
		
			[image: usulutefsir_ing_600.jpg]
		

	
		
			USŪL AL-TAFSĪR

			Recep Doğan

		

	
		
			[image: ]

			New Jersey

		

	
		
			Copyright © 2014 by Tughra Books

			17 16 15 14 / 1 2 3 4

			All rights reserved. No part of this book may be reproduced or transmitted in any form or by any means, electronic or mechanical, including photocopying, recording or by any information storage and retrieval system without permission in writing from the Publisher.

			Published by Tughra Books
345 Clifton Ave., Clifton, 
NJ, 07011, USA

			www.tughrabooks.com

			Library of Congress Cataloging-in-Publication Data

			Dogan, Recep.

			Usul al-tafsir : the sciences and methodology of the Qur’an / Recep Dogan.

			pages cm
1. Qur’an--Hermeneutics. I. Title. 
BP130.2.D64 2014
297.1’226--dc23
2014007756

			Epub
Ahmet Kahramanoglu

			DIJITAL ISBN: 978-1-59784-684-4

			Printed by
Çağlayan A.Ş., Izmir - Turkey

		

	
		
			Transliteration Table

			
				
					
					
					
					
				
				
					
							
							ا = a

							ء = ‘

							ب = b

							ت = t

							 ث = th

							ج = j

						
							
							ح = ḫ

							خ = kh

							د = d

							ذ = dh

							ر = r

							ز = z

							س = s

							ش = sh

						
							
							ص = ṣ

							ض = ḏ

							ط = t

							ظ = ẕ

							ع = ‘
غ = gh

							ف = f

							ق = q
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							ل = l

							م = m

							ن = n

							ة,ه = h

							و = w

							ي = y

						
					

				
			

			Transliterations of Arabic expressions in this book are arranged according to the table below. In addition, (ū ī ā) are used for long vowels.

		

	
		
			Foreword

			The Holy Qur’ān has been a source of knowledge and wisdom for Muslims for centuries. It is the most fundamental principle of Islam, providing guidance on all aspects of life and the afterlife for those who follow it. The most important feature of the Qur’ān, which sets it apart from other religious scriptures, is that it is self-aware and has managed to preserve intact all the verses revealed over a 23-year period which were practised by the Prophet Muhammad, peace and blessings be upon him, himself. Since the early period of Islam up until the present day, Islamic civilizations have tirelessly exerted effort to understand the Divine message contained in the text of the Qur’ān contributing innumerable works of exegetical literature. Despite the protection of the classical exegesis’ in the modern period, there are many new attempts at interpreting and understanding the Qur’ān today. In particular, the broad richness of modern Muslim geography, language, culture and ethnicity has brought about a wealth of different approaches and styles of modern readings of the Qur’ān. The participation of non-Muslims in discussions regarding Qur’anic exegesis has also in recent periods broadened the field.

			Of course, the backbone of the search for a sophisticated and versatile technique is the question ‘which kind of exegetical method’ to apply. Today, the methodology of exegesis in the Islamic world is determined particularly by the works produced in the Arab world during the 19th and 20th centuries. It is impossible to ignore the strong influence of these works on later exegetical studies which have been written in almost every language spoken by Muslims. Zurqani, Subhi Salih, Dhahabi, and Manna’ Qattan are just a few of such scholars. Sadly, it should be noted that the best examples of the classic works on the methodology of exegesis such as Zarkahshi’s Burhan and Suyuti’s Itqan no longer attract the attention of modern researchers. A large amount of methodological information set forth in the introductions of the classical commentators has unfortunately almost been completely forgotten. More importantly today, Muslims who work on the methodology of exegesis in different parts of the Islamic world, do so exclusively in Arabic or in the language spoken in their country of residence. Though much effort has been exerted in understanding the Divine word, which is the reason of existence for Muslims, there still exist shortcomings in these efforts.

			Muslims now reside in almost every country of our globalized world with a growing population in the Western world. These Muslims, who are often second or third generation and fluent in the language of their resident country, study Islam through university departments of Middle Eastern Studies, Near Eastern Studies or Islamic Studies, where they can also be found working in small numbers. As the world’s global language, English has had an unparalleled impact on education materials and has undeniably dominated the language of materials produced in Islamic Studies in the modern period. However, the later adaptation of Muslim communities to the academic field, as well as the prior existence of inadequate and imitative works, necessitates the need for new works to give new breath to the discipline. This is especially true when it comes to a multi-faceted scripture such as the Qur’ān, the need for works which provide a more in-depth and comprehensive method of understanding is unavoidable. As I see it, the existing works of Muslim scholars which fill an important gap in the topic of exegetical methods are limited in content and few in number. The works of some non-Muslims, however, give the feeling of manipulation due to certain deductions in their approaches to the Qur’ān. As a result, their works are far from satisfying for Muslims.

			For this reason, a study that is conscious of Islamic sensitivity, rich and comprehensive in terms of content and understandable in terms of methodology is urgently needed. This valuable work on the methodology of exegesis by Dr. Recep Doğan, meets and exceeds these criteria and will serve as an important measure for future works in this area. With his expertise in the history and exegesis of the Qur’ān, as well as his familiarity and comprehensive understanding of Islamic disciplines, Dr. Doğan has managed to combine both classical and modern acquis. Those who benefit from this study will witness a centuries-old tradition at the same time learning modern developments and formations. Dr. Doğan displays a clear procedure for his readers with his method of explanation on the continuity of Qur’anic exegesis. He at all times maintains a serious balance and builds a meaningful bridge between the past and the present through the many examples he gives. This work contains detailed information on the history of the Qur’ān, its structure and linguistic qualities and important dynamics of the methodology of exegesis such as Makkī and Madanī, asbab al-nuzul (occasion of revelation), muhkam mutashabih (clear and ambigious verses) and nasikh mansukh (abrogating and abrogated verses), etc. Dr. Doğan comprehensively explains the topics of ijaz and i’jaz which are often only briefly mentioned in other modern works on methodology. Presenting a variety of different approaches, Dr. Doğan also offers a broad range of Western approaches in reading the Qur’ān.

			Western institutes that offer and those who receive education in the ‘introduction to the Qur’ān’ or ‘approaches to the Qur’ān’ will especially appreciate this work. It will also serve as reference to those who have an interest in the field or any Muslim who wants to deepen their understanding of their Muslim identity in the light of the Qur’ān. For this reason, I thank and congratulate the architect of this work, Dr. Recep Doğan, whose work fills an important gap in its area and wish him success in future studies.

			Prof. Dr. İsmail Albayrak

		

	
		
			Preface

			The Qur’ān is the eternal speech of God; it came from the eternal One and it will continue forever. 

			God sent Messengers as a conduit between Him and humankind to relay His guidance to attain eternal life in Paradise. The Prophet Muhammad (pbuh) was the last of these Messengers and received the final revelation, the Qur’ān, on behalf of humanity. The message he conveyed is the direct word of God, unchanged and unadulterated. As he recited the revelation he ordered scribes to record it in writing and checked the accuracy by listening to it. This copy of the Qur’ān was distributed among the Companions. Over centuries, Muslims have made great efforts to preserve the Qur’ān in its original language without any alterations. It is the foundation of the religion of Islam and without it, the religion cannot be practised.

			The Qur’ān addresses the whole of humankind regardless of race or religion. It aims to guide all people to the truth without ignoring or causing injustice to anyone. The content of the Qur’ān has four main purposes and themes: demonstrating God’s existence and unity; establishing Prophethood; proving and elucidating all aspects and dimensions of the afterlife; and promulgating the worship of God and the essentials of justice. The general topics of the Qur’ān are: the principles of creed; rules to govern human life; detailed information on the resurrection and the afterlife; prescript for the worship of God; moral standards; direct and indirect scientific information; principles for the formation and decay of civilizations; the history of previous civilizations, etc. 

			Amongst its many miracles, the most distinguished miracle of the Qur’ān is in its letters, words and verses. The Qur’ān uses the Arabic alphabet to create incomparable words, verses and surah (chapters). On the surface it would appear easy to produce words and verses similar to those of the Qur’ān, but throughout history even the most accomplished and eloquent Arab poets such as Walid, Labīd, Ā’shā and Ka’b bin Zuhayr were unable to produce even similar words, let alone similar chapters. This is because the Qur’ān is a miracle and inimitable.

