ’al-’Alust informs that the
indicator to this conclusion in the verse is the pronoun “® - hu-he” which is referring to the
preceeding verses (57-60) on Prophet °Isa. It is under this commentary that ’al-’Imam ’al-
> AlGsT brings some traditions to explain the duties and tasks to be performed by Prophet
Isa when he returns to this world. One of these traditions is the one narrated by Abu

Hurayrah that the Messenger of Allah said:
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Meaning:

Surely, the son of Mary (Jesus) will soon descend amongst you and will
judge mankind justly; he will break the cross, kill the pig, remove Jizyah
(tax taken from the non-Muslims), abandon Hyades, and abolish enmity,
hatred and jealousy. The people will call to the collection of money and
nobody will accept it.

In another narration of the same Hadith, Prophet “Isa will descend to make use of
the Qur’an and the Sunnah of Muhammad (%). This is sufficient as a response to the
question posed by the Akmadiyyah that the coming of Prophet “Tsa will still make him a
prophet which will be against the finality of prophethood of prophet Muhammed. Since it
is Allah, Himself Who has mentioned the descent and return of Prophet “Isa then it befits a
Muslim to submit without any objection. It has even been established that his (Prophet
‘Isa) descent will only be as a judge using the Shariah of this Ummah and not as a
Prophet in order to fulfill some natural rights such as death and be buried like normal
human being.

’Al-’Imam ’Al->Altst concludes as we observed above that Prophet Isa will die,
after discharging the duties on him, like other human beings including the prophets such as
getting marry and giving birth and thereafter will be buried in the room of the Prophet or

in Baytu ’I-Maqdis?®®. By this, the position of *al-’Imam ’al-AliisT on the return of Prophet
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Cisa is observed to be in line with the Ahlu-s-Sunnah’s creed as established in the Glorious
Qur’an and Sunnah.
4.9.5 His Views on the Finality of Prophethood

The word “Finality of Prophethood” is technically known in Arabic as “Khatmu —
n-Nubuwwah- 353l £i3” or “Khatamu-n-Nubuwwah —3sl) &3”. Thus, it comprises two
words which are“Khatam or Khatmu-~i/~3" and “ An-Nubuwwah — & sl

Linguistically, the word Khatam or Khatm is from the verbal root of Khatama
which means Taba® —xk, according to al-Harbi?*° i.e., to stamp or to seal®! while Khatam
or Khatm is a noun meaning last, or sealing?®2. Thus, when it is used along with
something such as document then it means sealing it to secure its contents from being
forged or edited. And when it is used as Khatim or Khatam, it means the last of a
group?2.  In the case of Nubuwwabh, as discussed earlier, it means Messengership as well
as Prophethood. This is because all the messengers are Prophets.

Therefore, the word Khatamu-n-Nubuwwah means “the last or the seal of

Prophethood which begins with Prophet ‘Adam and ends with Prophet Muhammad - £-

234 But, when it is used as “Khatamu-n-Nabiyyin —csill 33" then, according to the

lexicons,?® it means the last of the Prophets for bringing the Prophethood to an end¢. It
is thus unanimously agreed upon by the Muslim Ummah 2%" that Prophet Muhammad - £ -

is the seal and last of the Prophets in accordance with Siratu’l-Ahzab (Q33):40 which

says:
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Meaning:

Muhammad is not the father of any of your men, but (He is) the
Messenger of Allah, and the seal of the Prophets: and Allah has full
knowledge of all things.
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’Al-’Imam ’Al-’Alusi, on the above verse, has contributed to the discussion on the
finality of Prophethood of Muhammad - £ - . First of all, he defines the word al-Khatam

— &1l as the name of something that is used to seal up or close something (az-7abi®-
@l Thus, he defines Khatama-n-Nabiyyin (o) £8) that is mentioned in the above
verse to mean something or someone that the prophets used to seal up or close their chain
of prophethood which indirectly means the last or the seal of the prophets. He furthers his
explanation by saying the word can also be recited as Khatim —\> instead of Khatam-
(25), according to the majority, which is an active subject (J=l ~u)) that is used to
connote:

Leayl st JAT 45 2 yall g ¢yl id (53l
Meaning:
The one that seals the line of the prophets which means again ‘’the last of
the prophets”
Based on the above, it can be concluded that Prophet Muhammad (%) is the last of
the prophets as well as the seal of them and their prophethood from being diluted. Thus,
as the word Nabiyy (Prophet) is more general than the word Rasil (Messenger), then,

according to ’al-’Imam ’al-’ Alasi, Prophet Muhammad is not just the last, final and seal of

the prophets but also the messengers. He says
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Meaning:
The meaning of his (Prophet Muhammad %5) being their last (Prophet) is
the cutting off of any prophetic quality in anybody among both mankind
and the Jinn after his being honour with it in this period.

Furthermore, ’al-’Imam ’al-’Alast affirms the Prophet being the last of all the
prophets as part of faith that a Muslim must believe in compulsorily and any attempt to
deny it makes him a disbeliever as contained and affirmed by the Glorious Qur’an and
authentic traditions of the Prophet as well as the consensus (/jma’) of the Ummah. He

says:
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Meaning:

Other important contributions of ’al-’Imam ’al-’ Alasi to this theological discussion

includes the following issues which are related to clarify some other ambiguities on the
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And his (Muhammad) being the last of the Prophets is proclaimed
by the Book (Glorious Qur’an) and opened up by the Sunnah (Traditions
of the Prophet) and the Muslim Ummah unanimously agree upon it.
Thus, whoever acts in contrary has disbelieved and should be killed if
persisted. Among the (evidences) in Sunnah is what is recorded by
Ahmad, Bukhari, Muslim, Nisa’i and Ibn Mardawi on the authority of
Abu Hurayrah that the Messenger of Allah-# said: “My likeness in
relation to the prophets who came before me is like a man who erected a
building and adorned this edifice with great beauty, but he left an empty
niche without a brick. When people entered it, looked around the
building and marvelled at its beauty, but wondered why a brick was
missing from that niche? I am that missing brick and I am the last in the
line of the prophets.” The like of this Hadith has also been authentically
narrated by Jabir, Ubay bin Ka®h and Abu Sa‘id al-Khudri- May Allah be
pleased with them all-. Shaykh Muhyidin bin ‘Arabi -May Allah sanctify
his secret- has some comments on this Hadith but has been criticized and
replied by some eminent scholars. It is upon you to hold firm to the
Qur’an and Sunnah. May Allah save us from falling into calamity and
catastrophe.

finality of Prophethood by Prophet Muhammad-%£ :-

Q) The return and descent of Prophet ‘Isa does not negate this finality for Prophet
Muhammad as Prophet ‘Isa is not coming back as a new Prophet or messenger but
as a representative of Prophet Muhammad and a just judge by following the
present Islamic law. This is also why he is not going to lead the people in prayer.

