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SULEIMAN A. MOURAD

THE Tahdhib fi tafsir al-Qur’an (The Refinement in the Interpretation
of the Qur'an), by the Mu'tazili scholar and theologian al-Hakim
al-Jishumi (d. 494/1101), represents, to date, our best source for under-
standing the Mu'‘tazili tradition of Qur’anic exegesis.! Yet, this massive
work that comprises nine volumes? is only available in manuscript form,
and is therefore inaccessible to most scholars of Qur'anic Studies. The
only published Mu'tazili tafsir is Tafsir al-kashshaf by Jar Allah
Mahmud b. ‘Urar al-Zamakhshari (d. 538/1144), who does not furnish
in his introduction the hermeneutical approach and methodology he
adopts for interpreting the Qur’an, although in the main body of the
Kashshaf the reader can identify some elements that belong to a
hermeneutical approach and methodology.? In contrast, Jishumi lays

* This essay is based on a monograph in preparation on Jishumi and his excgesis of
the Qur'an entitled The Mu'tazila and Qur'anic Hermeneutics: A Study of al-Hakim
al-Jishumi'’s Exegesis: al-Tahdhib fi tafsir al-Qur'in, facilitated by a fellowship from
the National Endowment for the Humanities and a Franklin Research Grant from the
American Philosophical Society. An earlier version of this paper, entitled “The
Revealed Text and the Intended Subtext: Notes on the Hermeneutics of the Qur'an in
Mu'tazila Discourse as Reflected in the Tahdhib of al-Hakim al-Jishumi (d. 494/1101)",
appeared in Felicitas Opwis and David Reisman, eds., Islamic Philosophy, Science,
Culture, and Religion: Studies in Honor of Dimitri Gutas (Leiden, 2011), pp. 367-95.
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out a clear hermeneutical system for the exegesis of the Qur'an in the
introduction of the Tahdhib and, more importantly for this study, he
methodically and meticulously follows it in the actual tafsir. This essay
examines Jishumi’s introduction in order to determine his methodol-
ogy and approach to scriptural hermeneutics as reflectin ganadvanced
stage in the development of the Mu'tazili tradition of Qur'anic exegesis.
It also looks into how Jishumi applies his methodology, approach and
hermeneutical system in the main text of the Tahdhib, taking as a case
study verses Q. 68:33-43.

T'will first provide a translation of the introduction to the Tahdhib,
then move on to analyse the hermeneutical approach laid out therein
by Jishumi, followed by the examination of his section on Q. 68:33-
43. Finally, critical editions of the Arabic texts are given in two appen-
dices to the paper (see pages 125-37).

A. English Translation of the Introduction to the Tahdhib

In the name of God, the Merciful and Compassionate. Him we seek
for help. May His blessings and peace be upon our lord Muhammad
and his lineage.

Thanks to God who guided us to Islam and invited us to the abode
of everlasting peace, granted us our Prophet Muhammad, peace on
him, bestowed on usall types of benefactions, revealed the Quranand
protected it from forgery, addition and omission, and by it abrogated
all other religions. Furthermore, praise to the lord of messengers, seal
of the prophets, and leader of the pious: Muhammad, and his entire
lineage.

The most befitting occupation for the individual is to seek the reli-
gious sciences, through which he attains his escape and salvation, then
to worship his Lord who is his ultimate recourse in life and death. The
most noble of the religious sciences is the knowledge of the Book of
God Almighty and the grasp of its meanings and decrees, for it is the
axis of the religion, and it is the firm bond of God. The scholars have
endeavoured, clarified and written on this, and the former ones are
privileged for being the originators and laying down the foundations,
whereas the later ones are privileged for their fine organisation, elo-
quent refinement, and enhanced value. If one were to say: “The former
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[scholars] did not leave anything for the later [ones)’, he is to be
answered: ‘[Indeed,] the former [scholars] left [a lot] to the later
{scholars].’

I have included in this book of mine focused and extensive discus-
sions pertaining to the sciences of the Qur’an, without undue and
boring excess, or disappointing concision. I hope it to be an enlighten-
ment for the novice and a stimulant for the expert. I ask guidance from
God and on Him I rely, for He is my reckoning and the best of helpers.

The Sciences of the Qur’an.

The sciences of the Qur'an are numerous, and their axes are eight:

The first is the Reading (al-gira’a) and its variations and ratio-
nales. The reading is verified on the basis of what is extensively wide-
spread and authoritatively transmitted, not the odd and anomalous.
Since the verification of the Qur'an can only be achieved on the basis
of extensively widespread transmission, it is the same for the readings
and what has been authoritatively transmitted. Nothing of that can
be rejected because all are revealed and firmly established.

The second is Lexicology (al-lugha). All of the Qur’an is in Arabic,
for God said so: In eloquent Arabic speech.* That which has been
related on the authority of some early scholars, that some words are
Greek or Persian, like al-qgistas,® al-sijjil,* and similar to them, they are
only so in that the two languages agree on the use of the same word, or
that the Arabs had taken the word and Arabised it. Also, there is nota
single expression in the Qur'an that is odd, incorrect or contradictory.
It specialises in a particular style of composition and rhetoric that
makes it distinctive from all other texts, hence its miraculousness.

The third is Grammatical Syntax (al-i‘rab). It (the Qur'an) does not
include any case of [grammatical] error or mistakes, unlike what the
heretics say.

The fourth is Compositional Structure (al-nazm). The Qur’an and

the way it is composed of suras and verses linked together was
revealed as such, for there is a purpose and benefit for that.

The fifth is Meaning (al-ma‘na). There is nothing in the Qur’an that
cannot be understood, for the purpose of speech is to convey a
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meaning. Each word can either have one meaning, so that the only
way to interpret it would be by following that meaning, or have [mul-
tiple] meanings, all of which are plausible, in which case they can be
followed in totality or selectively. But if there is com pelling evidence
that only certain meanings are intended but not others, then those
meanings deduced by evidence are to be followed. Moreover, if [a
word] has a lexical meaning and a legal meaning, then the legal
meaning is heeded because it is overriding, Furthermore, there is the
literal and the metaphorical. The literal has priority unless there is
compelling evidence that it is more appropriate to follow the
metaphor, in which case [the metaphor] is to be followed.

The sixth is [Occasion] of Revelation ([sabab) al-nuzil). Some of
the Qur’an was revealed on an occasion, which might indicate that it
is limited to that occasion. But in some cases it might apply to other
occasions. The imperative is to follow the wording, not the occasion.

The seventh is Evidences and Decrees (al-adilla wa I-ahkdm). The
Qur'an is the true speech and the proof. Parts of it are affirmative, as
in the evidence of God's Oneness, and others are clear, as in the evi-
dence of laws. Parts are to be understood according to the apparent
{meaning], such as the evident and clear [verses]. Other parts, such
as the obscure and ambiguous [verses], require, in order to under-
stand them, a search elsewhere. Also there are abrogating [parts] that
must be followed, and abrogated parts, which must not, hence the
need to know the chronology of revelation and which {parts] were
revealed in Mecca and which were revealed in Medina. There are also
the general verses and the specific [verses) which cover parables,
wisdom-sayings, admonitions, restrictions, commands, prohibitions,
promises [of reward] and threats [of punishment].