			To properly interpret the Qur’ān, the interpreter must realistically have a detailed knowledge of all of the Qur’anic sciences such as: the occasions of revelation (Asbāb An-Nuzūl); which verses were revealed in Mecca and which in Medina; the various forms of reading the Qur’ān (Ahruf); the abrogating and abrogated rulings and verses (Nāsikh-Mansūkh); the various classifications of the verses (Muhkam, Mutashābih, Mutlaq, Muqayyad, etc.); the inimitable style of the Qur’ān (I’jāz); the interpretation (Tafsīr); the grammatical analysis of the verses and the knowledge of the words which are no longer in common usage (Gharīb al-Qur’ān). In this book, all the related topics are covered to enable the reader to more fully understand the Qur’ān. 

			The nature of the communication between God and humankind has been a mystery since the beginning of human life on earth. God selected some of His servants (Prophets) to receive His message about His existence and unity and convey it to all humans. He endowed them with special abilities to receive this message. It is not possible to understand the method of this communication but we can understand and act on the revelation. We can use the analogy of a satellite and satellite dish to help us to understand the revelation experience. Communication is enabled via a transmitter and a receiver. The satellite dish on earth receives signals from the satellite and transforms them into meaningful images and sounds. Similarly, Prophets have the unique God-given ability to receive His revelation and convey it in a meaningful way to the rest of humankind. The method of communication however, is only known and understood by God and His Messengers. The important mission for humankind is to understand the revelation (the Qur’ān) as it was sent as a guide for every aspect of life. This book aims to cover the Qur’anic sciences to provide sufficient background for anyone who is not familiar with the Islamic sciences. 

			I praise and thank Allah, the One who gave this opportunity to me and let me serve in His way. The real success comes from Him and belongs to Him. Any defect is in this book belongs to me and for that I ask forgiveness from Allah. I pray for the Prophet (pbuh), who guided us to the straight path, explained the religion in the most exemplary way and did not leave us astray in the middle of the desert of ignorance. Finally, I would like to thank everyone who helped in the preparation of this book.

			Dr Recep Doğan

			Lecturer Centre for Islamic Sciences & Civilization (CISAC)
Faculty of Arts, Charles Sturt University

		

	
		
			CHAPTER ONE

			INTRODUCTION TO THE METHODOLOGY 
OF QUR’ANIC EXEGESIS

		

	
		
			Introduction to the Methodology 
of Qur’anic Exegesis

			1.1 Definition of Qur’anic Sciences (‘Ulūm al-Qur’ān)

			The Qur’ān is the basis for all Islamic sciences and disciplines; without it they would not exist. In the early days of Islam, religious commandments were memorised and transmitted by oral tradition rather than transcribed. Religious rules and regulations in relation to creed, worship, and daily life were stored within the memories of the early Muslims. Since religious commandments were vital issues in a Muslim’s personal and social life, scholars gave these issues priority and compiled books on religious commandments using the Qur’ān as guidance. Using the Qur’ān as their main source, Islamic jurists collected and codified books on Islamic law and its rules and principles pertaining to all fields of life, Hadith scholars (muhaddithun) established the Prophetic traditions and preserved them in collections, theologians dealt with issues concerning Muslim belief, exegetes of the Qur’ān dedicated themselves to studying its meaning and interpretation including issues that would later be called ‘Qur’anic sciences’, linguists used the Qur’ān as a base for their philological arguments, and qurrā (professionals in Qur’ān recitation)1 used it for their studies. 

			In the third century of Islam, most Islamic disciplines established their methodology (usūl). Usūl al-Tafsīr or ‘Ulūm al-Qur’ān was one such discipline established in this period. Previously, the science of the Qur’ān came under the Hadith science and was recognised as the ‘book of exegesis’ (kitāb al-tafsīr). The two were later separated and each science established its own methodology. The sciences of the Qur’ān focused on the knowledge of those sciences that had a direct relationship with the recitation, history, understanding and implementation of the Qur’ān. In order to interpret the Qur’ān, it is essential to have knowledge of many subjects including, and not limited to, a thorough knowledge of Arabic grammar, Arabic rhetoric, and principles of jurisprudence (fiqh), the various readings of the Qur’ān, the sciences of the exegesis, the Prophetic traditions and many more.

			‘Ulūm al-Qur’ān is understood by early scholars as the sciences and disciplines contained within the Qur’ān.2 The Qur’ān is an inexhaustible source of all kinds of knowledge as well as being the subject of study for exegetical works. The sciences, which are derived from the Qur’ān or applied to it, were divided by scholars into many disciplines and collectively they created the Qur’anic sciences.

			We reveal the scripture unto you as an exposition of all things3

			And with Him are the keys of the unseen; none knows them except Him. And He knows what is on the land and in the sea. Not a leaf falls but that He knows it. And no grain is there within the darkness’s of the earth and no moist or dry thing but that it is in a clear record.4

			The Qur’anic sciences primarily cover; the occasions of revelation (asbāb an-nuzūl), the verses which were revealed in Mecca or Medina, the various forms of Qur’ān reading (ahruf), the abrogating and abrogated rulings and verses (nāsikh-mansūkh), the various classifications of verses (muhkam, mutashābih, mutlaq, muqayyad, etc.), the inimitable style of the Qur’ān (i’jāz), the interpretation (tafsīr), the grammatical analysis of the verses and the knowledge of words that have fallen out of usage in modern times (gharīb al-Qur’ān). A detailed knowledge of all Qur’anic sciences is essential in order to properly interpret the Qur’ān. Therefore, to name this subject the ‘Methodology of Interpretation’ (Usūl al-Tafsīr) instead of ‘the Qur’anic sciences’ would be more befitting. 

			Although the terms ‘Usūl al-Tafsīr’ (the interpretation of the Qur’ān) and ‘Ulūm al-Qur’ān (the sciences and disciplines of the Qur’ān) are often used interchangeably, in the case of the methodology of interpretation there are some topics which are omitted or scarcely touched upon, such as the history and development of the oral and written Qur’anic scripture. As such, it is more correct to regard ‘Usūl al-Tafsīr as a subset of ‘Ulūm al-Qur’ān. Not all of the sciences related to the Qur’ān play a role in explaining its meanings, for example, the counting of the verses. The different classical authorities of Qur’anic recitation have different methods of counting the verses of each surah. The differences in these methods have no impact on the tafsīr of the Qur’ān even though they fall under ‘Ulūm al-Qur’ān.

			According to Abū Bakr b. ‘Arābī (468 – 543 A.H. / 1076 – 1148 C.E.), Qur’anic sciences encompass three areas; 1) Tawḫīd (unity and knowledge of God, His names, attributes, essential qualities, etc. within the scope of Kalām), 2) Tadhkīr (knowledge of ẕāhir (outer) and bātin (inner) meanings together with the afterlife (wā’d ‘giving good tidings’ and wa’īd ‘warnings’), paradise and hell, etc. these are the topics of Tasawwuf, 3) Aḫkām (knowledge of ḫalal (lawful) and ḫaram (unlawful) which is the topic of fiqh).5 Tabarī (224 – 310 A.H. / 838–923 C.E.), categorizes these sciences differently as tawḫīd, akhbār (reports, history) and diyānah (religiosity).6 Early scholars understood that the importance of the science is related with the importance of its content, therefore, understanding the Qur’ān is the most important study among all other Islamic sciences as the Qur’ān is prevailing and preeminent.

			Summary: Definition of Qur’anic Sciences (‘Ulūm al-Qur’ān)

			1.	The Qur’ān is the basis for all Islamic sciences.

			2.	In the early days of Islam Qur’anic knowledge was preserved and transmitted orally.

			3.	In the third century, the methodology of the Islamic disciplines was established. The Qur’anic sciences and Hadith were separated.

			4.	‘Usūl al-Tafsīr is a subset of ‘Ulūm al-Qur’ān.