(i) His rightful owner to the finality of Prophethood made Allah not to give him
(Prophet Muhammad) a male heir after his demise.

Ibrahim, the son of the Prophet did not die, then he would have attained the level
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of Prophethood®®. He supports this with the Hadith narrated by ¢Abdullah bin Abi
Awfi that he saw Ibrahim the son of Prophet Muhammad-%-when he died. Then,
he said about him:

ad:u‘;uyuﬂ}ﬁh}\@\uﬂc@-%wm@)&j\wu_ﬁu

Meaning:

(i)

He (Ibrahim) died at childhood. Had, it been that Allah has decreed that
there would be a Prophet after Muhammad then his son, Ibrahim would
have lived. But, there is no Prophet after him

Another narration is reported by As-Sadi on the authority of Anas bin
Malik who said that Ibrahim, the son of Muhammad died young. Had he lived, he
would have become a Prophet. But, he died because your Prophet is the last of the
Prophets. ’Al-’Imam ’Al-’ AlGsT later concludes that this is special to Ibrahim only
among the sons of the Prophet. Had it been there are other sons they might not be
Prophets.

However, in our opinion, the above is also an assumption from him which
may or not occur. The most obvious is that, had there been Sons(s) after the
demise of the Prophet for him, the Ummah would have given him almost the
regard that was given to his father, the Prophet. The close example to this is the
case of the 4hlu’l-Bayt (Household of the Prophet) that people, especially the
Shi’ites, raised in high esteem that is closer to the level of Prophethood.

Allah’s negation of him being the biological father of anybody among the Muslim
Ummah including his two grandsons- Hasan and Husayn. If not, these two
personalities among the companions would have been given the same regard®®. It
should however be noted that they were honoured and respected as his sons
directly and if not for this verse (Q33:40) that negates his being biological father of

anybody, both would have received that honour of Prophethood.
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Based on the above discussions, it can be concluded that ’al-’Imam ’al-’ AlisT’s
faith is not only in line with that of the Ahlu-s-Sunnah but also the Salafiyyah. The
questions, raised by the opponents of this finality of Porphethood for Prophet Muhammad
such as the Qadianiyyah, some Philosophers and those that think in their direction, have
been answered satisfactorily by ’al-’Imam ’al-’Altsi. His submission on it can be used to
resolve the contentions among the contemporary Muslims if all and sundry are sincere in
their claims for Allah, His Messenger and the Unity of the Ummah.

4.10 Conclusion

It is obvious from ’al-’Imam ’al-’AlasT’s discussion on theology-related verses of
the Glorious Qur’an that the convergent theological issues, which are the six articles of
faith, are understandable and undebatable. It should, however, be noted that differences in
understanding will arise as people are not equally talented. Thus, this is bound to happen
on religious texts. And whever it happens this way, the discussion should be refered to the
early period of Islam as Allah has refered the Muslims in Q4:59. With this, the
convergent creed will not be a means of division among the contemporary Muslims.

With regards to the divergent theological issues, there is bound to be differences of
opinions on the understanding of these issues. This is because of the availability of
contradictory evidences or multiple meanings of an Arabic word or philosophical thinking
in defence of individual sect or lack of reference to the pristine Islam among others. In
this kind of situation, the contemporary Muslims are to apply the following points while
debating or correcting any faulty Muslim:

a. Softness in speech and not harshness.
b. Compassion in discussion and not to be merciless.
c. Identification of the category of the theological issue to be discussed whether

convergent or divergent.
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d. Giving of excuse to one another when there is theological flaw especially in the
divergent theological issues.

e. Not to be in haste to pass judgement on one another until explanation is done.

f. Declaration of one another as disbeliever should be avoided except in extreme
cases such as belying the Oneness of Allah and Prophethood of Muhammad among
others. Rather, the action, instead of the personality, should be tackled and tagged
as a disbelief act.

g. Consideration of the explanation of the exegetes on the Qur’anic verses to be used
as proofs in discussion before their application in order to avoid misapplication of
evidences.

There is need for further research on this issue of theological anomalies through which
the contemporary Muslims are labelling one another with different kinds of terms. The
major among these terms are: Mushrik (Polytheist); Kafir (Disbeliever) and Murtadd
(Apostate). However, the most common used term in the contemporary society is the
word Kafir which is often enunciated whenever there is mutual disagreement on any
theological issue, especially, with regards to belief in Allah and the Messengership of

Muhammad-2-.
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CHAPTER FIVE

CONCLUSION
5.1  Summary

An attempt has been made, so far, to examine some fundamental theological issues
in Islam. The examination is based on the exegetical study of some theology-related
verses of the Glorious Qur’an as interpreted and discussed by ’al-’Imam ’al-’AldisT in his
monumental and encyclopedic work on Tafsiru ’I-Qur’an (Exegesis of the Qur’an) entitled:
“Rithu’l-Ma’ant  fi  Tafsiri’l-Qur’ani’[-°Azim  wa-s-Sab® ’-Mathant” (The Spirit of
Meanings of the Exegesis of the Glorious Qur’an and the Seven Reoccurrence). One of
the fundamental and authentic sources of theology in Islam is the Qur’an which its
misinterpretation, by people of different backgrounds and motives, has made theology to
be a dependable and an in-separable branch of knowledge from Tafsir. Thus, Rihu’l-
Ma‘ani was chosen for this study because of the author’s interest and vast erudition in
theological issues to the extent of being nicknamed as the Ottoman Theologian.*

The first chapter, which is the introductory part of this study, gave insight
information into the topic by laying background knowledge, the motives behind this
research and the set objective to be achieved. It also included the areas to be examined
among the theological issues as well as those areas not to be examined as the issues are
numerous to be covered by this research.