The eighth is Messages and Narratives (al-akhbdr wa I-qisas).”

B. Analysis
Tafsir as Salvation

At the beginning of the introduction, Jishumi presents the study of
the Qur'an as the most noble of the religious sciences. Not only does

104

—

The Introduction to the Tahdhib of al-Hakim al-Jishumi

salvation depend on understanding the Qur’an, but the divine text
itself is the firm bond (habl) that connects humanity to God. It must
therefore be thoroughly understood in order that the principles and
laws it advocates can be observed and followed. It is clear that Jishumi
considers the composition of a tafsir work a personal duty, meant in
the first place to fulfil his own search for understanding the divine text
and, by extension, to help others find the true meanings of the text.

In Jishumi’s view, Qur'anic exegesis assumes dynamism in the
understanding of the text; hence his distinction between former and
later exegetes. More importantly, the understanding of the Qur’an is
an ongoing and never-achieved enterprise. The earlier scholars
started the process and offered their opinions (in Jishumi's words,
‘being the originators and laying down the foundations’), and the later
ones must complement and complete that by perfecting the study of
the Qur'an (‘fine organisation, eloquent refinement, and enhanced
value’). Jishumi's Tahdhib is therefore an effort that underlines the
necessary dynamism of tafsir scholarship. Jishumi is essentially
making the case for why he is writing a tafsir, and is therefore in full
agreement with the conventional rationale given in medieval schol-
arship for authoring a book.®

The Eight Categories of Qur'anic Hermeneutics

Jishumi also identifies in the introduction a hermeneutical system
that, in his opinion, forms the indispensable basis for understanding
the Qur’an. This hermeneutical system involves eight categories:

. Reading (al-gira’a);®

. Lexicology (al-lugha);

. Grammatical Syntax (al-i‘rab);

. Compositional Structure (al-nazm);

. {Occasion of] Revelation ([sabab] al-nuzil);

1
2
3
4
5. Meaning (al-ma‘na);
6
7. Evidences and Decrees (al-adilla wa'l-ahkam);
8

. Messages and Narratives (al-akhbar wa'l-gisas).
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According to Jishumi, tafsir entails a complete and comprehensive
study of the Qur’an as it relates to a hermeneutical system comprised
of eight categories. This hermeneutical system, which Jishumi identi-
fies in the introduction to the Tahdhib and methodically follows in
the main body of his exegesis, is not unique to him. Several exegetes
before him had identified in their introductions a hermeneutical
approach to, and methodology for, the study of the Qur’an. Although
they did not call it a hermeneutical system as such, their emphasis that
understanding the Qur'an involves the mastery of ‘ulitm al-Qur’an
(sciences of the Qur’an) suggests an awareness that the meaning(s) of
the Qur’anic verses can be properly unlocked only by the application
of a set of tools; hence a hermeneutical system of sort. A case in point
is the Sunni exegete Ahmad b. Muhammad al-Tha'labi (d. 427/1035)
who, as Walid Saleh has shown, divides his theoretical hermeneutical
approach into fourteen aspects,'® some of which overlap with what
Jishumi presents. But invariably Tha‘labi’s is a more theoretical
hermeneutical approach and methodology; for in his actual tafsir,
Tha'labi does not fully follow the theoretical hermeneutical approach
he articulated in the introduction."! Another example involves the
fragmentary tafsir work by the Karrami scholar Himid b. Ahmad Ibn
Bistam (fl. 425/1034), which was studied by Josef van Ess,'? and in
which a theoretical hermeneutical system of seven categories is
adopted.'?

A third example is the Twelver-Shi‘i exegete and theclogian
Muhammad b. al-Hasan al-Tiisi (d. 460/1067), whose hermeneutical
system consists of five categories: al-gira’a (reading), al-lugha (lexi-
cology), al-i‘rab (grammatical syntax), al-ma‘nd (meaning), and
[sabab) al-nuzal ({occasion of] revelation).' But Tasi does not fully
define this system in the introduction. He follows it to some extent
when interpreting the Qur’anic verses. Given the fact that Tisi openly
acknowledges his indebtedness to Mu‘tazili exegetes before him,!5 it
might be that such a hermeneutical system was devised earlier by a
Mu'tazili author. Indeed, we have an example of a Mu'tazili exegete
who adopts a similar system. “Ali b. ‘Isa al-Rummani (d. 384/994)
identifies a theoretical hermeneutical system made out of five cate-
gories: al-fahm (meaning), al-i‘rab (grammatical syntax), wujith
al-qira’at (proper readings), al-dalalat (evidences), and al-ahkam
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(decrees).'® Given that Rummani precedes all of the exegetes named
above, this makes the possibility that a Mu'tazili introduced this
hermeneutical system appear likely. Yet, any attempt to establish
influence remains speculative, especially in light of the fact that we
lack several tafsirs from the fourth/tenth century, including those of
some major Mu'tazilis, which could definitely settle this issue. Indeed,
the system could have been originally devised by a non-Mu'tazili
exegete and then adopted by more than one group, including the
Mu'tazilis, Sunnis, Karramis and Twelver-Shi‘is. Still, the conclusion
that can be drawn here is that the idea of Qur’anic exegesis involving
a hermeneutical system appears in late fourth/tenth- and early
fifth/eleventh-century fafsirs with a number of groups, and the evi-
dence we have points to these groups being active in Iraq and
Khurisan.'”

Having said this, one should also acknowledge that the hermeneu-
tical approach and methodology laid out by Jishumi reflects an
advanced stage - for sure, an advanced stage of the Mu'tazili tradition
of Qur'anic exegesis that could have been partially identified by his
predecessors, like Rummani. Jishumi’s originality is therefore in
further developing this system and, more significantly, restructuring
tafsir in a very methodical and meticulous way around the eight cat-
egories of his hermeneutical system: each tafsir section is preceded by
the Qur’anic verse or verses in question and then divided in a very sys-
tematic and orderly fashion according to the precise categories of his
system.!®

Understanding Jishumi’s Hermeneutical System

Jishum’s system is best understood by arranging the eight categories
into three groups: verification of the text of the Qur’an (categories 1-
4 and 6), meaning of the text (category 5), and implication of the text
(categories 7~8). The verification of the text is the first step; it requires
the establishment of how the Qur’an appears and the chronology of its
verses, thus involving the five categories: reading, lexicology, gram-
matical syntax, compositional structure and occasion of revelation.
These fundamental steps determine the options that the exegete will
have for establishing the meaning of the Qur'an and by extension the
evidences and decrees that are communicated by its verses.
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Under the rubric of reading, the verification of the Qur’an is done
on the basis of ‘widespread and authoritative transmission’. The vari-
ation in the readings is not a reflection of divisions among early
exegetes, but rather a testimony to the Qur'an’s divine origin: the dif-
ferent readings were revealed ‘as such’. This position by Jishumi is in
full agreement with exegetes before and after him, on the basis of a
hadith, that the Qur'an was revealed in seven readings (unzila al-
qur'anu ‘ald sab‘ata ahrufin).'® Hence, the anomalous is to be rejected
because there is no way to verify that it was actually revealed. The dis-
cussion here echoes the position of earlier grammarians in that they
insisted on the reading being compatible with rasm (the way a word
appears written in the mushaf) and supported by a trustworthy isnad
(chain of transmitters).2®

With respect to lexicology, the Qur’an is in Arabic and includes no
foreign word, in Jishumi’s view. That a word is also encountered in
another language is not indicative of any influence on the Qur’an, and
by extension does not require knowledge of that language.?!
Moreover, the lexicology of the Qur’an is the proof of its miraculous-
ness (i‘jaz). With respect to grammatical syntax, according to Jishumi,
every expression in the Qur'an is grammatically correct.