			5.	Qur’anic sciences encompass three areas; tawḫīd, tadhkīr and aḫkām.

			1.2 The History of ‘Ulūm Al-Qur’ān

			There are many different words that have been used to express the Qur’anic sciences such as ‘fahm al-Qur’ān’ (comprehending the Qur’ān), ‘’ilm al-Qur’ān’ (knowledge of the Qur’ān) and ‘fiqh al-Qur’ān’ (understanding the Qur’ān). ‘Ilm al-Qur’ān (the science of the Qur’ān) was used for the first time in history by ‘Umar al-Wāqidī (130-207 A.H. / 748-822 C.E.) in his book ‘al-Rāghib Fi ‘Ilm al-Qur’ān wa Ghalat ar-Rijāl’. Unfortunately, we don’t have this book today so it is impossible to know how he discussed the notion of the Qur’anic sciences. From the early period to the present day, the works on the understanding of the Qur’ān (Usūl al-Tafsīr) are considered as one subset of the sciences of the Qur’ān (‘Ulūm al-Qur’ān). The emergence of the technical expression ‘sciences of the Qur’ān’ has been credited to the twelfth, thirteenth, and even to the beginning of the eleventh centuries. 

			‘Ilm al-Tafsīr provides the infrastructure for the mufassir (interpreter/exegete) in preparation for interpreting the Qur’ān. Usūl al-Tafsīr primarily affords the mufassir with a prescriptive step-by-step guide to interpreting the Qur’ān. ‘Ulūm al-Qur’ān is more comprehensive and contains both the ‘ilm and usūl of tafsīr. Therefore many exegeses are also called ‘Ulūm al-Qur’ān. Over time, ‘Usūl al-Tafsīr (the methodology of interpretation) gained prominence and ‘Ulūm al-Qur’ān lost its primacy. This is an example of one such shift in Qur’anic studies.

			Some scholars consider disciplines which serve purpose in the interpretation of the Qur’ān, such as Hadith, ‘Usūl al-Fiqh (the methodology of jurisprudence) and others, as part of ‘Ulūm al-Qur’ān. Other scholars expand the content covered by ‘Ulūm al-Qur’ān by including myriad disciplines within its scope. According to these scholars, disciplines such as the notion of revelation, the collection of the Qur’ān, the occasions of revelation and clear and ambiguous verses are directly related to the ‘Ulūm al-Qur’ān, but other disciplines such as jurisprudence and theology are indirectly within its scope. Additionally, social and scientific disciplines such as psychology, sociology, politics, biology, physics and medicine that are dealt with and illuminated in the Qur’ān are also to be considered as one dimension of the Qur’anic sciences.

			The historic development of ‘Ulūm al Qur’ān conjures the question of why was it developed so late. The reason for this can be extrapolated by examining Prophetic history. Prophet Muhammad (pbuh) warned his community against using their own opinion when interpreting the Qur’ān. Therefore, there were only a few Companions who were deemed qualified to undertake its interpretation. The other reason is that those early works were not under the title of ‘Ulūm al-Qur’ān. Nevertheless it is true to say that the sciences of the Qur’ān were, in fact, birthed during the time of the Prophet (pbuh) who explained the meaning of the verses and gave synonyms or explained metaphors in the verses. An example of this is when the following verse was revealed:

			They who believe and do not mix their belief with injustice, those will have security, and they are rightly guided.7

			The Companions asked: ‘O Messenger of God! Who amongst us does not do injustice?’ Their understanding was that the verse referred to those believers who did not commit any injustice, or sin. The Prophet (pbuh) replied: ‘The injustice referred to in this verse is associating partners with God’.8 

			The Companions were so enthusiastic in seeking this knowledge that they were able not only to explain the meaning of any verse in the Qur’ān, but also give its history and the cause of its revelation. Ibn Mas’ud reports: 

			I swear by Allah, besides whom there is no other god, there is no chapter in the Qur’ān that I don’t know where it was revealed. And there is not a single verse in the Qur’ān that I don’t know the reason behind its revelation. If there were any person who knew more about the Qur’ān than I know, and it was possible for me to reach him, I would ride on my camel to him to gain this knowledge.9

			The other reason pertaining to the late development of the Qur’anic sciences is that, for a long time, ta’wil and tafsīr were used interchangeably to explain the Qur’ān. There are many books of different names, attributable to early generations, that dealt with the sciences of the Qur’ān such as, I’rāb al-Qur’ān (linguistic interpretation), Ma’āni al-Qur’ān (the meanings of the words used in the verses), Wujūh wa al-Nazāir (the different meanings of one word and the different words which have the same meaning), Gharīb al-Qur’ān (strange or unusual words), Majāz al-Qur’ān (metaphoric expressions), al-Nāsikh wa al-Mansūkh (abrogating and abrogated verses), Rasm al-Muṣḫāf (the writing of the Qur’ān), etc. There are early books pertaining to the sciences of Qur’ān such as, Qatāda (118 A.H. / 726 C.E.), Mansūkh, Zuhrî (124 A.H. / 742 C.E.), an-Nāsikh wal-Mansūkh, Muslim b. Maysara al-Khurasanī (135 A.H. / 757 C.E.), al-Nāsikh wal-Mansūkh, Ata b. Abī Rabah (114 A.H. / 732 C.E.), Qarīb al-Qur’ān, Muqātil b. Sulayman (150 A.H. / 763 C.E.), al-Ashbah wal-Nazāir and Mutashābih al-Qur’ān, Musa al-Azdî al-A’war (170 A.H. / 786 C.E.) and Wujūh wal-Nazāir. It must also be mentioned that, in addition to these books, many Hadith collections, such as the Saḫīḫ Bukhari and Muslim collections, included sections on various topics of the sciences of the Qur’ān. 

			Contrary to this approach, some scholars were of the opinion that the sciences of the Qur’ān developed very late, even after the development of the methodology of fiqh and Hadith. One example is Abū al-Faraj Ibn al-Jawzī who held that the early scholars neglected to produce a work on the ‘Ulūm al-Qur’ān similar to the methodology of Hadith. To address this Abū al-Faraj Ibn al-Jawzī (508 – 597 A.H.) wrote Funūn al-Afnān Fi Uyūn ‘Ulūm al-Qur’ān, a comprehensive work on the sciences of the Qur’ān.10 Zarkashī (1344/45 – 1392 C.E.) was also of the same opinion. He believed that Hadith, fiqh and other disciplines had established at least the technical terms of their methodology whilst this was lacking in the case of the sciences of the Qur’ān. His book al-Burhān Fi ‘Ulūm al-Qur’ān was an attempt to fill this gap. According to Zarqānī (1367 A.H.), no work was published on ‘Ulūm al-Qur’ān before the fifth century of Islam.11 His explanation for this was that there was no need to publish books on this subject as the sciences of the Qur’ān were known to scholars. The first book in this field al-‘Aql wa Fahm al-Qur’ān (the intellect and understanding the Qur’an), belongs to al-Hārith al-Muhāsibī (d.243 A.H. / 857 C.E.). In his book, al-Muhāsibī explains the sciences of the Qur’ān through the topics of; naskh (the abrogation of the verses), muhkam (clear verses), mutashābih (ambiguous verses), fadāil al-Qur’ān (the virtue of the Qur’ān), khalq al-Qur’ān (the created or uncreated nature of the Qur’ān), uslūb al-Qur’ān (the style of the Qur’ān), etc. Major chapters in his work include the reason and the understanding of the Qur’ān, the rejection of innovators and heretics and the subjects related to the sciences of the Qur’ān.12 The other works of this period are Abū al- Ḫasan al-Ash’arī’s (d. 324 A.H.) al-Mukhtazan fî ‘Ulūm al-Qur’ān (apparently a voluminous work, which does not exist today and is infrequently referenced), Abū al-Mutarrif b. Isa Ashbagh (d. 402 A.H.) and Wāḫidī’s (d. 468 A.H.) Asbāb an-Nuzūl, Hibat Allah b. Salama (d. 410 A.H.) and Abū Tālib al-Makkī’s (d. 386 A.H.) Nāsikh wal-Mansūkh, Hasan b. Furak (d. 410 A.H.) and Qādi Abd al-Jabbār al-Hamadânî’s (d. 415 A.H.) Muhkam and Mutashābih, Ali b. Ibrahim b. Sa’id al-Hūfī or Hawfi’s (d. 430 A.H.) al-Burhān fi ‘Ulūm al-Qur’ān. Ibn al-Anbari’s (d. 328 A.H.) Ajāib ‘Ulūm al-Qur’ān and Muhammad b. Halaf al-Marzaban’s (d. 309 A.H.) ‘al-Hāwi fi ‘Ulūm al-Qur’ān’.