In the second chapter, an effort had been made to present the birth place of ’al-
"Imam ’al-’Altsi, which is Baghdad, as a highly intellectual environment that was full of
various scholars of different fields? such as Jurists, Exegetes, Grammarian, Poet, Sif7s,
Philosophers and Scientists, who were of different level in their interpretations of the
Qur’an. It was originally built by Caliph al-Mansiir in the year 145 A.H./762 C.E.® It was

in this scholarship environment that ’al-’Imam ’al-’AliisT was born in the month of
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Shathan 14™ 1217 A.H./December 11" 1803 C.E. It should be recalled that his family
background was a family of scholars who had left indelible legacy in Iraq particularly and
the Muslim world generally by producing high reputable scholars including his father,
°Abdullah Salahu-d-Din, who was the first teacher of *al-’Imam ’al-’ Aluisi.*

The life of ’al-’Imam ’al-’ AlsT has been portrayed in this study as a pupil under
the tutelage of his father who taught him Fighu-sh-Shafi® at his early age before going out
to learn under other teachers. He was not only a Hafizu 'I-Qur’an (i.e. Memorizer of the
Qur’an) at the age of seven along with some other books such as Matnu’l-Ajrimiyyah,
Alfiyatu Ibn Malik and many others but also a student under a Mystic Teacher, Diya’ud-
Din an-Naqushabandi who was responsible for the establishment and spread of
Naqushabandiyyah Tarigah in Baghdad. This made him to have affiliation with the Safi
order of an-Naqushabanddiyyah which was regarded then as one of the Sunni-Sufi order.
He is a researcher, who read very wide in almost all the fields available to him as he did
not only read Islamic books but also other religious books and the books of sciences such
as that of Aristotle, Plato 1bn Sina and others.

Furthermore, he was not only portrayed as a prolific writer who started to write at
the age of thirteen when he wrote his first book entitled:“Hashiyatu Sharhi’l-Qazar- duils
Jhkill = 5 but also a preacher since the age of twenty five in the presence of both his
teachers and other scholars in the city as well as a teacher since his tender age till his age
of puberty with utmost passion for knowledge dissemination to the extent of awarding him
an honorary title of “Teacher of the Astanah”. He was not only a religious and devoted
person but also a reviver of Sunnah as well as an advocate of it by his sayings and actions
according to the practice and understanding of the As-Salafu-s-Saliz. He attained the
Muftiship of Baghdad at the age of thirty-three (33) years and won both honorary and

model award to the extent of becoming a celebrity throughout the whole region of
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Ottoman Empire. He was a rich but ascetic man who was living comfortably according to
his source of income from his teaching activities.

’Al-’Iman ’Al-’AlusT1 had been described as an accessible man to the less
privileged people especially the students and the destitute as well as an upholder of the
truth, who did not fear the abuse and hatred of the people which later landed him in
trouble and crises with the ruling political power of the time. He did serve as an adviser to
Governor Dawud which made him to involve in the then politics. He was not only an
opponent of any ideology or action that is in contrary to the Qur’an and Sunnah but also a
follower of Shafi® legal school by name and Hanafi legal school by judgment and practice
which portrayed him as a Sunni and Salafi in thought and practice. He traveled throughout
the cities in Ottoman Empire. As a prolific writer, he authored many works that cover
books, articles, commentaries and poems across different fields such as Tafsir (Qur’anic
Exegesis), “Aqidah (I1slamic Creed and other Religious Creed), Tarikh ( History), Arabic
Grammar and others.

In the chapter three of this study, it has been established that Riziu’l-Ma‘ani of ’al-
’Imam ’al-’Aliist is not only an exegesis of the Qur’an but also a compendium and an
encyclopedia of various branches of both Islamic and Arabic Sciences as well as the
modern Sciences.® Its encyclopedic nature has generated a considerable controversy
among the Islamic Scholars of Tafsir with regards to its classification under the kind of
Tafsir. Some of them such as Adh-Dhahabi categorized it as an example of Tafsir bi-r-
Ra’y (Opinion-Based Tafsir) that is praiseworthy.® Some others like Yasir Qadhi
Portrayed it as a Sifi-oriented Tafsir which is to be avoided.” It is viewed by others like
AZ-Zarqani as an example of Tafsir bi’l-Isharah (Tafsir based on Indication)®. While
Muhammad °Ali As-Sabini, classified it as an all-encompassing Zafsir of all the three

Kinds of Tafsir.°
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It was, however, concluded that the Tafsir is better classified under Opinion-Based
Tafsir that is praiseworthy which has also taken into consideration the Isharah part of the
Tafsir to be part of Ra’y. This is because; the author has approached the exegesis of the
Qur’an in a unique way different from other Tafsir works of the same standard or of
higher standard than it, an approach that makes the book to be informative and educative.
’Al-’Imam ’Al-’Alast has logically connected a preceding verse or chapter to another
verse or chapter to be discussed along with a brief introduction to the Sirah where he
discussed the other names of the Sarah under discussion with their authenticity and
weakness. This approach would be followed by the reason for the revelation of a verse or
chapter where necessary and after which the author followed it by a grammatical analysis
and linguistic meaning supported by other verses, Hadith, statements of the companions
and their students as well as poetical lines where necessary.