Regarding compositional structure, Jishumi says the Qur'an was
revealed in the way it is arranged in the sequence of verses and suras.
By this, Jishumi signifies the ‘Uthmanic codex (mushaf), as his
comment on Q. 12.31 and elsewhere shows,?? implying that he is
undermining the authority of early mushafs whose texts slightly varied
from that of the ‘Uthmanic codex. But since such early mushafs were
no longer authoritative at the time of Jishum{’s active career, namely
the second half of the fifth/eleventh century, it seems that he might
simply be repeating an early Mu'tazili position. It could also be the case
that he is refuting the position of some Twelver-Shi'i exegetes whose
exegetical tradition allowed the addition of words to the text of the
mughaf?

Also relevant for the verification of the text, in Jishumi’s view, is the
establishment of the occasion of revelation of the Qur'anic verses
(when and where they were revealed), in order to determine which
ones were revealed in Mecca and which in Medina, the abrogating
and abrogated verses, as well as their historical context. But according
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to Jishumi, even if the historical context of a given verse is known,
unless the verse itself specifies that its applicability is restricted to that
context, the exegete has to assume that it is universal.

It is therefore evident that, as far as this group of hermeneutical cat-
egories is concerned, Jishumi does not tolerate any innovation or
originality on the part of the exegete in this aspect of the study of the
Qur’an. The verification of the Qur’anic text is beyond the exegete in
the sense that he is bound to adopt what has already been verified and
established, and is not allowed to amend any part of the text.

It is in the category applying to the meaning of the text (category
5) that the exegete has to demonstrate himself. According to Jishumi,
every word in the Quran has at least one meaning, and when more
than one is found, it is incumbent upon the exegete to determine
whether all or only some are acceptable. This is why the fifth category,
Meaning, is so important. The idea that the exegete must verify ‘com-
pelling evidence’ in order to accept or dismiss a particular meaning
entails a direct responsibility on his part that cannot be evaded by imi-
tating earlier exegetes. He must follow the literal (haqiga) and stick to
the legal meaning (al-ma‘na al-shar‘i) because they supersede the
metaphor (majaz) and lexical meaning (al-ma‘na al-l ughawi), unless
there is an irrefutable proof to the contrary. Moreover, for Jishumi the
meaning of a verse is not restricted to the occasion of its revelation
unless there is a specific Qur’anic stipulation to that effect; hence the
necessary expertise in the chronology and occasion of revelation of
each verse (category 6).

The last group, implications of the text (categories 7-8), seems to be
the most central; indeed, they may be seen as the culmination of all
the other categories. Categories 7 and 8 address respectively how one
is to live in accordance with God’s word, and the past stories that the
Qur'an recounts to illustrate the implications of observing or ignoring
God'’s word. Jishumi tells us that the evidences and decrees determine
what to believe and how to act (which involve among other things,
the doctrine of monotheism, as well as commands and prohibitions);
thus, it is no surprise that he reopens the issue of the proper under-
standing of the text (category 5), which in turn depends on the verifi-

cation of the text (categories 1-4 and 6). But he does that with a
specificity that goes somewhat beyond what he discusses under
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category 5. There are the evident and clear verses that must be under-
stood according to their apparent meaning. There are also the obscure
and ambiguous verses, which require investigation involving not only
other Qur'anic verses but, as we will see below with the case of .37,
extra-Quranic material (such as poetry and grammar) as well.
Categories 7-8 also require knowledge of the chronology and occa-
sion of revelation in order to determine and follow the abrogating
verses and dismiss the abrogated ones. Thus these two final categories
show why all the other categories are so important for Jishumi.

Jishumi's Methodology and Approach to Tafsir

To argue that Jishumi’s introduction holds all the answers to his
methodology and approach to tafsir would be misleading, It is in the
actual body of the Tahdhib that Jishumi applies his hermeneutical
system in a way that completely unveils his methodology and
approach. What is meant here is not only the application of these, but
also instances where Jishumi offers additional reflections on tafsir.
The example from his interpretation of Q. 3:7 is a case in point.24 It
allows the reader to have a closer understanding of the additional
theory regarding hermeneutical exegesis that Jishumi dispenses all
over his Tahdhib. Jishumi states that Q. 3:7:

[-..] shows that the Qur'an comprises evident and ambiguous verses,
The most plausible opinion is what we have already stated, which
was preferred by al-Qadi [‘Abd al-Jabbar], namely that the evident
exhibits the intended meaning in itself, whereas the ambiguous
obscures its intended meaning. It also shows that the ambiguous
must be referred to the evident, and its meaning is only deciphered
by recourse to the evident. It also shows that the evident and
ambiguous verses involve the fundamental principles of religion,
such as the doctrines of God’s Oneness and Justice, because what is
deduced by independent inquiry is not found blameworthy if fol-
lowed. Hence only our argument is the plausible one. [....] The verse
also shows that truth is attained by rational inquiry; for that reason
He said: Yet none remembers save those possessed of minds. He
specifically intended them because they are under obligation.25

Itis clear that here Jishumi is addressing issues that he did not directly
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address in his introduction. To be sure, he mentions there the evident
verses (al-muhkam) and ambiguous verses (al-mutashabih), as we
saw earlier, but he does not clarify that both types involve the funda-
mental principles of religion (al-ugal). It is in this gloss on Q. 3:7 that
Jishumi discloses such a significant argument. The evident verses are
important in order to determine the fundamental principles of reli-
gion, but not to the exclusion of the ambiguous verses, which also
determine those principles. Yet by its very nature, the ambiguous
needs the evident to help decipher its meaning. Jishumi then clarifies
that if the ambiguous verses were not relevant to the fundamental
principles of religion, then any meaning that an exegete offered for
them would be acceptable. His rationale for this is that issues deter-
mined by independent inquiry (ijtihddiyya) do not earn punishment
or blame. Blame and punishment are only assigned to the erroneous
application of independent inquiry to the fundamental principles of
religion. Since Q. 3:7 clearly identifies those who misinterpret the
ambiguous verses of the Qur'an as deserving God’s condemnation,
the ambiguous verses must therefore deal with the fundamental prin-
ciples of religion; it is clear that what Jishumi intends by the ‘funda-
mental principles of religion’ is the theological system of Mu‘tazilism,
the five principles (al-usil al-khamsa).26