			The seventh century of Islam witnessed major contributions to the sciences of the Qur’ān. Many books containing comprehensive analysis of every branch of ‘Ulūm al-Qur’ān were published in this period. For example, Rāghib al-Isfahānī (d. 503 A.H.) wrote Muqaddimāt al-Tafsīr, (also known as Muqaddimāt Jami al-Tafāsir) of which there are various publications. Ibn al-Jawzī (d. 597 A.H.) wrote several books on the subject including, Ajāib ‘Ulūm al-Qur’ān and al-Mujtaba fi ‘Ulūm al-Qur’ān. Other contributing authors include, Najm al-Din Sulayman b. Abd al-Qawi al-Tufi’s (716 A.H. / 1216 C.E.) book al-Ikthīr fi Ilm al-Tafsīr and Ibn Taymiyya’s (728 A.H. / 1327 C.E.) book titled Muqaddima fi Usūl al-Tafsīr.

			It can be said that al-Zarkashī’s Burhān and al-Suyūtī’s Itqān represent the culmination of centuries of Islamic studies on the Qur’ān. Even today, they (especially the Itqān) remain the main sources for those writing ‘new’ handbooks on the sciences of the Qur’ān.

			The sciences of the Qur’ān has some more modern works including; Tahir al-Jazâirî’s (1388 A.H. / 1919 C.E.) al-Tibyân li Ba’d al-Mabâhith al-Mutaallaqati bil-Qur’ān, Muhammad Abd al-Azîm al-Zarqānī’s (1367 A.H. / 1948 C.E.) Manahil al-Irfan fi ‘ulūm al-Qur’ān, Subh al-Salih’s Mabahith fi ‘ulūm al-Qur’ān, Muhammad b. Muhammad Abū Shahba’s al-Madkhal ila dirasa al-Qur’ān al-Karim, Manna’ Khalil al-Qattan’s Mabâhith fî ‘ulūm al-Qur’ān, Abd Allah Mahmud Shahhâta’s Ulūm al-Qur’ān, Muhammad Adnan Zarzur’s Ulūm al-Qur’ān, Muhammad Ali al-Sabūnî’s al-Tibyan fi ‘ulūm al-Qur’ān and Ismail Cerrahoglu’s Tefsir Usūlu.

			Summary: The History of ‘Ulūm Al-Qur’ān

			1.	In the early days of Islam there were many different expressions for the Qur’anic sciences with a general term emerging in the 4th/5th century.

			2.	‘Ilm al-Tafsīr provides the infrastructure for the exegete in preparation for interpreting the Qur’ān. Usūl al-Tafsīr gives a prescriptive step-by-step guide to interpreting the Qur’ān.

			3.	Scholars differed in opinion as to what is covered by ‘Ulūm al-Qur’ān with some saying it was whatever aided in interpreting the Qur’ān and others including a myriad of disciplines within its scope.

			4.	Islamic sciences were birthed during the time of the Prophet (pbuh) but developed slowly. Some early works were produced.

			5.	Some scholars believed that the sciences were addressed much later than fiqh and Hadith disciplines and to fill the gap many notable works were produced in the 4th – 6th centuries.

			6.	The 7th century saw books produced covering every area of the Qur’anic sciences some of which are still used as main sources for today’s scholars.

			1.3 General Topics of ‘Ulūm al-Qur’ān

			The richness of the content of the Qur’ān makes it difficult to categorise, however, Zarkashī categorises ‘Ulūm al-Qur’ān as:

			1)	The text of the Qur’ān (pauses, the beginning, ending and division of the chapters, the beginning of chapters, etc.)

			2)	The history of the text of the Qur’ān (the revelation, the collection of the Qur’ān, the occasions of revelation, knowledge of Makkī and Madanī, etc.)

			3)	The language of the Qur’ān (the notion of i’jāz, muhkam-mutashābih, seven letters, balāghah, etc.)

			4)	Qur’anic narratives (parables, unidentified figures in the Qur’ān, etc.)

			5)	The exegesis of the Qur’ān (tafsīr, ta’wil, mushkil al-Qur’ān, etc.)

			6)	Teaching the Qur’ān (etiquette, the recitation of the Qur’ān, tajwīd, etc.).

			These categories also include the following subcategories:

			1)	The text of the Qur’ān (ayah, surah, tartib al-ayah wal-suwar, tawfiqi, fawasil, etc.).

			2)	The history of the Qur’anic text (the notion of revelation, the collection of the Qur’ān, etc.), asbāb al-nuzūl, Makkī and Madanī, naskh, etc.

			3)	Arabic language (i’jāz, wujūh wan-nazāir, muhkam and mutashābih, foreign words in the Qur’ān, seven letters, etc.).

			4)	The eloquence of the Qur’ān (khabar and insha (narrative and commandments), ma’āni, bayān and badi’, haqiqah and majāz, etc.).

			5)	Narrative features of the Qur’ān (qasas al-Qur’ān, amthal, jadal al-Qur’ān, etc.).

			6)	Understanding the Qur’ān (tafsīr, ta’wil, mushkil al-Qur’ān, etc.).

			7)	Qur’anic education (adab al-Qur’ān, qiraat al-Qur’ān, tajwīd al-Qur’ān, al-waqf wa al-ibtida al-Qur’ān).

			1.4 Benefits of Studying the Sciences of the Qur’ān

			The study of the Qur’anic sciences is associated with innumerable benefits including an appreciation of its richness and wealth of knowledge, and the enabling of a more comprehensive understanding of the book itself. Through the study of various fields within the ‘Ulūm al-Qur’ān such as the history of revelation and collection, one is able to understand the terms used in the interpretation of the Qur’ān and benefit from this knowledge. This, for the believer, results in an increased and strengthened faith that can withstand any deception and false claims made by biased people. The affirmations of the Qur’ān’s authenticity render the believer’s heart tranquil. The Qur’anic challenge to both the human race and jinn to produce just one chapter similar to one of its chapters (a challenge made by God in response to claims that the book was written by man) has, throughout history, failed to produce any text similar to even the shortest chapter within the Qur’ān, thus establishing its authenticity. History testifies to this reality and the Qur’ān both predicts and affirms that no one will ever be able to present such a chapter. 

			The Qur’anic sciences enable its students to defend the Qur’ān against its extreme critics and their false claims. Students achieve a profound knowledge of the Qur’ān by studying these sciences and by interpreting its verses in a way meaningful to their time and conditions. This knowledge is the key to unlocking the meanings contained within the Qur’ān and without it, satisfactory interpretation is impossible. 

			1.5 Origin of the Term ‘Qur’ān’

			The majority of Islamic scholars agree that the word ‘Qur’ān’ is an infinitive form of the verb ‘qa-ra-a’ meaning ‘reading’ or ‘reciting’. Therefore, it literally means ‘a thing recited by adding letters and words to one another’. This verb has another infinitive form, qar’u, which means ‘to collect’. Based on this form, some scholars are of the opinion that ‘Qur’ān’ means ‘the thing which collects’. There are other scholars who affirm that the word ‘Qur’ān’ was not derived from any existing word. They hold that it is the proper name given to the book which God sent to His final Messenger, Prophet Muhammad (pbuh).13 The Qur’ān has other titles, each of which describes one of its aspects and therefore can be regarded as one of its attributes. Some of them are, the Book, the Criterion, the Remembrance, the Advice, the Light, the Guidance, the Healer, the Noble, the Mother of the Book, the Truth, the Admonishment, the Good Tiding, the Book Gradually Revealed, the Knowledge, and the Clear.