It was also established in the earlier chapters that the author of Rihu’l-Ma‘ant
makes use of Isra’iliyyat narrations where necessary for further explanation if they are
authentic and to reject them if they are weak or fabricated. Thus, this Tafsir is discussed to
be unique in this regard of making verification of Ahadith. It has also been explained
previously that the author would not leave any jurisprudence — related verses of the Qur’an
unanalyzed. He does this by quoting and making references to opinions of the Islamic
Jurists of both the Sunni and the Ski’a Schools of thought

Furthermore, it should be recalled that ’al-’Imam ’al-’AlasT paid special attention
to the interpretation made by the other Islamic sects other than the Ahlu-s-Sunnah for the
purpose of correcting them and expose these to the populace for protection against falling
into it. Thus, he did reject the interpretation of the Shi’ites, Mu‘tazilites, Kharijites and the
extremists among the Sifis on the Qur’an constructively with proofs. It was also

established that his interpretation of some verses of the Qur’an through Isharah was done
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either for a benefit therein or refutation of such Isharah meanings from their claimers even
though he was not free from error.

It had been stated in the earlier discussions that the sources of information for this
Tafsir book cut across the books of Tafsir, Ahadith (traditions of the Prophet), Figh
(Islamic Jurisprudence), Tarikh (History), Arabic Grammar (Naiw) and Dictionaries
among others. Many Scholars in different fields of knowledge were also discussed to have
been quoted by ’al-’Imam ’al-’AltisT in his attempt to bring out his encyclopedia book of
Tafsir which took him almost fifteen (15) years before he could finish it.

In the chapter four of this study which was designed to focus on the discussion of
’al-’Imam ’al-’Alast’s view on some selected theological issues in his Tafsir. The
theological discussions were majorly centered on the six fundamental articles of faith in
Islam from exegetical point of view. Each of the articles is discussed vividly with a view
to knowing the position of ’al-’Imam ’al-’ AliisT on them theologically.

With regards to the Islamic Monotheism (at —Tawhid), ’al-’Imam ’al-’ AlGsT was
discussed earlier to have believed with conviction in the three divisions of Tawhid; ar-
Rubiuibiyyah (Lordship of Allah), al-’Ulithiyyah (Worship of Allah) and al-‘Asma’'u wa-s-
Siffat (Names and Attributes of Allah). He affirmed the qualities of Allah being the Lord
of everything to be embedded in the word “Rabbu” which according to him, means the
Master, the Cherisher, the Provider, the Protector, Who has total concern for His slaves as
if He has no other slaves and that the word “Rabbu” is the first name of Allah to be known
to mankind. He also affirmed that the existence of Allah brings about the existence of
other things. His existence is referred, according to ’al-’Imam ’al-’Alisi, to as the
Necessary Existent while that of other creatures is Contingent Existent.

On the Essence of God (Dhatullah-4 <13 ), *al-’Imam ’al-’ AliisT discusses that the

word “Allah— 4" is the proper name of God that shows His real essence as the name is a
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non-derivative name and stands as the main name which all other names and attributes are
depending upon. As discussed earlier, he explains that the name is special to God as each
of the letters composing the word has an independent meaning to the extent that if they are
to be removed one by one, the remaining letter(s) will still be referring to God, the
Almighty. It is by the name that the Kalimatu-sh-Shahadah (Statement of Testimony)
becomes valid and acceptable. It was discussed in the earlier chapters that despite all the
discussions and explanations on the essence of Allah by ’al-’Imam ’al-’Alusi, he believes
that Allah’s essence is still incomprehensible and unfathomable absolutely as well as
transcendental

On the Attributive of Allah, ’al-’Imam ’al-’ Aliis1 viewed, as discussed earlier, that
these attributes are also called the attributive names (’Asma u-s-Siffat - <\iall cleul ) of
Allah and should be ascribed to Him according to the Salaf and in contrary to the
Mu’tazilites who denied those attributes of Allah thinking that it will lead to the plurality
of Allah. Similarly, explanations had been made that ’al-’Imam’al-’AliisT does not only
believe that Allah has ninety-nine names as mentioned in the Hadith of Abu Hurayrah but
also believes that His names are not limited to ninety-nine but are more than that
according to the Hadith of ‘Abdullah bin Masud. It was also discussed previously that
’al-’ITmam’al-’ Alust divided these attributives names into different division and groups as:
Essential Attributes, Constant Attributes, Subsidiary Attributes and Negative Attributes. It
was also explained thereafter that some of the attributes are specifically for Allah and not
to be shared by any creature and some are shareable while some are not to be attributed to
Him but describing His actions only as they belittle Him in His essence and others that are
allowed to be ascribed to Him but along with the opposite ones in order to neutralize the

negative connotation they carry.
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On the belief in the Angels, it should be recalled that ’al-’Imam ’al-’ AltsT believed
in them as the messengers of Allah in charge of certain affairs assigned to them by Allah
and that they are not stars, as believed by some philosophers, or daughters of Allah. In the
case of the belief in the Books and Messengers, he affirmed his belief in them all with the
Qur’an as the last book that comprises all the messages in the previous books and Prophet
Muhammad as last of the Prophets and messengers. It was explained earlier that ’al-
’Imam ’al-’Alist identified the total number of the prophets and messengers to be one
hundred and twenty-four thousand (124,000) and three hundred and thirteen (313)
respectively in contrary to some scholars among the Ahlu-s-Sunnah who asserted that it is
part of the Ahlu-s-Sunnah’s creeds to believe that their total number is only known to
Allah. The difference between a prophet and messenger was also expatiated on from the
views of the scholars before the submission of ’al-’Imam ’al-’ AlisT was given.

The discussion on freewill and pre-destination had generated a lot of controversy
within and outside the Ahlu-s-Sunnah. ’Al-’Imam ’Al-’Alasi, as usual, did not leave the
Mu’tazilites on this issue pardoned. He rejected the Ash’arites doctrine of Acquisition (al-
Kasb) and affirmed his denial of causation (Sabab) systematically in natural phenomena as
well as establishing the fact that Allah has influence in every natural phenomenon. He also
affirmed, along with some other scholars like Ibn Qayyim that Allah’s judgment can be
rationalized which portrayed him as an embodiment of the ideas of the early period of
Islam.