This dynamic relationship between evident and ambiguous reflects
a major aspect of the Mu'tazili approach to Qur'anic hermeneutics.
One might be tempted to call it tafsir al-Qur’an bi'l-Qur’an (using
verses of the Qur’an to explain other verses). But this would not be
entirely accurate, in the sense that, as seen in countless cases in the
Tahdhib as well as in examples from other Mu'tazili exegeses, evi-
dence beyond the Qur’an, such as Arabic poetry, language syntax and
rhetoric, is often brought in by exegetes to help identify and explain
the ambiguous verses. Even so, to link the ambiguous verses to the
fundamental principles of religion has enormous implications. It is
as if the soundness of the fundamental principles of religion requires
constant inquiry into the meaning of a set of Qur'anic verses without
which the Qur’an is not fully understood and one’s belief is defective.
This is why the Mu'tazila, more than any other group, were attracted
to the genre of mutashabih al-Qur’an (books and treatises on the
ambiguous verses of the Qur'an), and that was precisely because it
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allowed them to identify the ambiguous verses, but more importantly
to offer the ‘true’ interpretation of these verses in a way that helps
them determine and validate the tenets of their theological system.2”

Another important point about Jishumi's methodology and
approach to fafsir with respect to categories 5, 7 and 8, is that, unlike
categories 1-4 and 6, the exegete is not restricted by the range of opin-
ions reached by earlier scholars. If that were the case, God would have
revealed the Qur'an in evident verses only. That God chose to reveal
the Qur'an in evident and ambiguous verses mandates that one steer
clear of the imitation of early traditions and opinions. After all, schol-
ars are under obligation (taklif) to labour to understand the Qur'an.
Surely, Jishumi recognises that later exegetes might reach the same
conclusions as earlier ones, but that is not the result of imitation. It is
rather the result of the application of the individual exegete’s rational
inquiry and the range of talents and skills he possesses. This is also
why Jishumi raises the point about the enormous value of scholars
and that they are under an obligation, because their rational inquiry
enables them to determine the proper meaning of the ambiguous
verses, and once they have they are bound to believe and follow it, as
well as disseminate it to others.2?

A final point regarding Jishumi’s methodology and approach to
tafsir is that he understood Qur’anic exegesis as a battlefield, where the
exegete fights his opponents over their misinterpretation of scripture.
It is not a passive process in which the exegete simply proposes the
meanings of the Qur'anic verses. Rather, it is an opportunity to rein-
force and embolden one’s position and point to the opponents’ falla-
cies. There is no doubt that this is reflective of a major feature of the
Mu'tazili tradition of Qur'anic exegesis that we also encounter in other
Mu'tazili tafsirs. We come across it in the earlier al-Jami‘ al-kabir by
Rummani, who stipulates in the introduction that scriptural exegesis
mandates that the exegete demonstrates the invalidity of the views of
those who misinterpret the Qur'an (i.e. the opponents of the
Mu'tazila),?® and repeatedly points these out in the actual tafsir sec-
tions.*® We also come across it in Tafsir al-kashshaf by Zamakhshari,
who does not miss an opportunity to boast about the solid beliefs of
the Mu'tazila as anchored in the proper interpretation of revelation as
opposed to the unfounded ‘misinterpretation’ of the adversaries.!
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Jishumi's Hermeneutical System Applied
In order to understand how Jishumi actually applies his hermeneuti-

cal system and exegetical methodology, I will examine his section on
Q. 68:33-43,32 which reads as follows:

Q.68:33  Such is Our torment, but the torment of the hereafter is
far more (akbar) grievous, if only they knew.
Q.68:34  To the pious (inna li'l-muttagin) shall be granted
Gardens of Bliss, near their Lord.

Q.68:35 Are Weto treat Muslims as We treat villains?

Q.68:36 What makes you judge in this manner?

Q. 68:37  Ordo you possess a Book which you study,

Q. 68:38 and wherein you are promised (inna lakum fihi) what-
ever you choose?

Q.68:39  Ordo you possess a solemn oath from Us, lasting till the
Day of Resurrection, that (inna) yours it is to judge
(talikumin)?

Q. 68:40 Ask them: which of them will vouch (za‘im) for this?

Q.68:41 Ordo they have partners? Let them produce their part-
ners if they speak the truth,

Q.68:42 A Day shall come when terror (saq) is revealed
{yukshaf), and they are summoned to bow down, but
cannot:

Q. 68:43  their eyes crestfallen, overcome (tarhaquhum) with
degradation. They had once been summoned to bow
down, when still carefree.®

Jishumi first discusses the category of reading (al-girda’a), where he
indicates that there is a disagreement over the pronunciation of the
verb y-k-sh-f (reveal) in Q. 68:42. The majority of scholars read it as
yukshafu, that is yawma yukshafu ‘an sagin (a day when sdq is
revealed), where the agent is unknown. But ‘Abd Allih Ibn ‘Abbas
(d. 68/687) read the verb as takshifu, to mean takshifu'l-qiyamatu ‘an
saqihda (the Day of Resurrection shall reveal its sdq), al-Hasan [al-Bagri]
read it similarly, except that he rendered the verb as tukshifu.

After that, Jishumi engages the aspects of lexicology (al-lugha),
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where he explains the philological origins of certain terms: akbar (far
more, Q. 68:33); al-hukm (restraining/forbidding corruption, Q.
68:39); al-za‘im (guarantee, Q. 68:40); al-sdq (leg/stalk, Q. 68:42);
kashf al-saq (usher violently, Q. 68:42); rahagqa, overcome/reach ado-
lescence, Q. 68:43). One issue seems to preoccupy Jishumi’s mind: his
eagerness to explain the etymology of the expression kashf al-saq (lit.,
‘to reveal aleg’). He argues that it is an idiomatic expression that indi-
cates the severity of a given situation that would be similar to a serious
task requiring one to hitch up his robe in order to engage it, hence
showing his leg. Jishumi then digresses into an interesting explana-
tion regarding delivering a she-camel, quoting the Mu'tazili exegete
Abi Muslim al-Isfahani (d. 322/933):

the proper way to deliver the calf of a she-camel from its uterus is
for the man to reach in his hand and pull it out - he who does that
is called mudhammir [lit., he who inserts his hand in the she-camel].
They [the Arabs] considered it a good omen if the calf was female
and the head came out before the leg. But if it was the other way, that
is the leg (sdq) came out before the head and the calf was male, they
considered it a bad omen and were disturbed by it.

Following that comes the section of grammatical syntax (al-i‘rab),
where Jishumi discusses the reasons why in Q. 68:34, 38 and 39 the
particle inna (that) appears in this form and not in the usual anna
form. Jishumi explains this on the basis of three grammatical condi-
tions: 1) if it is at the beginning of the sentence, 2) if it directly follows
the verb gala (say), or 3) if it is governed by the particle la which
comes after it, such as in and God knows that you are His Messenger
(innaka la-rasiluhu) (Q. 63:1), and We know you are grieved (innahu
la-yahzunuka) by what they say (Q. 6:33).

Then comes the section of occasion of revelation (sabab al-nuzal),
where Jishumi says that the verse Are We to treat Muslims as We treat
villains? (Q. 68:35) was revealed to answer ‘Utba b. Rabi‘a,* who said:
‘If what Muhammad claims is true, we are surely better than him in the
hereafter.’ Jishumi comments that ‘Utba said this either out of a con-
viction that he was right or to entice his supporters. As for the verse:
They had once been summoned to bow down, when still carefree (Q.
68:43), Jishumi quotes Ka'b al-Ahbar (d. c. 31/651), who converted to
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Islam and came to Medina after the death of Muhammad, that it was
revealed against those who missed the Friday prayers.