			1.6 What Kind of Book Is the Qur’ān?

			Since the Qur’ān is the direct word of God it can be described by Him best. So The Qur’ān describes itself as;

			Alif. Lam. Mim. This is the (most honoured, matchless) Book: there is no doubt about it (its divine authorship and it being a collection of pure truths). It is guidance for the God-revering, pious who keep their duty to God.14

			The Qur’ān is a collection of revelations, compiled as a book, which were conveyed to Prophet Muhammad (pbuh) by the angel Gabriel over a period of twenty-three years. Whenever the Prophet (pbuh) received a verse, he instructed scribes to write it down and they collectively wrote every single verse of the Qur’ān. After the Prophet (pbuh) passed away, the Qur’ān was transmitted by the most authentic narrations (mutawātir) and has been preserved without a single change up until the present day. It is the verbatim Word of God (Allah) which has multiple aspects and its recitation is considered as worship in Islam. The Qur’ān is the holy book for Muslims but it also represents the best example of Arab literature. In fact, the Qur’ān is the oldest written form of Arabic literature. 

			The Qur’ān is beyond comparison with regards to its style, parables, method of explaining realities, its sciences, its description of God by His names, attributes and essential qualities, its guidance methodology, the information about the unseen world and many other areas. Bediuzzaman Said Nursi (1878 – 1960 C.E.) depicted this reality in his statement: 

			The Qur’ān is an eternal translation of the great Book of the Universe and everlasting translator of it multifarious tongues reciting the Divine laws of the universe’s creation and operation; the interpreter of the books of the visible, material world and the World of the Unseen; the discloser of the immaterial treasuries of the Divine Names hidden on the earth and in the heavens; the key to the truths lying behind events; the World of the Unseen’s tongue in the visible, material one; the treasury of the All-Merciful One’s favours and the All-Glorified One’s eternal addresses coming from the World of the Unseen beyond the veil of this visible world; the sun of Islam’s spiritual and intellectual world, as well as its foundation and plan; the sacred map of the worlds of the Hereafter; the expounder, lucid interpreter, articulate proof, and clear translator of the Divine Essence, Attributes, Names and essential Qualities; the educator and trainer of the world of humanity and the water and light of Islam, which is the true and greatest humanity; and the true guide of humanity leading them to happiness. For humanity, it is both a book of law, and a book of prayer, and a book of wisdom, and a book of worship and servanthood to God, and a book of command and call to God, and a book of invocation, and a book of thought and reflection. It is a comprehensive, holy book containing books for all spiritual needs of humanity; a heavenly book that, like a sacred library, offers numerous booklets from which all saints, eminently truthful people, all discerning and verifying scholars, and those well-versed in knowledge of God have derived their own specific ways, and which illuminate each way and answer their followers’ needs.15

			The Qur’ān differs from all other divinely revealed books in regard to its time of revelation, its effect on people, satisfying their worldly and spiritual needs in every aspect, its style, language and transmission. God endowed Moses and Jesus with miracles that were most suitable for their time and people; He gave the miracles of the staff and the bright hand to Moses, and gave the miracles of raising the dead and healing certain illnesses to Jesus. The Qur’ān is the chief miracle of Prophet Muhammad (pbuh) and its eloquence is its most notable attribute. At the time of the Prophet (pbuh) most people of the Arabian Peninsula were illiterate and they preserved their tribal pride, history, and proverbs in oral poetry. Eloquence was esteemed and highly prized so new or meaningful, unique expressions were memorized for their poetic form and eloquence and then handed down to posterity. Eloquence was so important that wars between tribes were started and ended on the words of prominent literary figures. The wall of the Ka’ba was adorned with gold inscriptions of the odes of seven poets, called the ‘Seven Suspended Poems’. The Qur’anic revelation challenged the literary figures of the Arabian Peninsula: ‘If you doubt what We have sent down on Our servant, produce a surah like it’.16 As previously mentioned, this challenge has not been met by anyone up until now.

			The Qur’ān speaks to the layman and the profound sage simultaneously, making the Qur’ān both universal and timeless. It is extremely difficult, if not impossible, to address different people with different intellectual capacities at the same time adequately, yet the Qur’ān (being guidance for all people and the Word of God) comprehensively addresses all people without ignoring or causing injustice to anyone. The Qur’ān aims to guide all people to the truth and has four main purposes and themes: demonstrating God’s existence and unity, establishing Prophethood, proving and elucidating the afterlife with all its aspects and dimensions and promulgating the worship of God and the essentials of justice.17 The Qur’ān is also a source of healing; its application in life provides a cure for almost all psychological and social illnesses. Additionally it is a book of cosmology, epistemology, ontology, sociology, psychology, and law. It was revealed to regulate human life in this world and it is not bound or limited to any time, place or people. It is for all times and for all peoples, universal and timeless.

			The most distinguished miracle of the Qur’ān is in its letters, words and verses. The Qur’ān uses the Arabic alphabet and brings letters together to create words, verses and surah. It would seem rather easy to merge letters together and produce similar words to that of the Qur’ān. However, as history has attested, even the most eloquent Arab poets such as Walid, Labīd, Ā’shā and Ka’b bin Zuhayr could not produce similar words, let alone similar chapters, because the Qur’ān is a miracle and inimitable. The Prophet (pbuh) was unlettered as attested in the Qur’ān: 

			You did not recite before it any scripture, nor did you inscribe one with your right hand. Otherwise the falsifiers would have had cause for doubt.18 

			Despite their lack of belief in the Qur’ān, polytheist leaders in Mecca could not resist listening to its recitation, due to its appealing nature and their appreciation of poetry. They would secretly go to the Ka’ba to listen to the Prophet (pbuh) reciting during prayer. ‘Umar b. al-Khattāb was prepared to kill the Prophet (pbuh) yet upon hearing the recitation from Surah Ta-ha his heart was illuminated with the words of the Qur’ān and he consequentially converted to Islam.19 Utba ibn Rabia set out to the Prophet’s (pbuh) house with the sole purpose of defeating the Prophet (pbuh) in a debate. The Prophet (pbuh) listened silently to all Utbas’ arguments. When he had finished, the Prophet (pbuh) recited the first thirteen verses of Surah Fussilat. Utba listened in shock and was greatly affected. When he returned to his friends, who were awaiting news of the outcome of the debate, Utba responded: ‘I have listened to such words from him that I have never heard before. This is neither poetry, nor magic nor the words of soothsayers. It is not like of any of these. O Quraysh, pay attention and listen to me, leave him alone. If he cannot be successful the Arabs will destroy him, but if he is successful, his success is your success’.20 Once Tufayl ibn Amir came to Mecca and was told by the polytheist leaders: ‘O Tufayl, you came to our land; people who listen to Muhammad (pbuh) have separated from us, and our unity is being dissolved because of him. His words are very effective, like magic which separates a man from his father, his brother and even his wife. We are worried about you and your tribe, be careful and never listen to him’. Tufayl was scared by their warnings and whenever he went to Ka’ba, he refrained from listening to Muhammad (pbuh). He would even close his ears so as to not hear the words of the Prophet (pbuh). One day he said to himself, ‘I am in a false belief, what is the harm in listening to his words, if the words are true; I have the capacity to understand it’. After that he listened to the Qur’ān and consequently converted to Islam. He was the first Muslim guide in his tribe.21 

			Sometimes listening to just one verse was enough for people to understand the Qur’ān and appreciate its value. When Sa’sa the uncle of Farazdaq heard the following verse: ‘So whoever does an atom’s weight of good will see it, and whoever does an atom’s weight of evil will see it’ he said, ‘it is enough for me’ and he became Muslim.22 Arabs achieved deepened levels of understanding through the Qur’ān. An example was when Asma’i heard a pleasant poem from a village girl, he commented ‘What a beautiful poem, how eloquent it is’. Thereupon the girl replied, ‘What a bad man you are, my words are not more eloquent than this verse; ‘We inspired to the mother of Moses, ‘Suckle him; but when you fear for him, cast him into the river and do not fear and do not grieve. Indeed, We will return him to you and will make him one of the Messengers’’.23 She added; this verse contains two commands, two prohibitions and two good tidings.24

			At the beginning of Islam, the Meccan leaders tried to refute the Qur’ān saying that Muhammad (pbuh) was insane or a poet or a soothsayer, but the majority of them eventually accepted Islam. In a short period of time, they understood that the Qur’ān was a divine revelation, a miracle and impossible to challenge. 