Apart from the fundamental articles of Islamic Faith, that had been discussed in the
previous chapter, some other theological issues were identified from ’al-’Imam ’al-
"AltsT’s theological discussions and discussed accordingly. These other issues include;
the createdness of the Qur’an, Visibility of Allah, al-Tawassul wa’l-Wastlah (Intercession

and its means), return of prophet Isa and the finality of prophet-hood.
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It was discussed that the Ahlu-s-Sunnah and Mu’tazilites differ on the nature of the
Qur’an as to whether it is created of not. The Ahlu-s-Sunnah which include the Ashanites
and Maturidites were discussed to have believed that the Qur’an is Allah’s speech literally
and contextually with being preexistent, uncreated, unquestionably beyond invention and
without origin in time. However, they later divided Allah’s speech into al-Kalamu-n-
Nafst (psychological or spiritual speech) and al-Kalamu-I-Lafzi (oral or verbal speech). It
is on this note they declare that it is the psychological or spiritual speech of Allah that is
uncreated while the verbal speech is created as it comes from the creatures.!’ As
discussed earlier, this position of the Ash®ari-Mataridr is denied and rejected by the
Salafiyyah including the Hambali school of law and this was supported by ’al-’Imam ’al-
> Aliist.

On the visibility of Allah, it was discussed that the Mu’tazilites denied this but ’al-
’Imam ’al-’ AlGsT in support of the Ahlu-s-Sunnah accepted its reality and possibility based
on many evidences from the Qur’an and Sunnah. In the previous discussion, it was
established that ’al-’Imam ’al-’AliisT had contributed to the issue of intercession (at-
Tawassul) by identifying the permissible from the forbidden and the controversial ones.
The previous chapter has equally discussed the return and descent of prophet of “Isa to be
reality and must be believed in because of the available evidences in both the Qur’an and
Sunnah. It was however explained that the Qadianiyyah disbelieved in this because they
believed that he died. On the finality of prophethood by Prophet Muhammad, ’al-’Imam
’al-’ AluisT was discussed to have affirmed his faith in him being the last prophet and
messenger and that the return of prophet Isa will not be coming back as a new prophet but
as a representative of the Prophet and a judge by the Shari®ah of Allah that was given to

Prophet Muhammad.
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5.2  Observations

In our critical study of this Tafsir of ’al-’Imam ’al-’Alasi, it has been observed that
the motive of the author in writing this work was to uncover all the available knowledge at
his disposal in line with the fact that the Qur’an itself has left nothing unanalyzed in all
aspect of human life even if it is in concise and not in details. Thus, the work was written
out of deep and extensive research by the author which is the major factor that makes the
work encyclopedic in nature as a researcher will want to put down everything he has
researched on.

The complexity of the society in which ’al-’Imam ’al-’AlaisT grew up from made
him to have a wider scope of religious sectarianism as well as different ideas and
ideologies including various philosophical thoughts which led to different interpretations
of the Glorious Qur’an towards the viewpoints of their doctrinal schools. This, perhaps,
also developed his interest in writing his monumental work of Tafsir in order to purify his
society in general and individual particularly from heretic and fallacious ideas which had
saturated the society. Thus, it became imperative for him to identify and refute the ideas
which cut across the Mu‘tazilites, Shi’ites, AshCarites, Sufi and the Philosophers among
others.

It was observed that ’al-’Imam ’al-’Alasi, as the author of Rizhu’l-Ma‘ani on the
exegesis of the Qur’an, had tried to emancipate himself intellectually by not leaning to any
Madh-hab or sect which may enslave his thought and practice. It was obviously clear that
he was only searching for the truth and not matter to him where the truth is coming from
even his opponents. That is why, despite his refutation of Mu‘tazilites’ ideas and thoughts,
he still deem it correct to benefit from az-Zamakhshari, a leading Exegete of the
Mu‘tazilites, grammatically. It is, perhaps, this stand of him that made him closer to the

Salafiyyah group than any other Islamic sects. Likewise, his affiliation to the
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Naqushabandiyyah Sufi order did not hinder him from pointing out the extreme practices
of the Sifis whenever the needs arise during the process of interpreting any related
verse(s). Unlike the contemporary scholars who do not see any weakness in whichever
group they are affiliated to but do in others which they are not inclined to.

It was equally observed that his conclusion on any issue raised for discussion in his
Tafsir is not based in his whims and caprices but on the available evidences to him and in
case he is not sure of the authenticity of the proofs, he usually hangs his conclusion on the
authenticity of the proof which means if it is not authentic then that is not his position.
Likewise, it is usually after quoting from the pros and cons of the issue and giving analysis
on the evidences of both sides with the reasons for rejecting one and accepting the other or
rejecting the two sides and bring in his own view. All these is because of his versed and
versatile erudition which are not all that common if not unavailable in many of the
contemporary scholars as they make quick judgment and conclusion without being well
informed about the various views and opinions on such issue.

His determination to uphold the truth landed him in trouble and initially
contributed to his downfall, as a trial, before he was later elevated. An action that is very
rare in the scholars presently where their actions are parallel to their sayings all in the
name of not wanting to be persecuted by the ruling power, thus, causing series of corrupt
practices in the society. He is equally observed to have respect and honor for the elders
among the scholars by addressing them politely and giving them honorable appellations
like Sadatana which means our Master even though they are not in good terms in terms of
Creeds and Practices.

The hidden meanings mentioned by ’al-’Imam ’al-’AltisT were very minute
compare to the volumes of his Tafsir. This is observed to be an indication that his primary

motives was not to write a Tafsir based on Isharah (Hidden Meanings). It is an
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undisputable fact that Rihu’l-Ma‘ani contains some inner meanings of some verses.
However, it is observed after a critical study of it that the inner meaning (Isharah) is given
after his explanations and exegeses of a set of some verses or at the end of a whole Sirah
(chapter). It was also observed that this section of Isharah was majorly dedicated to
refutation of Sifi interpretations of the Qur’an which are in contrary to the apparent
meanings of the verse or totally against the tenets of Islam.