In the category of meaning (al-ma‘na), Jishumi focuses on several
issues. First he addresses the meaning of the expression ‘Such is Our
torment’ (Q. 68:33), which, according to Aba ‘Ali al-Jubba’i, means
‘the torment in this world that God inflicts on transgressors’. But
according to Isfahani, the expression informs us that the group
addressed in these verses will receive the same fate as those who in
previous times were tormented for similar transgressions. Jishumi
also states that Q. 68:33 is addressed to Muhammad to warn the rich
members of his community not to withhold the rights of the poor; if
they do, God will bring upon them torment. But then Jishumi
acknowledges a paradox:

]

How can torment be stipulated for that [conduct] when God had
said [a few verses earlier]: ‘kama balawnad’ (lit., as We afflicted)
[Q. 68:17]? We say that ‘We afflicted’ indicates the obligation (taklif)
to show gratitude [to God for His graces] and give to the poor their
rights. Since they had not done so, they were punished by wanton-
ness (al-hdja). Hence punishment is for the action of the human-
being and not Almighty God's.

Here, Jishumi is clarifying the meaning of the phrase ‘We afflicted’,
acknowledging thus a seeming contradiction between Q. 68:33 and
Q. 68:17; God enacting torment on a group of people for actions that
He had already afflicted them with. But, as a Mu'tazili, he argues
against such an understanding on the grounds that Q. 68:17 only sets
up a commandment: ‘the affliction is actually the obligation (al-taklif)
to thank God [for one’s good fortunes] and give charity to the poor.’
Those who do not act on this obligation have violated God’s com-
mandment and are therefore tormented.

Then he discusses the meanings of other terms and expressions.
One interesting case is the expression ‘partners’ (shuraka’) in the verse
Or do they have partners? Let them produce their partners if they speak
the truth (Q. 68:41). According to Jishumi, ‘partners’ could mean any
of the following: leaders, witnesses, idols, or fellow unbelievers. Let
them produce their partners if they speak the truth is therefore rhetor-
ical and means that, on the Day of Resurrection, they will be incapable
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of providing witnesses to testify on their behalf; this therefore
invalidates all arguments that equate between the Muslim (al-muslim)
and the villain (al-mujrim).

Jishumi also explains that the expression a sdq is revealed (yawma

yukshafu ‘an saqgin) indicates the horror (hawl) of that Day, in the
sense that no human has ever experienced so horrifica day as the Day
of Resurrection, which, according to Isfahini, ‘is the last day of this
world and the first day of Resurrection’.3> If we recall Jishumi’s point
in the intreduction that "the literal has a priority unless there is com-
pelling evidence that it is more appropriate to follow the metaphor’,
then it becomes clear that, according to him, the term sdq in this case
cannot be accepted as indicating the meaning of the literal, namely
‘leg’. Jishumi already gave the word sdq a serious examination under
the category of lexicology, where he acknowledges that, ‘sdq is a well-
known limb of a being’s body; it is called sdq because the body stands
on it’. So he is aware that the most common meaning of the word sag
is ‘leg’. But in Q. 68:42, it cannot mean ‘leg’ because the expression a
siq is revealed is used by the Arabs to indicate the gravity of a situa-
tion. For that end, Jishumi lists two lines of poetry which prove that
the term sdq, when used in expressions such as the war revealed its
sdq, indicates the terrors of war, as in She (war) revealed to them its
terror (saq)/and evil became manifest. But Jishumi does not tell us yet
why the metaphor and not the literal in the word saq must be adopted
{and what the implications or dangers are of choosing the literal). He
keeps this for the section on evidences and decrees, as we will see
below.

After that, Jishumi moves to the category of evidences and decrees
(al-adilla wa'l-ahkam). Since he provides a very important discussion
that unveils crucial aspects of the application and implication of his
hermeneutical system and methodology, I am providing here the
translation of the entire section:

His saying Such is Our torment (ka-dhalika'l-‘adhdb) indicates the
offense of transgression. It also indicates that the misfortunes of this
world might be a punishment, which is the opinion of Abu ‘Al
[al-Jubba'i]. As for Aba Hashim [al-Jubba'i], this can either be a
hardship or benevolence, for God had said as We afflicted (kama
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balawna), which we have explained what was said about it [earlier].
His saying To the pious (li'l-muttagin) indicates several things,
among them: that Paradise is reached by piety, contrary to the argu-
ment of the Postponers; that the Muslim and villain are legal nouns,
the first is a praise and the second is a rebuke; that these two descrip-
tions are contradictory, and are not equal, contrary to the argument
of the Postponers (al-murji’a);*® that the [deceptive] obedience of
the villain leads him astray; that it is not proper to equate between
them, for He said, What makes you judge in this manner? which con-
tradicts the arguments of the Compulsionists (al-mujbira)® that it
is permissible to equate between them and that the villain can
indeed be preferred over the Muslim on the grounds that if He
created belief and unbelief, it would then follow that they are to be
equated similarly to the white and black [as colours]; that punish-
ment applies to the villain who is the sinner, contrary to the argu-
ment of some; that His punishment is eternal, for if it stops, it would
be at one point as if it was not; that what they have done is misguid-
ance [on their part] and not [the result of] God's judgement, for that
He said [What makes] you judge in this manner? [Q. 68:36]; that
conviction must derive from proof, for that He asked them to
provide a proof and a book.

His saying a sdq is revealed [Q. 68:42] indicates the horrors of the
Day of Resurrection, and that they are asked to prostrate as a rebuke
[for them] and not as a [request for[ worship. It also indicates that
they were physically capable of prostrating while in this world,
seeing that otherwise the composition of speech (nazm al-kalam)
does not make sense, therefore annulling the argument of the
Compulsionists regarding the created being and human capability
(al-istita‘a). As for what the [Sunni] traditionists (al-hashwiyya)
relate - a long story whose central theme is that every faction goes to
Hell with its deities, and only the monotheists remain. God
Almighty will ask them: “Whom did you worship?’ They will reply:
*We worshipped God.” He will then appear to them in a form other
than His form, but they will not recognise Him. He will ask them:
‘Is there between you and Him a sign?’ They will reply: ‘Yes.” He will
then reveal His leg (saq), and they will fall down [on their knees] in
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prostration - it is a scheme from the heretics (al-mulhida), because
God has no form and it is impossible for Him to have body parts or
assume forms. They {the hashwiyya] are so irrational that they
contend that Satan assumes forms, and then describe their deity
{God][ as assuming forms too. For what does it mean to say ‘leg’
when there is neither foot nor thigh? And if they establish the exis-
tence of these body parts, then it is a body, and one wonders how
this group deny anthropomorphism and then relate a story like this
one without interpreting (ta’wil) it and also relate what contradicts
it. May God be immensely exalted above that.