			The Arabs were differentiating between real and false Prophethood. For example, Talha an-Namari came to Yamama to speak with Musaylama25. After speaking with him, Talha said, ‘I testify that you are a liar, you are not a real Prophet, and I testify that Muhammad (pbuh) is the real and true Prophet (pbuh). But the liar of the tribe Rabia is more beloved for me than the true Prophet of the Mudar tribe’.26 Indeed, the impossibility of challenging or producing something similar to the Qur’ān was obvious to the Arabs, and despite some of their efforts to do so, they stood defeated confessing their inability to do this.27 

			One day, a great philosopher Kindi was asked by his friends to write something similar to the Qur’ān. He responded ‘I can do it for some part of the Qur’ān’. After secluding himself and dedicating his time to the study of the Qur’ān in efforts to fulfil his friends’ challenge, he attested to his friend ‘I swear by God, I am incapable of doing this and I don’t think anybody can do this either. When I opened the Qur’ān I encountered Surah Maida, the first verse is ‘O you who have believed, fulfil all contracts. Lawful for you are the animals of grazing livestock except for that which is recited to you in this Qur’ān, hunting not being permitted while you are in the state of iḫrām. Indeed, God ordains what He intends’.28 This verse starts with the fulfilment of contracts, then it prohibits breaking them, it regulates a general law about the meat of animals and then makes an exception from this general rule. After that God declares his power and wisdom. All these things cannot be phrased in two lines; no one can fit these things in small sentence, it is necessary to write volumes of books to explain these things’.29 

			Finally, it is imperative to note the definition of the Qur’ān given by the Prophet (pbuh): 

			The superiority of the Qur’ān over all other words and speeches is like God’s superiority over His creatures. The Qur’ān is a definite decree distinguishing between truth and falsehood. It is not for pastime. Whoever rejects it because of his or her despotism, God breaks his or her neck. It contains the history of previous peoples, the tidings of those to come after you, and the judgment on the disagreements between you. Whoever searches for guidance in something other than it, God leads him or her astray. It is God’s strong rope. It is the wise instruction. It is the Straight Path. It is a book which desires cannot deviate and tongues cannot confuse, and which scholars are not fed up with, never worn-out by repetition, and has uncountable admirable aspects. It is such a book that they could not help but say: ‘We have indeed heard a wonderful Qur’ān, guiding to what is right in belief and action and so we have believed in it.’ Whoever speaks based on it speaks the truth; whoever judges by it, judges justly and whoever calls to it, calls to the truth.30 

			Summary: What Kind of Book is the Qur’ān?

			1.	A collection of revelations conveyed to Prophet Muhammad (pbuh) by angel Gabriel over 23 years.

			2.	First revelation was received in Ramadan, 610 C.E..

			3.	Taught the polytheist community belief in the oneness of God. 

			4.	A holy book and also highest form of literature.

			5.	A book beyond comparison with regard to its content.

			6.	It is the chief miracle of Prophet Muhammad (pbuh) and cannot be matched by humans.

			7.	Speaks to all levels of people at the same time with the aim of guiding them to the truth.

			8.	Has four purposes: demonstrating God’s existence and oneness, establishing Prophethood, proving and explaining the afterlife, transmitting the worship of God and the essentials of justice.

			9.	Contains information on worship, standards for living, science, history, psychology, law, sociology and many more.

			10.	Its letters, words and verses speak for themselves and turn hearts to the truth just by listening to it.

			1.7 Concepts of the Exegesis, Interpretation and Translation 
(Tafsīr and Ta’wil)

			In studying the Qur’ān, it is important to appreciate the origins, meanings and usage of the words tafsīr and ta’wil in the early days of Islam. The word ‘tafsīr’ is in the infinitive form and comes from either ‘fa-sa-ra’ or ‘sa-fa-ra’.31 The root word ‘fasara’ means to explain, to discover, to expose and to uncover.32 The other root ‘safara’ means to uncover something covered, to enlighten and open.33 Evidently, both root words are close in meaning and it is possible that the word ‘tafsīr’ may be derived from one of them. Amin al-Khuli alludes to some differences between these two root words. He states that, ‘safara’ is to discover something material or the outer dimension of things, but ‘fasara’ is to discover something immaterial or spiritual.34

			Tafsīr in the Qur’anic sciences is related to discovering the meanings of the verses.35 The real explanation is possible by the author of the words, so the real tafsīr of the Qur’ān is the one which God and His Messenger (pbuh) explained.

			Ta’wil is the infinitive form of the root word ‘a-wa-la’ which means to return,36 to explain, to discover, to interpret, to translate and the result.37 In terminology, it is giving one of the possible meanings of the verses38 or giving the meaning of the verses according to their context.39

			The words tafsīr and ta’wil are both used in the Qur’ān. Tafsīr is used once in the following verse: 

			And those who disbelieve say, ‘Why was the Qur’ān not revealed to him all at once?’ Thus [it is] that We may strengthen thereby your heart. And We have spaced it distinctly. And they do not come to you with an argument except that We bring you the truth and the best explanation.40 

			In this verse the word tafsīr is used to mean explanation.41 The unbelievers disputed the revelation’s coming in parts, thereupon Qur’ān answered their questions. However, the word ‘ta’wil’ is used fifteen times within the Qur’ān. This word has multiple meanings, including; the interpretation of words,42 dreams43 and actions.44 As such, its use is related to explaining the meanings of words, informing about the real facts of events, predicting results and interpreting dreams. Every use of ta’wil in the Qur’ān is related to people apart from one, which is related to God (Surah Ali Imran, verse 7).

			The Companions were hesitant to talk about tafsīr, because they understood that, it is directly related to God and His Messenger (pbuh). In their time, tafsīr was understood as the explanations of God and the Prophet (pbuh). This tafsīr was the exact truth with no possibility of mistake. The Companions witnessed the revelation and its occasions; they knew at first hand the relationship between the rules and the verses. For this reason Ḫākim said:

			The explanations of the Companions can be used as evidence as they heard them from the Prophet (pbuh). Whatever they say about any verse in the Qur’ān, we agree with them because their words are comprised of the words of the Prophet (pbuh).45

			In tafsīr, there is a sufficient and exact explanation of the verse, because it relies on evidence. If it does not rely on evidence, tafsīr is named tafsīr bir-ra’y (tafsīr based on opinion). Ta’wil, on the other hand, implies multiple possible meanings and was therefore used more often by the Companions as a precaution. In ta’wil, there is no exact and certain explanation, but there is preference among the possible meanings for the verses. Imam Māturidī explains the difference between tafsīr and ta’wil as follows:

			Tafsīr refers to the Companions but ta’wil refers to Muslim jurists. The Companions witnessed the occasions, the history of the verses and they knew the reasons behind the verses very well. For this reason, the explanation of the verses was clear for them and it was the real tafsīr of the verses. This type of explanation is like learning something directly from a scholar or witnessing it in person. When a person says ‘this is the tafsīr of this verse’ he means by this statement ‘God is my witness and the certain meaning of this verse is as I say’. This is very dangerous and the Prophet (pbuh) warned people about this. He said, ‘if any of you makes tafsīr on Qur’ān based on his opinion (without having necessary conditions for it) he better prepare his place in hell’.46 In ta’wil, the scholar chooses one of the possible meanings for the verse, but it is very difficult to apply same thing in tafsīr. In ta’wil, a scholar doesn’t show God as witness for his interpretation, he doesn’t say, this is the real meaning of this verse, he does not claim that God’s purpose is my interpretation in this verse, but he says that, these words are usually used in the language of people for these meanings and God knows the best.47 