Our observations have revealed that despite ’al-’Imam ’al-’Alist’s wish not to
dabble into discussion on Isharah on any verse, he went backs to it for reasons best known
to Allah and then him. This attitude of his shows his inconsistency and had made some
writers like Yasir Qadhi to declare his Tafsir as Sifi-oriented. It is apposite to state here
that this declaration of Qadhi can only come from someone who has not read the book
himself and based his conclusion on just hear saying.

Another observation during our study of this work is the inability of the author to
document his references properly and academically which makes it difficult in most cases
to research further to the referred books or authors. At times books are mentioned without
their authors, page and volume while at times authors are mentioned without their books
and it is possible for an author to have more than one book as in the case of legal
discussions from Malikiyyah and Shafi‘yyah books among others. This attitude, like other
classical writers, is not acceptable in the contemporary academic circle as it may be
counted against the writer to be an act of plagiarism.

Though our study of Rithu’l-Ma‘ant, it was also discovered that ’al-’Imam ’al-
> Alast referred to the Isra 'iliyyat (Judaical stories) during his process of interpreting some
verses of Qur’an. In most cases, he was observed to be rejecting them because of their
weakness and at times he would just pass on them without verification but with a dislike

statement.
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Theologically, he was observed to be strict but firm in discussing it. This, perhaps,
was due to its fundamentality in the religion. He was, however, skeptical in declaring any
of his opponents as Kafir (disbeliever). Rather, he put this indirectly using the third
person pronoun or describing the action with Kufr (disbelief) or blameworthy qualities in
order for the doers to know the evil therein. Similarly, it is observed that the significance
of Islamic creed made ’al-’Imam ’al-’ Alust not to leave any distorted belief by the Islamic
sects uncorrected on the platform and method of the Salaf. He was equally observed to be
referring to the Salaf in most of his theological discussion in line with the Qur’an and
Sunnah, which is an indication of his Sunnism and Salafism. This also shows his efforts
in abstaining from being a dogmatic follower of anybody’s opinionother than the early
predecessors, most especially, in matters of “Agidah. This attitude of his is an indication
that theological differences can be resolved if referred to the Salaf.

In his discussion of theological issues, he dissociated the Salafiyyah theology from
the extreme Tasawwuf as he did not condone the Batiniyyah whom he referred to as the
infidels. Despite this, he was still found of exaggeration while praising some Sifi scholars
like Muhyi-Din Ibn°Arabi, though this did not prevent him from criticizing the Sufi
Shuyiikh (scholars). His inconsistent position on the Sifis and some of their practices in his
exegesis of the Qur’an could be the reason for categorizing his Tafsir under the Tafsir of
the Sifi. However, this statement or assertion is observed not only to be baseless but also
unjust to this author and his work.

5.3  Research Findings

In the process of carrying out this study, the research revealed that the discussion
and interpretation of the Qur’anic verses by ’al-’Imam ’al-’Aldsi to cover various
knowledge of human endeavor, affirms the all-encompassing nature of the Qur’an as

contained in Q6:38 that “...nothing have we omitted from the Book”. ’Al-’Imam ’Al-
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"AlusT’s efforts to come out with his mammoth commentary on the Glorious Qur’an,
which itself is a compendium of knowledge, shows that Tafsir is a vast subject that the
knowledge of almost every art and science subjects can be incorporated there in.

It has been revealed that ’al-’Imam ’al-’AlGsT is not a controversial scholar but an
objective scholar as his Minhaj (path and method) is clear from his discussion on issues as
he always refers to the Salaf and the Ahlu-s-Sunnah, making his arguments to be of high
quality and in accordance with the fundamental sources of Islam. Thus, he can be regarded
a Sunni and Salafi according to the contemporary usage even though both terms are the
same contextually. Likewise, the contributions of ’al-’Imam ’al-’Alast in his voluminous
commentary on the Glorious Qur’an were unique and indicative of his mastery of
exegesis.

The research revealed that ’al-’Imam ’al-’AlisT lived in a society saturated with
Tasawwuf, hence, had Tasawwuf orientation and took knowledge from a Sifi Scholar.
However, his Sifi activities and tendency were balanced with Sunni and Salafiyyah
teachings through his learning from other teachers with pure Salafiyyah orientations. By
this, it was obvious through the findings that ’al-’Imam ’al-’ Aliisi was a Safi-Sunni. It was
also revealed that it is difficult to trace the statements or opinions of some scholars that
were quoted by ’al-’Imam ’al-’Aliis1 as he only referred to them without pages and
volumes. It is also noted attimes that author’s name are mentioned without books.

It was also revealed that some people are mistaken Rihu’l-Ma®ani of ’al-’Imam
"al-’ Alust for Rithu’l-Bayan of Haqqi Ismail al-Barsawi which is a pure Sifi Tafsir. By
this, they are abstaining from it in order not to be affected with Sifi orientations, doctrines
and teachings. The research has shown that there is different between Tafsir Isharah and
Tafsir Sufi. Likewise, the theological discussions of ’al-’Imam ’al-’AlfisT subsumed the

views of the major Islamic sects; Sunnites, Shiites, Mu‘tazilites, Ash‘rites and
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Maturidites and thereafter brought out his own opinion. The theological divergences in
the early period of Islam were born out of philosophical thinking in defense of individual
sect. In the contemporary period, the theological differences among the Muslims are, in
addition to philosophical thinking, due to some other reasons such as lack of proper
understanding of Islamic texts; lack of in-depth research on issues before concluding on
them; sense of superiority complex and superciliousness and hastiness in giving Islamic
verdict among others.

The criticism of other scholars or sects by ’al-’Imam ’al-’ AliisT was sincerely out
of searching for the truth, defending it, upholding it and practicing it. Unlike the
contemporary society, it is done out of hatred and to downgrade the opponents as well as
to open the door of eternal enmity. It was also revealed that the early divergence did not
affect the fundamentals of Islamic creed. But, presently, it has extended to the core tenets
of Islam such as denouncing the Sunnah of the Prophet and its application in Islamic
judgment. The study has also revealed that the Tafsir Rihu’l-Ma®ani is a class in its own
for combining all kinds of Tafsir, a quality which is rare in all other Tafsir books.