In this section on the evidences and decrees of Q. 68:33-43, it is clear
that Jishumi is concerned with two major issues. The first issue is the
offense committed against God’s commandments and what that
entails. He is clearly defending the Mu'tazili belief that humans are
the creators of their own actions, and when God foretells their punish-
ment, He is not indicating that He is preordaining their transgres-
sions. Otherwise, it would be absurd that God would punish humans
for what He compelled them to do. Incidentally, Jishumi acknowl-
edges that the Mu'tazila consider punishments to be also in this world:
‘the misfortunes of this world might be a punishment, which is the
opinian of Abu ‘Al [al-Jubba’i].” These issues are raised by Jishumi
in order to affirm the veracity of the Mu'tazili beliefs and to point out
the absurdity of the views of the opponents. For instance, Muslims
and villains are two categories that cannot be placed on the same level;
the first is praise for those who follow God’s commandments, and the
second is a rebuke for those who violate them. So the Postponers
(al-murji’a) are wrong when they say that those who transgress

against God can still be admitted to Paradise: ‘Paradise is reached by
piety.’ They are also wrong when they say that the Muslim sinner is
still a Muslim: ‘the two descriptions are contradictory.’ Similarly, the

argument of the Compulsionists (al-mujbira), that it is possible to

equate those who violate God’s commandments with those who abide

by them or prefer the latter over the former on the grounds that God
predestined their actions, is invalid. Tafsir in this case is the
battlefield where the exegete not only reveals the evidences and
decrees that are communicated in the Qur'an so that the beliefs
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and commandments are known to the Muslims, but also points out
the fallacies to which those who allegedly misinterpret the Qur’an are
exposed.

The second major issue that preoccupies Jishumi is the challenging
expression ‘a sdq is revealed'. One anticipates that he will definitely
address it in this section given that the word saq literally means ‘leg’,
and he twice before addresses it under the categories of lexicology and
meaning, but does not go into the implications of accepting the literal
meaning. For Jishumi, sdq is revealed cannot mean that a physical leg
will be revealed on the Day of Resurrection, rather, the expression
denotes the terror of the Day of Resurrection. Since the understand-
ing of the expression has a tremendous theological implication,
Jishumi feels obliged to address his opponents’ understanding of the
phrase, in order to refute them. The hashwiyya, which is a blanket ref-
erence to several traditionalist Sunni groups from the time, say that it
is actually God'’s leg which He will show to the believers on the Day
of Resurrection,3® as if God here is revealing Himself for the first time
to those who have worshipped Him through the ages. So one is not
surprised to see that Jishumi is enraged about the story they report-
edly relate regarding the circumstances of God’s revealing His leg on
the Day of Resurrection. He argues that it was an idea that ‘the
heretics’ (al-mulhida) have introduced to corrupt Islam. Obviously,
Jishumi and the Mu'tazila utterly reject anthropomorphism: not only
in that God has no form, but in that it is impossible for Him to reveal
Himself in a form or assume a form. Hence, the literal meaning of saq
is to be dismissed, and instead, the exegete must adopt its metaphor,
namely, ‘terror’.

Jishumi does not include sections for the categories of composi-
tional structure (al-nazm) or messages and narratives (al-akhbar
wa’l-gisas), suggesting that there is nothing of substance that can be
said about them with respect to Q. 68:33-43.

Conclusion

The introduction of the Tahdhib, despite its relative brevity, provides
us with valuable information on the approach, methodology and
hermeneutical system that Jishumi adopts for the interpretation of the
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Qur'an. Most importantly, Jishumi conceptualises exegesis to revolve
around eight hermeneutical categories. This is not an idea original to
him, but there is no doubt that, on the basis of available textual evi-
dence, he is the first Mu'tazili exegete to structure his tafsir in meticu-
lous order according to his hermeneutical system. This system
comprises five categories that the exegete has to relate exactly in the way
they have already been verified and established by the consensus of
earlier exegetes; they are the four aspects of the language of the Qurianic
text and chronology of its verses: reading, lexicology, grammatical
syntax, compositional structure, and occasion of revelation. The
remaining categories represent a field in which the exegete, as being
under an obligation, has to demonstrate his own ability at rational
inquiry to dislodge the meanings and implications of the text; hence
Jishumi's insistence that exegesis is a dynamic and ongoing process.
But the introduction does not hold all the answers to Jishumi’s
approach and methedology. Itis in the actual tafsir that we encounter
additional reflections regarding his methodology and hermeneutical
principles and see them in actual application. We also come across
instances where he offers valuable reflections about the function of
Qur’anic exegesis as, on the one hand, legitimising and empowering
certain beliefs and doctrines (in Jishumi's view, they are the beliefs
and doctrines of the Mu'tazila), and, on the other hand, exposing
erroneous ones (those of the Mu'tazila's many opponents).

NOTES

1 Studies that address the Mu'tazili tafsir tradition include Mustafa al-tuwayni,
Minhaj al-Zamakhshari fi tajsir al-Qur'dn wa bayan i'jazil (Cairo, 1959); idem,
Muadiiris al-tafsir al-qur'ani (Alexandria, 1992}, pp. 107-17; 'Adnan Zarzar, Al-
Hakim al-Jushami wa manhajult fi tafsir al-Qur’an (Beirut, 1971); Mazher-Ud-Din
Siddiqi, ‘Some Aspects of the Mu'tazili Interpretation of the Que'an’, Islamic Stucies
2,n0. 1 (1963), pp. 95-120; Rosalind W, Gwytine, “The Tafsir of Abi ' Alial-Jubbi'i;
First Steps toward a Reconstruction, with Texts, Translation, Biographical
Introduction and Analytical Essay’ (Unpublished PhD Dissertation, University of
Washington, 1982): Daniel Gimaret, Une lectire s tazilite du Coran: Le tafsir
o' Alii “Ali al-Djubba’i (m. 303/915) particllement reconstitud & partir de ses citateurs
{Louvain and Paris, 1994); Siahh al-Ghamidi, al-Masia'il al-i‘tiziliyya ji tafsir al-
Kashshaf It'l-Zamakhshari fi daw’ ma warada fi Kital al-Intisaf1i-1ba ol Munayyir:
‘argd wet naged, 2 vols. (H'il, 1998); Andrew ). Lane, A Traditional Mu'tazilite Qur'in
Commentary: The Kashshaf of Jir Allah al-Zamakhishari (o, 538/114.) (Leiden and
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Boston, 2006); Suteiman A. Mourad, ‘1bn al-Khallal al-Basri (d. after 377/988) and
His (Euvre on the Problematic Verses of the Qur'an, Kitdb al-Radd “ala al-jabriyya
al-quedariyya (Refutation of the Predestinarian Compulsionists)’, in Camilla
Adang, Sabine Schmidtke, and David Sklare, eds,, A Common Rationality:
M tazilisng in Istam and Judaism (Wirzburg, 2008}, pp. 81-99; idem, “The
Survival of the Mu'tazila Tradition of Qur'anic Exegesis in Shi'i and Sunni tafasir’,
Jorrnal of Qur'anic Studivs 12 (2010}, pp. 83-108; Bruce G. Fudge. Qur'anic
Hermenentics: al-Tabrisi and the Craft of Commentary (London and New York,
2011), pp. 114-42; and Alena Kulinich, ‘Representing “a Blameworthy Tafsir™
Mu'tazilite Exegeticat Tradition in al-Jami' fi tafsir al-Qur'an of "Ali ibn ‘lsn_
al-Rummani (d. 384/994)’, (Unpublished PhD Dissertation, SOAS University of
London, (2012).