			There were two classes of Companions when it came to Qur’anic interpretation. The people in the first group were extremely cautious in their approach and did not produce any tafsīr whilst the second group made tafsīr and explained certain Qur’anic verses more widely. However, this group was also cautious as the Prophet (pbuh) had warned his people about making tafsīr of the Qur’ān without relying on evidence. This reticence and the fear of making a mistake in interpretation passed on to further generations. Some Companions of the Prophet (pbuh) such as Abū Bakr, ‘Umar and Ibn ‘Umar avoided the issue altogether. In one incident, Abū Bakr was asked about the words ‘fruit and grass’48 in the verse, thereupon he replied, ‘If I make interpretation of God’s book without having knowledge about it I am afraid that earth does not let me live on it and sky does not let me shade beneath it.49 ‘Umar was also very strict in this matter. A man named Sābiq came to Medina and asked about mutashābihāt verses in the Qur’ān. When ‘Umar learned of this, he summoned him and punished him severely, then sent him back to his hometown.50 ‘Umar is also reported to have said, ‘I don’t fear about people who hide their faith or who commit sins publicly. I fear about people who read the Qur’ān well but interpret it improperly’.51 Amr b. Hafs is also reported to have said about that Sālim b. Abd Allah and Qâsım b. Muhammad ‘were not interpreting the Qur’ān’.52 Once Muhammad b. Sīrin asked Ubayda as-Salmani the meaning of one verse, Ubayda told him, ‘fear from God, the people who knew the reasons behind the revelation of the verses died. Do not interpret the Qur’ān; this is the proper way for you’.53 As a result of these documented approaches, Asma’i refrained from discussing the Qur’ān or Hadith; he didn’t interpret even one verse and he declined answering any questions about them.54

			The other class of Companions including Abd Allah b. Mas’ud and Abd Allah b. ‘Abbās interpreted the Qur’ān and explained its verses.55 These Companions were very careful about discussing the verses of the Qur’ān, for example; Ibn ‘Abbās was asked about the day in the following verse, ‘He arranges each matter from the heaven to the earth; then it will ascend to Him in a day, the extent of which is a thousand years of those which you count.’56 He replied to this question with the following verse: ‘The angels and the Spirit will ascend to Him during a day the extent of which is fifty thousand years’.57 After this response the questioner said, ‘I am asking about the day in the verse, you are answering me with another day in a different verse’. Thereupon Ibn ‘Abbās said, ‘these are the days which God mentioned in His book, I don’t like to talk about the verses other than this’.58 When Abd Allah b. Mas’ud was sitting with his friends, one man came and informed them about a man who interprets Surah Dukhan, verse 10 according to his own opinion. Upon hearing this Ibn Mas’ud become very angry and said, ‘O People, fear God, if any of you knows anything, say it, if he doesn’t know it well, he must say, God knows best’.59 These examples demonstrate that when the Companions had knowledge regarding certain verses they shared that information with people. They did not speak according to their own opinion and they warned other people against doing so.

			The sharing of such information by the Companions comes from the teachings of the Prophet (pbuh) who in many reports encouraged people to teach their knowledge to others. The Prophet (pbuh) said, ‘The best among you is the one who learns the Qur’ān and teaches it to others’.60 In order to teach something to others it is necessary to have a well-grounded knowledge of the subject to be taught. The Companions at the time of the Prophet (pbuh) would thoroughly learn ten verses from both a theoretical and practical perspective and, after applying those verses in their everyday lives, they would continue learning a further ten. Ibn ‘Abbās says: ‘there are different possible meanings in the Qur’ān, you should learn the best one among them’.61 Said b. Jubayr has also been reported to have said: ‘the person who reads the Qur’ān without interpreting it, is like a blind person’.62 Mujahid is reported to have said: ‘the most beloved of God’s servants are the ones who know the Qur’ān best’.63

			In conclusion, it is evident that the Qur’ān should be interpreted properly and this need can be met by the profound scholars in the Qur’anic interpretation. The early scholars such as Ibn Qutayba, Tabarī and Māturidī were very careful in this issue and thus they used the word ta’wil rather than tafsīr in the titles of their books as tafsīr implies the original explanations directly from the Prophet (pbuh) and his Companions. 

			Summary: Concepts of the Exegesis, Interpretation 
and Translation (Tafsīr and Ta’wil)

			1.	Tafsir is related to the discovery of meaning in the verses. 

			2.	The real tafsīr is the explanation by God and His Messenger (pbuh).

			3.	Ta’wil is giving one of the possible meanings of the verses or giving the meaning according to the context.

			4.	Both words are using in the Qur’ān: tafsīr is used once to mean explanation; ta’wil is used fifteen times, relating to people (apart from one relating to God) and its use is related to explaining the meanings of words, informing about the real facts of events, predicting results and interpreting dreams. 

			5.	The Companions were reticent to make tafsīr as during their time the tafsīr was the exact truth (the explanation of God and the Prophet (pbuh) and they were afraid of making mistakes.

			6.	Ta’wil was used more often by the Companions as this implies multiple meanings of which one is preferred whereas tafsīr implies an exact explanation based on evidence.

			7.	The Companions formed two groups with regard to Qur’anic interpretation: those who were extremely cautious and produced no tafsīr; those who made tafsīr and explained some verses more widely.

			8.	All Companions were cautious in explaining their knowledge and this reticence passed on to future generations. 

			1.8 The Differences between Interpretation (Tafsīr) 
and Translation (Tarjama)

			The first step to understanding the Qur’ān is to understand its language. Language has the same meaning for a text as bodily features have for a human being. The essential existence of a text lies in its meaning, as that of a human being lies in his or her spirit. The bodily features are the externalized form which the spirit of a human being has taken on, and therefore serve as a mirror in which to see into his or her character.64 In the same way, the language and styles of the Qur’ān are the form of its meaning and therefore cannot be separated from it.65 It is due to its miraculous eloquence that the Qur’ān has such depth and richness of meaning. One of the elements on which the Qur’ān’s eloquence is based is its creative style and richness in the arts. It frequently speaks in parables and adopts a figurative, symbolic rhetoric using metaphors and similes.66 This is natural because it contains knowledge of all things and addresses all levels of understanding and knowledge.

			In order to understand the differences between interpretation (tafsīr) and translation (tarjama) we should learn both the dictionary definition of the words and their use in Islamic terminology. Tarjama is translating something from one language to another, giving a title for a topic, narrating one’s life story, conveying a message to one who is not within reach, explaining one word in the same language, interpreting and explaining one word from one language to another and directly translating the words from one language to another.67

			Tarjama in terminology means, transferring the meaning of a word, phrase, and piece of writing or speech from one language to another without either changing or diminishing the meaning from the original. In order to achieve an exact translation from one language to another, both languages must be equal in the following areas: 

			a.	clear expression

			b.	proving 

			c.	summarizing

			d.	explaining

			e.	general phrasing

			f.	specific phrasing

			g.	phrasing something without making any exceptions

			h.	phrasing something, making exceptions 

			i.	power of phrasing 

			j.	exactness of phrasing.

			k.	eloquence in phrasing

			l.	style of phrasing

			m.	knowledge, art, etc.

			We should keep in mind that a language is not a set of moulds made up of letters and words. As the style of speech or writing gives a human being away, the language of a nation is a mirror to that nation’s character, as moulded by its culture, history, religion, and even the land in which its people live.68 It is almost impossible for any word used in a language to have an exact counterpart in another language. 

			The other difficulty in translation is that Arabic is a strictly grammatical language. The rules of its grammar are established and it is the richest language in the world with regards to its conjugation and derivation; there are three different types of infinitive in Arabic and a verb has 35 different infinitive forms, each of which has different connotations and implications.69 For example, the Qur’ān describes the events of Judgment Day in the past tense, although Judgment Day is yet to come in the future. Besides other reasons for this usage, the simple past tense in Arabic is also used to convey that a future event will undoubtedly take place.

			Evidentially, it is impossible to achieve a complete and true translation of the Qur’ān from Arabic into another language. It is impossible to meet all the conditions in order to translate one piece of work exactly into another language without losing some of its essential meaning. Each language has different specifications, idioms, metaphoric expressions, grammar, phrasing styles, etc. and each language addresses the feelings, the logic, the reason, the heart and the inspirations behind those different styles. It is possible that a skilled translator may be somewhat successful in translating the obvious meaning of a text from one language to another but the subtle undertones, the feelings, implications, the logic and inspirations will be missed. In order to satisfactorily translate something from one language to another, it must be translated completely with all its meanings and intentions.