It was also revealed that this Tafsir is saturated with discussions on various
subjects in both Islamic and Arabic sciences as well as the modern sciences to the extent
of the author quoting Aristotle, Plato and Ibn Sina among others. ’Al-’Imam ’Al-AlisT
possessed qualities of a Mujtahid and that of becoming Shaykhu 'I-Islam, if not for the fact
that he was not living in the capital city, hence, he would have assumed the position of
Shaykhu’l-1slam. It was revealed that the Muslim Ummah converged on the six articles of
Faith in Islam without any disagreement in their originality. But, they diverged in their
understanding and interpretation of the six articles of Islamic faith.

With regards to other theological issues, it was revealed that the Islamic sects

disagreed among themselves, perhaps, due to the available but conflicting evidences such
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as in the case of at-Tawassul and misunderstanding of the Islamic texts as in the case of

visibility of Allah among others. It was, however, revealed that the position of ’al-’Imam

"al-’ AlGsT on any theological issue was predicated on the stand of the Salaf.

5.4 Recommendations
In the light of the observations made in this study, the following points are hereby

recommended:

1. There should be an in-depth research by the Islamic Scholars of various Islamic
groups and organisations generally and in Nigeria particularly, whose speeches and
verdicts are listened to in the society before making any speech or verdict. This
will enhance objectivity in forming an opinion on issues to be presented to the
public as well as avoiding criticism in a way that will destroy the Islamic
brotherhood. It will also assist in having better mutual understanding among one
another.

2. Islamic Researches should be conducted using both the primary and secondary
books of sourcing for information. This is because the secondary books, which are
saturated in the contemporary society, are written based on the primary sources but
it is possible that some other vital information or opinions are left out for reasons
best known to the contemporary authors. Likewise, some issues suppose not
causing enmity or debate if the earlier information about them is made available.

3. The Islamic Scholars should not limit themselves to a particular group or Madh-
hab as well as books of some scholars, especially the opponents, by rejecting and
counting them as irrelevant. This is important for knowledge is very wide and
nobody can lay claim to it in totality. By doing this, it will give room for
intellectual appreciation of one another as well as knowing the reason behind the

opinion of one another. It will also give room for wider understanding of an issue.
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If this is of no benefit, then there would not be many exegeses of the same Qur’an
and explanations of the same Ahadith. This will also allow the Islamic
Researchers to update their knowledge.

The contemporary researchers and authors should cultivate the good habit of
documenting their works. Apart from being free from the accusation of
plagiarism, it will assist any serious and sincere further researcher in going to the
original source of the information. There is the possibility of misquoting or
misunderstanding the original source which can only be corrected through further
research.

On issues, not limited to theological issues alone, that have different views among
the early pious predecessors (As-Salaf-u-s-Salik), the contemporary Islamic authors
and scholars should endeavour, as it is the trust of knowledge (amanatu’l-°lim), to
present them all to the public and bring out the less probable opinion (Ra’yu
Marjizh) and the more probable opinion (Ra 'yu Rajith) along with the reasons for
being so. The Islamic scholars should not just conclude on an issue without
presenting others’ opinion either in their books or speeches. Firstly, this will
eradicate the feeling of doing the right thing and others are wrong, that is saturated
in the contemporary society. Secondly, it will breed mutual understanding in
forming an opinion. Thirdly, it will instil the good habit of tolerating,
understanding and appreciating others with different views that is also in line with
Sharitah.

To achieve the lost glory of the Muslim, which is the Unity of the Ummah,
discussion on theological differences should be referred to the early period of

Islam.
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10.

11.

The Department of Islamic Studies with the extension to Arabic Language should
introduce a new course into her syllabus with the title “Islamic Conflict
Management” or “Conflict Management in Islam”. This will serve as preparatory
class for the challenges to be faced in the society.

Criticism among the contemporary scholars should be with a view to correcting
misconceptions and misunderstandings and not to molest, embarrass and show the
winner from the loser. The case of “Abdullah bin “Abbas and his debate with the
Khawarij is the best example on this. This will not only create sense of belonging
among the Ummah but also enhance and strengthen the Islamic brotherhood.

The Tafsir Ishart that is commonly regarded as the Sifi oriented interpretation of
the Qur’an should be looked into by the scholars who are well grounded in the
knowledge of Shari®ah and are spiritually reformed. Firstly, this will bring about
the opportunity of refuting those mystical interpretations that are in contrary to the
fundamentals of Islamic creed. Secondly, this will bring about a means of
addressing the mind and purifying the hearts if done according to the laid down
rules by the scholars of Tafsir.

The contemporary scholars should desist from declaring their opponents as Kuffar
(disbelievers) directly. They should rather focus on the actions and not the doers
as this, perhaps, may make them to take the corrections.

Spiritualism is very important in religious affairs for Allah’s guidance and
protection. Thus, the contemporary Islamic scholars need to improve in their
relationship with Allah spiritually by engaging in both the compulsory and
voluntary acts. They should be more into worship and research than criticism. This

will make them to combine spiritualism with knowledge.
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12.

13.

14.

15.

16.

17.

Materialism should be avoided and asceticism should be imbibed to assist the
scholars and the students in upholding the truth in the society regardless of the
challenges.

Differences in Figh issues should not jeopardise the togetherness of the Ummah as
forum for resolving theological issues among the contemporary scholars should be
created for the forwardness of the Ummah. This will go a long way in making the
Ummah as one and not divided.

There is need for re-examination and re-consideration of positions and
conclusions on some theological issues that are causing confusion and conflicts
among the Muslim Ummah by making research into the earlier books in Islamic
knowledge and referring to which ever source an author has referred to in his work
or speech for clarity and certainty with a view to having a united as well as focused
Ummah.

In case of debatable issues, contemporary scholars should let the Muslim populace
be aware of their point of agreement and that of disagreement with a view to
tolerating the tolerable and dissociating from the intolerable.

Avoidance of philosophical discussion on Qur’anic verses relating to Islamic
creeds. This will caution both the scholars and their listeners or followers from
questioning what are not to be questioned other than to accept as contained in the
Islamic texts, most especially, in the issues of the unseen. This will enhance
having a clear understanding of such issues.