In another recension, the Taltdhib exists in 18 volumes,

A comprehensive study to identify the hermeneutical system that Zamakhshari
adopts in al-Kashshafis sull lacking,

Q. 26:195. All translations of the Qur'an are based on The Qur'an, tr. Tarif Khalidi
{New York, 2008); if an expression needs clarification, | provide it between
brackets.

Q. 17:35and Q. 26:182.

Q. 21:104. See also Q. 11:82, Q. 15:7d and Q. 105:4,

Jishumi does not include any text under the eighth section of his introduction.
For an example of this trend in tafsir, see Walid A. Saleh, The Formation of the
Classical Tatsiv Tradition: The Qur'an Connentary of al-Tha'lubi (d, 427/1035)
(Leiden, 2004), p. 68.

“The translation of any of these concepts is not an easy task. Here, for instance,
reading (yira’a) is 1o be understood in the sense of correct pronunciation and
orthography.

For an examination and analysis of Tha‘labi’s theoretical hermeneutical approach,
see Saleh, Formation, pp. 77-99.

One can even see an carlier unrefined system presented by Aba Ja'lar Muhammad
b. Jarir al-Tabari (d. 3104923}, who raises some of the hermeneutical issues that
are much more elaborate in the introductions of Tha'labi and Jishumi: see al-
Tabari, fini* al-bayan Ji ta'wil al-Qur'an (Beirut, 1999), vol. |, pp. 28-66.

See fosel van Ess, Ungeniitzte Texte zur Karramiya: Eine Materialsamminng
(Heidelberg, 1980), pp. -41-55.

For the identification of this fafsir as the work of ibn Bistim, see Fasan Angiri
Qummi, ‘Mulahazat-i chand dar bara-yi mirath-i barja-manda-yi karramiyya’,
Kitdb-i mah-i Din 56-7 (1381 $h./2002), p. 80; and Claude Gilliot, ‘Les Histoires
des Prophiétes dal-Ta'labi. Seurces et Traductions’, Oriente Modernb 89, no. 2
(2009}, p. 347, n. 108, Saleh has raised the possibility that Tha'labi's hermeneutical
system could have been borrowed from the one developed by the Karrami school
of exegesis as cited in the Karrami tafsir: sce Saleh, Formation, pp. 88-9. However,
since bn Bistam is of the same generation as Tha'labi, the direction of influence is
once again unclear. _

See Muhammad b, al-Hasan al-Tasi (Shaykh al Ta'ifa), al-Tibyan fi tafsiral-Qur'dn,
ed. Alimad Qasir al-' Amili (Beirut, n.d.), vol. 1, p. 2. On a few occasions, Tasi addsa
category that he calls al-ligja, which essentially argues for the validity ofa particular
choice ol a reading or grammatical point, and in some cases for a text’s inclusion in a
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sura or proper division of a verse. Abii "Ali al-Fadl (d. 548/1154) also adopts this
system in his Majma’ al-baydn fi tafsir al-Qur’dn, ed. Hashim al-Mahallati (Beirut,
2005), in which it is clear that he was influenced by Tasl and Jishumi. On Tabrisi
and his tafsir, see Fudge, Qur'anic Hermeneutics. On Tabrisi's reliance on
Jishumi's Tahdhib, see also Suleiman A. Mourad, “The Survival of the Mu'tazila
Tradition of Qur'anic Exegesis in Shi'i and Sunni tafisir’, Journal of Qur'anic
Studies 12 (2010), pp. 83-108.

See, for example, Tiisi’s acknowledgment that the best two tafsir works that he saw
were those by the Mu'tazili exegetes Abii Muslim al-Isfahini (d. 322/933) and ‘Ali
b. 'Isi al-Rummani (d. 384/994): Tasi, al-Tibyan, vol. I, pp. 1-2.

‘Alib. ‘Isd al-Rummani, al-Jami* al-kabir (MS Or. 9408, British Library, London),
fol. 5a. [ am thankful to Alena Kulinich of the School of Oriental and African
Studies, University of London, for bringing this to my attention and providing me
with a transcription of Rummani's introduction.

Jishumi hails from Khurisan; precisely from the town of Jishum, near the city of
Bayhagq, located to the southeast of Nishapur, at that time Khurasan's capital city.
Since Jishumi also preserves and often documents the authorship of particular
views regarding the interpretation of Qur'anic verses by Mu'tazili exegetes before
him, such as Abua 'Ali al-Jubbi’i (d. 303/915), Abi'l-Qdsim al-Ka'bi al-Balkhi (d.
319/931), Abit Muslim al-Isfahani (d. 322/934), "Ali b. ‘lsi al-Rummani (d.
384/994), and al-Qadi ‘Abd al-Jabbar (d. 415/1024), he could not have been simply
copying from an earlier Mu'tazili source. Jishumi’s Tahdhib represents a valuable
source that allows for the reconstruction, however partially, of their lost tafsirs. It
is worth noting here that Jishumi seems to copy directly from Rummani,
invariably without acknowledgment, but he rearranges Rummani’s material -
which the latter presented in an argumentative question and answer style - to
strictly fit the eight categories of his hermeneutical system.

For this hadith, see the extensive discussion in Tabari, Jami' al-bayan, vol. I, pp.
35-52. Tabari himself takes the opposite position that altruf means not readings
but categories (ma'dni): commands (amr), prohibitions (nahi), promises of
reward {wa'd), and threats of punishment (wa'id}, argumentations (jadal), narra-

tives (gisas), and parables (mathal). See Tabari, Jami' al-bayan, vol. I, pp. 46-8,
See also Tusi, al-Tibyan, vol. I, pp. 7-9.

On the issue of reading (giri'a) and tafsir, see Ramzi Baalbaki, ‘The Treatment of
Qird’at by the Second and Third Century Grammarians’, in Andrew Rippin, ed.,
The Qur'an: Formative Interpretation (Aldershot, 1999), pp. 159-80.

That the Qur'an includes no foreign expressions had been argued since the
second/eighth century by such scholars as the philolbgist Abii 'Ubayda Ma‘mar b.

al-Muthanni (d. 210/825) in his Majdz al-Qur'ds and the jurist Muhammad b. Idris
al-Shafi‘i (d. 204/820) in his al-Risdla: see Andrew Rippin, ‘Syriac in the Qur'an:

Classical Muslim Theories', in Gabriel S. Reynolds, ed., The Qur'dn in Its Historical
Context (London and New York, 2008), pp. 249-61, at p. 251. For a classical example,
see the extensive discussion in Tabari, Jami* al-bayin, vol. 1, pp. 35-52.

For Jishumi's comment on Q. 12.31 see al-Tahdhib, MS Hashimi ($a'da, Yemen,
copied 782/1380), fol. 132b. (The volume covers from Q. 10: 57 to Q. 14: 47.)

See for example the discussion about allowing variant readings and the insertion of
words into the text of the Qur'an by some early Twelver-Shi'i exegetes in Meir M.