			Summary: The Differences between Interpretation 
(Tafsīr) and Translation (Tarjama)

			1. 	Tarjama is to directly translate the meaning of a word, phrase, piece of writing or similar from one language to another without losing or changing the meaning. For this to be achievable there are many areas in which both languages need to be equal.

			2. 	Arabic is a strictly grammatical language and the world’s richest in this sense making it very difficult to translate. 

			3. 	A complete and true translation of the Qur’ān into another language is impossible without losing some of its essential meaning. 

			1.8.1 Two Types of Translation (Tarjama)

			There are two types of translation; literal (exact) translation and translation of the meaning through interpretation. 

			Literal translation: In this translation, an attempt is made to translate the text exactly into another language by finding equal expressions in the other language and replacing the original words with them. This type of translation is difficult because generally the translator cannot find words of precisely equal meaning in another language to translate the exact meaning of the original text.

			Translation in meaning: The priority of this type of translation is to express the meaning of the original text with words close to, or similar, in meaning. This type of translation is not exact as the translator finds ways to convey the meaning of the original text in another language, sacrificing structure where necessary. This type of translation is less deleterious than literal translations and requires fewer conditions than the former;70 consequently, it is used more frequently.

			With the obvious difficulties presented by the two different types of translation, it is natural that Muslim scholars differ in opinion on the question of whether it is possible to translate the Qur’ān into different languages. Some Muslim scholars hold that it is possible but they do not mean a literal translation; rather they mean that it is possible to translate the Qur’ān with additional necessary explanations, because any defects in the translation are ascribed to the translator not to the Qur’ān itself. For this reason, both the translation of the Qur’ān and the original text (the Qur’ān in Arabic) are presented side-by-side in Qur’anic translations. There is a general consensus among Muslim scholars that it is impossible to translate the Qur’ān exactly (literally) into another language. Any literal translation would necessitate changing the words exactly from one language to another. It is a requisite condition that the original text and the translation are identical; that is the translation must contain everything which is in the original text. This literal translation is impossible, as the Qur’ān is the speech of God. If it were deemed possible, the challenge of the Qur’ān would be met and the Qur’ān wouldn’t be a miracle. 

			Many Western scholars have also confessed that it is impossible to translate the Qur’ān exactly into another language. As Edouard Montet states: 

			Whatever we say or write about the surah of the Qur’ān, they don’t contain the beauty of the original text, its perfect style and the high eloquence in it, all the western languages are deprived of the exact translation of the Qur’ān.71

			Georges Sale holds that, ‘I [Sale] struggled to translate the Qur’ān objectively, but the readers will find in my translation that, I couldn’t continue to be loyal to this objective translation’.72 Furthermore, Marmaduke Pickthall comments: 

			Early scholars said that, it is impossible to translate the Qur’ān exactly to another language; I agree with them, I don’t claim that I exactly translated the Qur’ān, but I just tried to transfer its meanings to another language. If I am somehow successful at this, that is my luck, however, this translation never takes the place of the original text and I never intended to do this.73

			It is important here to highlight the differences between tafsīr (exegeses, interpretation) and tarjama (translation). As stipulated earlier, tafsīr is the explanation of the text or the words using different phrases to make it clear and more understandable. This activity can be produced in the same language as the original text or in different languages, therefore it is permissible to interpret or make exegeses on the Qur’ān in languages other than Arabic. Tafsīr can never take the place of the Qur’ān; indeed, it is just the scholar’s understanding of the Qur’ān. Translation is absolutely different to tafsīr regardless of the category. Zarqānī mentions four differences between tafsīr and tarjama;74

			1) Tarjama (translation) is the work which directly replaces the original text or words, but tafsīr is always related to the original text. Since tafsīr is an additional explanation of the original text for the purpose of making it clear, it must be connected to the original text all times; if disconnection occurs, the explanations are worthless.

			2) Adding extra words is not permissible in tarjama but it is permissible, and sometimes even necessary, in tafsīr to enable an explanation of the original text. Only in the tarjama is it necessary for the translation and the original text to be similar to each other in words, structure and phrasing. The mufassir (the one who makes tafsīr) chooses a way or style for his tafsīr based on his need in order to clarify the original text. He gives explanations for the literal meanings of the words, the multi-layered meanings of words, the terminological meanings and which evidence he has used to support his tafsīr. For this reason, exegeses of the Qur’ān (tafsīr) contain many Qur’anic sciences such as literature, Arabic grammar, Islamic jurisprudence, the methodology of Islamic jurisprudence, theology, the occasions behind the revelations, abrogating and abrogated verses, social and natural sciences and many more. If a scholar makes mistakes by adding extra information which is not directly related to the original text in his explanations, he warns people about this. This does not occur in translations, because the tarjama takes the place of the original. In tarjama the author cannot add anything to the translation which changes the meaning.

			3) Tarjama in terminology contains the compromise between the original text and the translation in meaning and in aims, but it is not the case in tafsīr which focuses specifically on the explanation of the text. It may choose one aspect, all aspects, or the aims of the text; it may be a brief or a detailed explanation, but tarjama translates the exact meaning to another language without adding any additional information or diminishing the meaning in the original. 

			4) In Islamic terminology, tarjama is understood as the exact translation of the original text conveying exactly the same meaning and with the same purpose based on evidence. The translator must fully understand the meaning of the original text and its purpose based on evidence and must choose specific translations over other possibilities. Tafsīr, on the other hand, is not as exact. If a mufassir finds sufficient evidence for his explanations, he can be sure about his tafsīr; if he cannot find the necessary evidence he mentions all of the possible meanings (without preferring one over the others) and explains each of them. On occasion the mufassir notes the weakness in the explanation of one expression from the original by saying ‘the author [God] knows best what is meant by this expression’. This type of confession is seen more frequently for the explanation of conjecture letters at the beginning of some surah. For example the letters Alif Lam Mim at the beginning of Surah Baqara.

			With all this evidence we are able to conclude that a direct translation of the Qur’ān to another language is impossible. However, it is possible to explain it using parallel meanings to the original text, thought this can lead to the neglect or addition of some information. For this reason the translation of the Qur’ān to other languages is considered as ‘meal’.

			Summary: Two Types of Translation (Tarjama)

			1. 	Literal translation is the attempt to achieve a direct translation from one language to another by finding equal expressions in the other language. 

			2. 	Translation in meaning is to express the meaning of the original text through similar words and phrases sacrificing structure where necessary. This is used more frequently as it requires fewer conditions than literal translations.

			1.8.2 Meal 

			The infinitive form of the Arabic word ‘meal’ is ‘a-wa-la’ with the Arabic letter ‘mim’ (mim masdar).75 Its literal meaning is ‘the place of the thing or the purpose of the thing which it will reach’. Meal in Arabic also means ‘liquid that intensifies and becomes solid’.76 In tafsīr terminology it means closely, but not exactly, phrasing one word or statement in another language but losing some of the original meaning in translation. Since the exact translation of the Qur’ān is impossible, the word ‘meal’ is the proper name for the translation of the Qur’ān into other languages. It is necessary to translate the Qur’ān for non-Arabs for them to understand God’s speech and assist them in acquiring knowledge about Islam. The eligible Muslim scholars must meet this need otherwise non-eligible people may produce deficient translations of the Qur’ān.

			It is important to emphasise that the exegeses, interpretations, translations or the meal will never take the place of the original text of the Qur’ān. In Islam they are never used in place of the Qur’ān for worship. When compared to the history of the Bible and Torah the significance of this statement can be better understood. The rigour and sensitivity surrounding the Qur’ān’s unique original text has seen its absolute preservation throughout history. 

			Summary: Meal

			In Islamic terminology ‘meal’ means closely phrasing one word or statement in another language but losing some of the original meaning in translation. Meal’ is the correct word for translations of the Qur’ān into different languages.
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