The contemporary scholars and students of Islamic students should endeavour to
have a copy of this Tafsir in addition to other books of Tafsir in order to be well
acquitted with differences of opinions, and how to handle them intellectually and

academically from the response of ’al-’Imam ’al-’ Aliist.
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5.5  Contributions to Knowledge
This study has contributed enormously to Islamic knowledge and society. These

contributions include:

1. Bringing the encyclopaedic work of ’al-’Imam ’al-’Alaisi closer to the English
audience in order to afford them the opportunity of benefiting from the intellectual
discussions of ’al-’Imam ’al-’Aldsi on Qur’anic verses through his multifarious
approaches.

2. Establishing the fact that all the Islamic sects, including the Safr order, affirm the
Unification of Allah in His existence and essence.

3. Establishing the fact that some verses of the Glorious Qur’an have scientific
connotations which serve as good insight for the scientific to make research on
them and others not discussed.

4. Portraying Tafsir as a vast subject and science that encompass other Islamic
sciences and Arabic sciences as well as the modern Sciences.

5. Revealing the fact that the emergence of Islamic sects brought about the evolution
of Islamic theology, hence, the beginning of theological discussions in Islam

6. Clearing the notion that ’al-’Imam ’al-’AlGsT is a controversial scholar in Madh-
hab of Figh and creed. He is, therefore, among the Ahlu-s-Sunnah wa’l-Jama‘ah
in creed on the platform and method of the Salaf. With regards to Figh, he is an
upholder and a seeker of the truth which may be with any or all the Figh schools of
thought. But, generally leaned to Hanafi school than the Shafi® school of thought
and other schools.

7. Removal of doubts from the minds of those Muslims that categorised Rithu’l-

Ma‘ani as Sufi Tafsir and classified it to be under at-Tafsiru’l-Ishari. 1t is,
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10.

11.

12.

5.6

therefore, a special school of Tafsir on its own which makes it an encyclopedia of
Tafsir that is indispensable for scholars and students.

Establishing the fact that some Islamic sects have interpreted Qur’anic verses to
suit their doctrines against the apparent meanings.

Identification of the Islamic creeds that are not controversial to all the sects in
Islam originally but are controversial evidently in understanding.

Establishing the fact that Allah’s attributive names are unlimited and that the
Hadith on their limitation is on the reward for memorising them.

Application of philosophy and logic in the discussion of Islamic creed led to
theological discussion.

Presenting Rithu’l-Ma‘ani as a fertile Tafsir for further research on multifarious
themes in both Islamic and Arabic Studies.

Suggested Areas for Further Study

The encyclopedic nature of Rihu’l-Ma‘ani as a Tafsir book calls for different

researches to be conducted on it. Its richness and fertility in information on various

branches of knowledge in almost all aspect of human endeavour cannot be underrated as

its scope is very wide and all-encompassing. There is lots of information that need to be

made available to the English audience for the benefits of both individual and the society.

It is against this backdrop that the following areas are suggested to scholars, students and

researchers to venture into for their research:

(a)

Theology:

I. Each of the articles of faith can be studied separately in relation to the
related verses from the exegetical perspective of ’al-’Imam ’al-’Alasi. It is
discovered that the import of a verse as well as the discussions contain in

the preceding and succeeding verses have influence in the approach of ’al-
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Imam ’al-’Alust to the theology-related verses. Thus, this will be a fertile
and viable area for further study in relation to the contemporary society.

ii. The Mu‘tazilites interpretation of the Qur’an and the refutation of ’al-

’Imam ’al-’ AltsT on it.

iii. The Sifi exegesis of the Qur’anic verses related to the Islamic creed and the

refutation of ’al-’Imam ’al-’ AliisT on them.

Iv. The efforts of ’al-’Imam ’al-’AlisT in refuting the doctrines of the Shia in

his exegesis of the Qur’an.

V. ’Al-’Imam ’Al-’AlusT’s view on other theological issues.

(b)  Social Issues:

Through our study of Rizhu’l-Ma‘ani, it is interesting to note that, ’al-’Imam ’al-
’AltisT had concerned for social justice and equality which are the key to peaceful co-
existence among the people. This issue and its likes such as the treatment of the Orphan,
Murder, Trust, Inheritance and Neighborliness among others; are viable areas for further
research.

(c) Legal Issues:

The Figh-related verses of the Qur’an can be studied from the exegetical
perspective of ’al-’Imam ’al-’Aldsi in his Tafsir. These related verses are discussed
extensively along with opinions from the most common school of thoughts and other
including the Imamiyyah school of thought. Thus, the Figh position of the Shia and the
refutation of ’al-’Imam ’al-’ Aliis1 can be studied.

(d)  Science of the Qur’an
I. His view on an-Nasikh wa’l-Mansukh can be studied as he has discussed

this in his Tafsir.
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The connection between verses and chapters is another area in which ’al-
Imam ’al-’AluisT has displayed his vast erudition.

The different modes of Qur’anic Reading or Recitation is another fertile
topic for students and scholars of Islamic studies to further their research in
the Tafsir of *al-’Imam ’al-’ AlusT .

The Tafsir al-Ishari that is discussed by ’al-’Imam ’al-’AlisT in his Tafsir
can be examined with a view to sanitizing the Tafsir against the allegation
of being a Sufi—oriented Tafsir.

The Isra’iliyyat mentioned by him and their authenticity or weakness can

be compiled for the benefit of the masses.

(e) Arabic Language:

The grammatical analysis of the Qur’anic words can be researched into by
the grammarians and the Morphologists.

His efforts in using Rhetorics (al-Baldaghah) to explain the Glorious Qur’an
is another viable area.

The etymological meanings of the Qur’anic words are also another fertile

topic for research.

U] Modern Sciences

Research can be carried out on his discussion on Astronomy (“Iimu’l-
Falak).
Research on his discussion on Embryology can also be carried out.

His discussion on Geophysics is another area for research.

Finally, there are more areas of study in this Tafsir which may be of interest to

both the students and scholars for the benefit of the humanities.
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