Bar Asher, Scripture and Exegesis in Early Imdmi Shiism (Leiden, 1999), pp. 101-4,
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Q. 3:7 reads: It is He who sent down the Book upon you. In il are verses precise in
meaning (muhkamt): these are the very heart of the Baok. Others are ambiguous
{mutashabihat). Those in whose heart is waywardness pursue what is ambiguous
therein, seeking discord and seeking to unravel its interpretation, But none knows
its interpretation save God |optional stop] and those deeply rooted in knowledge
say: 'We believe in it. All is from our Lord.” Yet none remembers save those possessed
of minds. This verse has been the subject of debate not only regarding its meaning,
but also the way it should be read, and the translation by Khalidi has been slightly
modified here to reflect this. Notable among the problems is the issue of whether
God and the deeply rooted in knowledge are meant as one group who understand
the meaning of the ambiguous verses, or whether only God possesses this
understanding and the deeply rooted in knowledge admit the limitations of their
knowledge. The Mu'tazili favoured the former interpretation, since they
considered themselves the deeply rooted in knowledge. See Leah Kinberg,
‘Mublikamat and Mutashabihat (Koran 3/7): Implication of a Koranic Pair of
Terms in Medieval Exegesis’, Arabica 35 (1988), pp. 143-72; idem, ‘Ambiguous’,
EQ, vol. I, pp. 70-7; and Stefan Wild, "The Self-Referentiality of the Qur'an: Sura
3:7 as an Exegetical Challenge', in Jane D. McAuliffe, Barry D. Walfish and Joseph
W. Goering, eds., With Reverence for the Word: Medieval Scriptural Exegesis in
Judaism, Christianity, and Islam (Oxford and New York, 2003), pp. 422-36.

For the Arabic text, see Mourad, ‘The Revealed Text', p. 393.

These are: 1) God’s Oneness (al-tawhid), 2) God's justice (al-“adl), 3) commandmg
right and forbidding wrong (al-amr bi'l-ma’riif wa'l-nahi “an al-munkar), 4) the
intermediate position (al-manzila bayn al-manzilatayn) and 5) reward and
punishment (al-wa'd wa'l-wa'id).

Of the many Mu'tazili works on this genre, two books have survived: Ibn al-Khallal
al-Bagri (d. after 377/988) and al-Qadi ‘Abd al-Jabbar. On Ibn al-Khallil's
Mutashdbih, see Mourad, ‘Ibn al-Khallil al-Basri'. We also have a number of short
epistles that address this topic, such as the Risala fi -hiddya wa'l-daldla by al-$ahib
b. “Abbad (d. 385/995), in which Sahib lists the names of six Mu'tazili theologians
who also wrote on the ambiguous verses of the Qur'an. See al-$ahib b. ‘Abbid,
Risala fi'l-hidiya wa'l-dalala, ed. Husayn Mahfaz (Tehran, 1955). The ‘Epistle to
Caliph "Abd al-Malik’, with its pseudepigraphal attribution to al-Hasan al-Bagri
(d. 110/728), also fits into this genre. See Suleiman A. Mourad, Early Islam between
Myth and History: al-Hasan al-Bagri (d. 110H/728CE) and the Formation of His
Legacy in Classical Islamic Scholarship (Leiden, 2005), pp. 176-239.

Here Jishumi echoes an earlier Mu'tazili position by ‘Abd al-Jabbar, that God
specifically denoted the deeply rooted in knowledge as capable of understanding the
ambiguous verses of the Qur'an: see al-Qadi 'Abd al-Jabbar b. Ahmad al-Asadibadi,
Mutashabih al-Qur'an, ed. "Adnan Zarzir, 2 vols. (Cairo, 1969), p. 15.

See Rummiani, al-Jami" al-kabir (MS Or. 9408, British Library, London), fol. 5a.
For example, his comment on Q. 3:57, in which he says that the verse proves the
invalidity of the views of the Predestinarian Compulsionists (al-Mujbira):
Rummani, al-Jami* al-kabir (MS 6523, Bibliothéque Nationale de France, Paris),
fol. 6b.

See for example the discussion on Q. 5:64 in Mahmiid b. ‘Umar Zamakhshari,
Tafsir al-kashshdf, ed. Muhammad Shahin (Beirut, 1995}, vol. 1, pp. 641-2.

For the Arabic text of Jishumi’s section on Q. 68:33-43, see Appendix IL.
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33 The transliterated Arabic phrases are additions to Khalidi's translation, as is the
inclusion of every verse number.

34 'Utba b. Rabi‘a was one of Muhammad’s chief Meccan opponents, and was killed
in the battle of Badr in 624: On him, see Arent Jan Wensinck, “Utba b. Rabi‘a’ in
EPR,vol. X, p.944.

35 In Islamic scholarship, the expression yawm al-giyama means the Day of
Resurrection, which implies the resurrection of the dead for Judgement,

36 On the Murji'a, see Wilferd Madelung, ‘Murdji'a’, ER2, vol. VII, pp. 605-7.

37 The term Mujbira, from jabr (meaning compulsion), is a blanket term used by the
Mu'tazila to refer to the believers in predestination, which included the Ash'aris:
see W. Montgomery Watt, ‘Djabriyya’, EF, vol. I1, p. 365.

38 For a range of these views, see Tabari, Jami' al-baydn, vol. XII, pp. 198-200; and
Abi Ishaq Ahmad al- Tha'labi, al-Kashf wa'l-baydn fi tafsir al-Qur'an, ed. Sayyid
Kasrawi Hasan (Beirut, 2004), vol. VI, pp. 259-62.
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Notes on the Arabic Texts

APPENDIX I: The Arabic Text of Jishumi's Introduction to the
Tahdhib (starting on p. 137)

The edition of Jishumi's introduction to the Tahdhib fi tafsir al-
Qur’an is prepared on the basis of three manuscripts. The base text
derives from MS OR 2583 from Leiden University Library (referred
to in the edition with the letter lam (| ). The manuscript is identified
as the first volume of the work and dates to 650/1252. The introduc-
tion is found on folios 1b-2a. MS OR 2583 is the only manuscript in
my possession that contains the entire text of the introduction of the
Tahdhib; the other manuscripts have all or part of the introduction
missing due to damage or loss of some folios. The other two manu-
scripts were used to verify the text and differences are noted in the
footnotes, where their extant endpoint is also given. They are the
manuscript of the first volume from Ayatollah Kalbayikani Library in
Qumm (fols. 1b-3a), referred to in this edition with the letter kaf (s} ),
which dates to 651/1254, and manuscript MS Arabo 1064 from the
Vatican Library (<2), which dates to possibly the second half of the
sixth/twelfth century (fols. 1a-2a).

APPENDIX II: Section on Sirat al-Qalam, Verses 33-43, from
Jishumi's Tahdhib (starting on p. 133)

This edition of the section on Q. 68:33-43 from Jushami's al-Tahdhib
fi tafsir al-Qur’an has been made using two manuscripts:

a) The edition js'based on an unidentified manuscript from a private
collection in Yemen. The section edited here falls on folios 38b-40b.
(The volume covers from Q. 62:4 to Q. 113:5.) I want to thank Ahmad
S. Achtar from Heythrop College, University of London, for provid-
ing me with a copy of this manuscript. ;

b) Variants have been annotated using MS 3746, Mar'ashi Library,
Qumm, dated 678/1279 (designated as the letter mim, f)' The text of
Q. 68:33-43 occupies folios 37b-39b in volume IX (which covers
from Sitrat al-Jumu‘a [Q. 62] to Siirat al-Nas [Q. 114]).
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